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Abstract

This dissertation searches for the origins of western ideas of proportion in the archaic
and classical Greek conceptual terrain of articulation. We think of articulation, in the
first instance, as having to do with the joining of parts to fabricate an object, such as
in the physical connection of pieces of wood, cloth, metal, or stone. However, the
early Greek language that described these craft processes also, and inextricably,
spoke in a number of ways about what it meant for a person, thing, or the world to be
beautiful, healthy, and just. Taking Homer as its primary source, Part One therefore
explores archaic ideas of bodily experience (Chapter One); of crafts (Chapter Two);
and of the interrelations between the two (Chapter Three). These chapters lay
emphasis on how the language and concepts of articulation constructed a worldview
particular to early Greece. Part Two then examines early ideas of proportion, in
social and political life as depicted by Homer (Chapter Four); in classical ideas about
the medicalized human body and the civic body of the polis (Chapter Five); and in
the cosmogonic theories of Empedocles and Plato (Chapter Six). In so doing, I aim
to demonstrate how ideas of articulation allowed for and expanded into those of
proportion, binding together the ordering of bodies, of the kosmos, and of crafts,

including architecture.



Cette dissertation cherche 1’origine des idées occidentales de proportion a partir du
concept de I’articulation dans la Grece archaique et classique. De nos jours,
I’articulation est percue comme étant le jointoiement de pieces pour fabriquer un
objet, telle la connexion physique entre des pieces de bois, tissu, métal, ou pierre.
Toutefois, dans le grec archaique, les mots utilisés pour décrire ces procédés
d’assemblage parlaient aussi, et inextricablement, de la signification pour une
personne, une chose, ou le monde, d’étre beau, sain et juste. La premiere section de la
dissertation explore, a partir de I’ceuvre d’Homere, les idées archaiques d’expérience
corporelle (chapitre un); de métiers d’art (chapitre deux); puis de leurs interrelations
(chapitre trois). Ces chapitres mettent I’emphase sur la maniere dont le langage et les
concepts d’articulation construisirent une perception du monde particuliere a la Grece
antique. Ensuite, la deuxieme section examine les idées antiques de proportion, dans
la vie sociale et politique telle que dépeinte dans Homere (chapitre quatre); dans les
idées classiques du corps humain médicalisé€ et le corps humain civique de la polis
(chapitre cinq); puis dans les théories cosmogoniques d’Empédocle et de Platon
(chapitre six). Ainsi, cette dissertation vise a démontrer comment les idées
d’articulations permirent d’une part et évoluerent d’autre part en celles de
proportions, fusionnant 1’ordre du corps, du cosmos, et des métiers d'art, incluant

l'architecture.
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Introduction

Therefore, since nature has composed the human body so that its members are
duly proportioned to the frame as a whole, it appears that the ancients had
good reason for their rule, that in perfect buildings the many members must be
exactly commensurable to the whole general scheme.'
This statement, from Vitruvius’ introduction to the design of temples in his Ten
Books on Architecture, seems timeless and self-evident: the proportions of the human
body are written into its very nature, and from this universal source of beauty and
order we find inspiration and guiding principles for what we in turn construct.
Although Vitruvius lived over two thousand years ago in Rome, and the Greek
temples he described originated five hundred years earlier and a thousand kilometers
away in the areas surrounding the Aegean sea, his words —like the temples
themselves, whose rows of austere white marble columns lend many of our own
courthouses, museums, and homes not only their forms but their sense of order and
stability —seem familiar. This familiarity even extends to Vitruvius’ Latin: in the
above quote, our “nature” is his natura, “proportion” is proportio, and
“commensurable” (or, more literally, as a noun, “commensurability”) is commensus.

And indeed, in the widest sense, what the ancients sought in their world is not so

" Ergo si ita natura composuit corpus hominis, uti proportionibus membra ad
summam figurationem eius respondeant, cum causa constituisse videntur antiqui, ut
etiam in operum perfectionibus singulorum membrorum ad universam figurae
speciem habeant commensus exactionem. Vitruvius On Architecture 3.1.4. Trans.
Morris Hicky Morgan, modified at composuit from “designed,” and at commensus

exactionem from “in exact symmetrical relations.”



different from what we find today. The expression of order was rooted in bodily
experience, in the way that the world and our own selves make themselves present to

us. Nothing could be more human, or more universal.

But this familiarity is also deceiving. The ways in which architecture, in its Greek
origins, was and is understood and encountered in relation to the larger world and to
understandings of the body —and even this formulation of “the body” in the singular,
in the face of human experiences that are undeniably both partial and plural —are
neither inevitable nor self-evident. Nor are they particularly well understood. Our
ideas about our bodies, which literally and metaphorically construct our point of view
on everything else in any given time and place—and about our architecture, which
frames everything that we place within our sights as human, as within the domain of
culture —are so basic to our experience that shifts in this frame of reference, like the
rotation of the earth, are difficult to perceive. But it is possible to observe this
movement, even if, like ancient astronomers whose inscrutable measurements of the
celestial orbits provided reassurance that the earth was at the center of the universe,

our observations are always influenced by our own position.

Once in a while, the familiar ground of our observations gives way more radically.
One such occasion was brought on by the 19" century discovery that classical
temples were not white but painted. Not only painted, but painted in a combination

of bright red, blue, green, yellow, and black 2 More recently, evidence has also been

? As Peter Collins observes, “The announcement [by Jacques Ignace Hittorff in 1830]
need not have caused the emotional disturbance it did, since traces of color on the
Athenian antiquities had already been noted by Stuart and Revett in the 1750s, and
described by them in their famous book. But here they had confined their
observations to incidental verbal descriptions, whereas Hittorff, after his examination
of the temples at Selinus, made vivid polychromatic reconstructions which were

rendered even more garish when later publicized by the crude techniques of



found that at least a few important religious buildings were fitted with metal plates or
hung with metal shields stripped from the bodies of vanquished enemies.> Temples
served, in their primary function, as the backdrop for sacrifice—that is, the ritual
killing, bleeding, dismembering, cooking, and distribution of animals that was the
central religious act in ancient Greece. They were also filled with and surrounded by
various offerings to the gods, including war booty, statues, and all manner of bric-a-
brac. Each temple was the home to a particular god, often made present through a
statue covered in gold, ivory, and gems. These statues embodied the wonder and
terror inspired by divine power, and in a sense were the distillation of power itself:
constructed from booty won in war or extracted in tribute from other poleis (pl. of
polis, “city-state”), they could in turn be melted down in times of war to pay for

troops and triremes.

Greek temples, and thus the origins of western architecture, were all of these things,
and at the same time they were measured and proportioned through the use of
modules and sophisticated optical adjustments. All of this is well known, and yet it
remains difficult to mesh this more culturally and materially specific information
with our perception of proportion as a rarefied and abstract mathematical and
aesthetic device. The aim of this dissertation in the broadest sense, then, is to try to
understand the earliest ideas about proportion within their cultural context, in archaic

and classical Greece.

What is this context? First, it is one in which proportion was developed and used as a
tool in the design and construction of temples. We know that modules were used in
the setting out of proportions, and that like the Egyptians before them and the
Romans after them, the Greeks took their units of measure from the human body

(Figure 0.1). Beyond this, there is surprisingly little that we can say with certainty, at

lithographic reproduction current at the time.” Collins 1998, 112. See also Brinkman
et al. 2007.
3 Lippman, Scahill, and Schultz 2006. See also Jones (forthcoming).



least in terms of practices that we can consistently identify across multiple projects
throughout the Greek world. Vitruvius describes different proportional schemes
based on the application of a module, for which he takes the half-diameter of a
column at its base to establish the sizes and arrangement of all the parts of different
temple types. But as much as Vitruvius was self-conscious about, in his own words,
“writing the body of architecture” —a body which at one point he promises to
“perfect”4—what he presents is in no way an absolute theory of proportion. Instead,
he gives us a collection of schemes and strategies that he tells us must be adjusted in
each case by the architect, who uses his own skill and judgment.” Corroborating this,
archaeologists’ detailed studies of the remains of temples and construction techniques
provide no firm indication that any set of methods for proportion— Vitruvian or
otherwise —ever gained dominance in Greek antiquity. Measurements taken from the
remains of facades or other parts of any given temple can be made to correspond with
a number of conflicting schemes; it is difficult to know which, if any, were what the
Greeks themselves used.® Even if we did know, we would want to ask why —that is,
we would still be left with the question of what the use of proportion in architecture

meant.

This question cannot be answered in a straightforward manner because there is no
extant theory for architectural proportion prior to Vitruvius. Such a thing may have

existed: Vitruvius mentions texts on a number of temples, written by those

* itaque de his, ut corpus emendatum architecturae perficiatur, insequenti volumine
incipiam scribere. Vitruvius On Architecture 9.8.15. McEwan 2003, 6, 308n33.

> Vitruvius On Architecture 5.5.8,5.6.7. See also, near the very end of the treatise:
“Thus by such victory, not by machines but in opposition to the principle of
machines, has the freedom of states been preserved by the cunning (sollertia) of
architects.” ita eae victoriae civitatum <civitates> non machinis, sed contra
machinarum rationem architectorum sollertia sunt liberatae. 10.16.12. See also
10.16.2.

® Wittkower 1960, 209.
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Figure 0.1: Metrological relief from Salamis, from which various measurements,
including those for the foot (pous), span (spithame), and cubit (perchus), can be
found. Jones 2000, 76.

responsible for their design,’ as well as several people who wrote about symmetria

(Latin, from the Greek summetria, “proportion, symmetry, commensurability”).® It is

" Vitruvius On Architecture 7.P.11-14. AsJ.J. Pollitt notes, “The earliest works on
[Vitruvius’] list are the commentaries by Theodoros and Rhoikos on the temple of
Hera at Samos and by Chersiphron and Metagenes on the temple of Artemis at
Ephesos, both of which must have been written around the middle of the 6™ century
B.C. and thus have stood virtually at the beginning of the history of Greek prose.”
More treatises were written in the 5" and 6" centuries BCE but these, too, are lost.
Pollitt 1995, 20.

¥ Praeterea minus nobiles multi praecepta symmetriarum conscripserunt, uti Nexaris,
Theocydes, Demophilos, Pollis, Leonidas, Silanion, Melampus, Sarnacus, Euphranor.

non minus de machinationibus, uti Diades, Archytas, Archimedes, Ctesibios,



often assumed that these were short accounts of individual projects or technical
descriptions about the use of modules, although some may have been wider in scope:

we simply don’t know, as none of them have survived.

A number of later writers also mention a treatise on proportion, not for architecture
but for statues (of the male body), written by Polykleitos in the late 5" century BCE.
But the evidence is underwhelming. The earliest mention of Polykleitos is from
Philo, some two centuries later, who simply ascribes to Polykleitos the statement that
“perfection arises 0.0 JurQOV (para mikron) from many numbers (GQLOUMV,
arithmos).”® There has been a great deal of debate about what para mikron could
mean here. J.J. Pollitt classifies the arguments into four general groups: the first
translates para mikron as “by a minute amount,” suggesting that, in Pollitt’s words,
“the success or failure of a work depends on very subtle differences in measurement”;
the second translates it as “by means of a small unit,” that is, by the use of a module
in a system of proportion or summetria; the third translates it as “step by step,” laying
emphasis on a sequential application of measurements; and the fourth translates it as
“except for a little,” or “almost” from many numbers, suggesting that perfection
comes not from proportion itself, but from, as Pollitt describes it, “something else —

details emanating from the artist’s intuitive sense of rightness.”'® It is difficult to

Nymphodorus, Philo Byzantius, Diphilos, Democles, Charias, Polyidos, Pyrros,
Agesistratos. Vitruvius On Architecture 7.P.14.

? 10 Y30 &b TEa UKEOV S TOAGY 1 AOUAY YiyveoOor. DK40b2. Trans.
J. J. Pollitt.

19 Pollitt 1995, 21. See also Mark 1995, 28. In terms of interpretations of the
Doryphoros statue itself, as Gregory Leftwich has observed, scholars have argued
whether its proportions follow a modular system (Leftwich cites O. Benndorf, E.
Guillaume, A. Furtwiéngler, A. Mégret, C. Anti, S. Ferri, and E. Lorenzen), a
fractional system (A. Kalkmann), an arithmetic mean (A. F. Stewart), a geometric
mean (R. Tobin), or the golden section (D. E. Gordon and D. E. L. Cunningham).
Leftwich 1995, 38. See also Hurwit 1995, 10-11. In his own analysis, Pollitt also



draw firm conclusions when there is so much uncertainty surrounding such small

scraps of information.

Galen, in the 2™ century CE, mentions Polykleitos as someone who championed
proportion (CUUUETQOV, summetros) between extremes in the body’s mixture
(vpdioewg, krasis) and in its outward physical attributes, such as fleshiness or
leanness, hairiness or baldness, hardness or softness, hot or cold."" But these sound
like Galen’s ideas, and it is almost certain that Galen used Polykleitos as he did

Hippocrates—that is, as a revered (and therefore legitimizing) predecessor whose

draws on what little can be said about Pythagorean mathematics, as well as on the
fact that the earliest extant Greek temple with “a thoroughgoing series of proportional
relationships among virtually all its parts” is the temple of Athena at Paestum, from
approximately 500 BCE—that is, from a time and place where the Pythagoreans were
flourishing. Pollitt 1995, 22.

' “The indications of a proportionate krasis in the entire constitution of the living
being are a mixed complexion of red and white, hair a medium yellow and rather
curly and a proportionate degree of fleshiness in amount and quality. For this sort of
body is exactly between excesses on all sides...Now the commensurate body is none
of these [ie. partakes of no extremes]; but like the Canon of Polykleitos it is the
epitome of all proportion, so that when one touches it, it appears neither soft nor hard,
neither hot nor cold, and when one looks upon it, it seems neither hairy nor bald,
neither fat nor thin, nor exhibiting any other disproportion.” oUUUETQOV RQAOCEWS
YVORIoUATO QOGS OANY TOD Cmov TV £ELv 1) yoold pev €€ €0uBood xail AevroD
ovpuync ol tolyxeg 8¢ EavOai petpiong xai ovhow Td TOAAE: cvppeTolo 8¢
OOQXMOEWG €V TOOOTNTL KAl TTOLOTNTL. MEGOV YaQ AxQPBMS €0TL TO TOLOVTOV
oMU TOOOV THV VIEQROADYV. ..008EV 0VV TODTOV £0TL TO GUUPETEOV, GAL’ olog
0 [Tolvrheltou ravav €ig ArQEOV NrEL CUUUETQIOS ATTAONG, O YAVOVTWV UEV
unte pohaxov dpaivesdal, unte oxAneov, unte Beguov, Pte YPuyeov, 0QMVIWY
0¢ pnte AAoLov, unte Yhov, UNTE oYL, WNTE LoYVOoV, 1] TLva €Téoav €YoV

apetoiov. Galen The Art of Medicine 1.342-3 Kiihn. Trans. Gregory Leftwich.



teachings happen to completely align with his own. So it is difficult to take Galen’s
testimony at face value when he says, in a passage that also echoes some of
Vitruvius’ phrases, that beauty resides

In the proportion (cvppetoia, summetria)...of the members: of finger,

obviously, to finger, of all the fingers to palm and wrist, of these to forearm,

of forearm to upper arm, and of all to all, as is written in Polykleitos’ Canon."
Gregory Leftwich has worked on reconstructing Polykleitos’ notions on proportion
based on this and similar evidence from Galen and other late sources. While
Leftwich’s study provides a precedent for my own in its intuition that a deep
correlation exists between ideas of craft and the human body in classical Greece, |

would suggest that given the unreliability of Galen’s testimony, Leftwich has taken

these investigations as far as—and perhaps a bit farther than—they can go."

We face a similar difficulty with Pythagoras and the Pythagoreans. Scholars tend to
agree that the Pythagoreans were interested in the Orphic notion of the transmigration

(reincarnation) of the soul, and also in the way that number (arithmos) harmonizes

2 16 8¢ néhhog obx &v Ti) TV oTouelwvy, GAL &V TH TOV pogimv cuppeTold
ovviotaoat vouitet, SantiAov mQOg dAXTUAOV ONAOVOTL %Ol CUUTAVTWV
QUTMOV OGS TE LETORAQIUOV KL KOQITOV KOL TOVTWV QOGS TTYVV KO T EMG
7O0G Poayiova nol Tavtwy mEOg mdvta, xabdmeg ¢v Td ITolvrleitov Kavov
véyoasttan. Galen On the Doctrines of Hippocrates and Plato 5.3.15-16 Kiihn.
Trans. Phillip de Lacy.

" For Leftwich, “Galen’s reverence for Hippokrates and his preoccupation with the
Canon as an exemplar for the perfect body” suggests an influence of Hippocratic
medicine on Polykleitos, rather than Galen’s own synthesis of viewpoints. Leftwich
1995, 39. See also Leftwich 1987, 75-76. Leftwich similarly presents a meticulous
argument involving precise anatomical knowledge of the different muscles in the
human limbs. Leftwich 1995, 41-47. But, as we know from Kuriyama and others,
this notion of “muscle,” let alone such detailed anatomical knowledge of them,

simply did not exist in Polykleitos’ and the Hippocratics’ time.



the universe (kosmos). Beyond this, we also know that Archytas, a Pythagorean and
friend of Plato, was very interested in proportion, and it seems almost certain that
Pythagoras himself thought about it too. But the problem is that Plato’s ideas, which
seem to have drawn on Pythagorean ones, were so overwhelmingly influential that
any evidence for the Pythagoreans that appears after Plato—which is very nearly all
of it—is suspect. This fact has not always been obvious: early commentators,
including the eminent A. E. Taylor, have seen Plato’s Timaeus as a relatively
unoriginal text, as “a deliberate attempt to amalgamate Pythagorean religion and

mathematics with Empedoclean biology.”14

Today, most scholars agree that Plato
seems so “Pythagorean” because the Pythagoreanism that has been passed down to
us, through a variety of ancient sources, is so very Platonic. On the other hand, Plato
did not invent his theories out of thin air, and Pythagorean influence on his ideas
about proportion is likely —but as we know almost nothing about the Pythagoreans,

this defers rather than answers our questions.

These difficulties make the question no less tantalizing. To understand what
proportion might have meant in the real, colorful, and bloody context in which it first
emerged would give us a new insight into the ideas of Vitruvius as it would into our
own notions on the relationships between the body, number, and architecture. Most
significantly, in the context of this dissertation, it would allow for an understanding
of the real similarities and differences between early ideas of proportion and the
notions that have been passed down to us today: the role of proportion has changed
dramatically over time in both pragmatic and symbolic senses, as Rudolph
Wittkower, Dalibor Vesely, Alberto Pérez-Gémez, and others have discussed. In
modernity, the increasingly secular role of architecture, as Wittkower points out;"
and the shift in the uses of number from the symbolic and metaphysical to—on the

one hand —the domain of engineering, and—on the other—notions of aesthetic

" Taylor 1928, 11.
5 Wittkower 1960.



composition, Pérez-Gémez argues; ° have irrefutably and irreversibly changed the

place of proportion in architecture.

This observation, as a premise for this dissertation, should not be taken as a call to
return to old ideas or methods, but rather as a sign that we may be better equipped to
understand our contemporary situation, and to chart future directions, with a clearer
understanding of how we got to our present position. This motivation distinguishes
this study from those of P. H. Scholfield and Richard Padovan, whose useful histories
of the changing theories of proportion over the centuries are explicitly framed by
their support for the revival of proportional techniques in the practice of architecture.
For Scholfield and Padovan, proportion is ever-present and “out there” in the world,
visible if only we look for it; their studies are, accordingly, more interested in
documenting the ways in which proportion has been identified and used than in
searching for its origins. In contrast, while I am not interested in denying that
number and proportion manifest themselves in the natural world in regular and often
startling ways, my research is based on the premise that our culture’s fascination with
understanding ourselves, our creations, and the world around us through number and

proportion is not inevitable or “natural,” but a product of culture.

This has two consequences for my approach. The first is that, to my knowledge, I
focus on earlier sources than any other study on proportion: this dissertation examines
Homeric and other early evidence at length as a baseline for archaic Greek culture,
before dealing with the Pre-Socratics, the Hippocratics, and Plato, who are generally
considered the earliest authors to provide evidence of ideas on proportion. The
second difference is that—following Jean-Pierre Vernant’s anthropological approach
to the study of ancient Greece, in which Greek culture is assumed to be foreign, yet
internally consistent in its ideas, rituals, and creations—my study is more keenly
interested than others in the differences between early ideas of proportion and our

own. Most discussions of proportion within architectural history and theory focus on,

16 pgrez-Goémez 1983, 8-12.



in Scholfield’s words, “visual proportion, with the relationships of the shapes and
sizes of objects which please the eye”;'” with proportion in musical harmonies often
mentioned only as an analogy, and other kinds of proportion mentioned not at all.

For me, what is most interesting is how remarkably consistent classical Greek notions
of proportion are across what we consider to be different domains—as, for example,
in the ordering of social and political life; in regulating the mixtures of fluids, powers,
and other components that govern health for the Hippocratics; and in the construction

of the kosmos according to Plato’s Timaeus.

There are a number of scholars in the field of architectural history and theory who
have laid out many of the questions and much of the material that I pursue, thus
making my research possible. Joseph Rykwert, perhaps most importantly, has
examined relationships between the human body and the building in a variety of
cultures and from numerous angles, based on close readings of material culture and
textual evidence; his work has been crucial in opening up the overall field of inquiry.
In his encyclopedic work The Dancing Column: On Order in Architecture, Rykwert
investigated, in particular, the analogy between the human body and the column. John
Onians draws on this relationship in his “Greek Temple and Greek Brain,” where he
argues that the peripteral temple, with its rows of columns, can be understood a
monumentalization of the hoplite phalanx. Onians’ argument has been fruitful for me
and is one that I also pursue, albeit as part of a rather different argument. George
Hersey, in The Lost Meaning of Classical Architecture: Speculations on Ornament
from Vitruvius to Venturi, examines the forms and names of the parts of different
classical temple types. In observing that many of these parts derive from the myths
and rituals of sacrifice, he provides a powerful reminder of the original use and
context of these buildings. Hersey takes an adventurous approach to the study of
architectural history, assuming no ideas or cultural artifacts to be irrelevant or out of
bounds, and I have benefited from this approach in general, as well as, in particular,

from his attention to animal sacrifice.

17 Scholfield 1958, 3.



My method differs from those of Rykwert, Onians, and Hersey, however, in the sense
that I am interested less in the analogies between specific parts of the human body
and of a building, than in the reasons why a human body and a building were in the
first place understood as so intimately comparable. This dissertation therefore says
very little about actual buildings —and, because there are no extant architectural texts
from archaic or classical Greece, it only tangentially addresses architectural theories
as such. Instead, I mine a variety of sources that I believe have something to say
about craft, whether directly or—more often—indirectly. In this sense, and in terms
of the specific arguments that I make about the concept of articulation in early Greek
culture, I draw in particular on the work of Alberto Pérez-Gémez and Indra McEwan.
Alberto Pérez-Gémez has written on the importance of the “mythical first architect”
Daidalos and of daidala (a set of well-articulated objects that existed in literature,
which I will discuss in Chapter Two) for the origins of western architecture.”® Indra
McEwan, in Socrates’ Ancestor, writes on Daidalos, on joints, and on the realm of
politics;" and in Vitruvius: Writing the Body of Architecture, on the body analogy

and again, on politics.”

I am also following an important argument made by Dalibor Vesely in “The
Architectonics of Embodiment” that proportion did not, in the first place, have to do
with mathematics but with linguistic and symbolic analogies, as well as with—in

Vesely’s words—“the articulation of the world as a whole.”?!

While Vesely develops
his argument in a more philosophical (and less historical) manner than I do, and in the
much more compact form of an essay, the core of his argument on the origins of
proportion is corroborated by the results of this dissertation. However, as a reading

of his argument is benefited by an understanding of the material that I discuss in the

' Pérez-Gémez 1985.
1 McEwan 1993.
22 McEwan 2003.
! Vesely 2002, 37-38.



next six chapters (and, in fact, of much more than that), I will defer my discussion of

it to the conclusion.

A few studies from outside the field of architecture were particularly influential in the
development of my argument. Shigehisa Kuriyama’s The Expressiveness of the Body
and the Divergence of Greek and Chinese Medicine presents articulation as a
comprehensive and rich concept whose significance, for the Greeks, extended across
what we distinguish as diverse areas of thought. This study provided a frame of
reference and starting point for much of my research, and I have often tried to
emulate its approach. Francoise Frontisi-Ducroux and Guillemette Bolens present
powerful and original arguments, based on close readings of Homer and other
sources, for an understanding of daidala® and of warrior bodies,” respectively, as
articulated. Their work has allowed me to make the specific arguments that I pursue
in Chapters One and Two. More generally, Marcel Detienne and Jean-Pierre
Vernant’s Cunning Intelligence in Greek Culture and Society establishes the notion
of metis, or cunning, which I rely on in Part One in order to discuss how one’s bodily
expression (in physical form and movements) and craft processes and products can be
understood as of a piece. In Chapters Four and Five, my reading of animal blood
sacrifice follows those of Jean-Pierre Vernant®* and Jean-Louis Durand,25 who
examine myth, language, politics, and ritual to put together a coherent view of this

practice.

I should not try the reader’s patience any longer without explaining, in brief, my
argument. In its search for the origins of the concept of proportion in ancient Greece,
this dissertation deals with a range of textual sources from the period extending from

Homer to Plato (roughly from the 8" to 4" centuries BCE, or the archaic and classical

*? Frontisi-Ducroux 1975.
* Bolens 2000.

** Vernant 1989.

%% Durand 1989.



periods), thus spanning the time between the earliest literature in the West to the first
sustained and deliberate theory of proportion. I argue that there was in archaic
Greece a coherent conceptual terrain related to the idea of articulation that was
formative in the origins of ideas on proportion. What is fascinating to me about the
early Greek sensibility about articulation is that while it has to do with the tangible
connection of parts in the way that, for instance, the Greeks built by joining one stone
to the next, it also described much more: for example, articulation just as readily
described a seemingly diffuse, yet powerful, state of coherence that did not
necessarily have to do with any kind of tangible or material parts. As such, early
Greek ideas on articulation are at once completely familiar and utterly foreign, and it
is worthwhile to spend some time examining them. Part One does just this, primarily
drawing on the language and stories in Homer’s Iliad and Odyssey in order to think
about the lived experience of the physical self (Chapter One, “Being”), the making of
well-joined things (Chapter Two, “Crafting”), and the relationships between these

two (Chapter Three, “Crafting Being”).

Part Two then looks at how this culture of articulation allowed for the development of
ideas on proportion. Chapter Four, “Portioning,” first looks at the earliest references
to these ideas, which happen to deal with the organization of political life through
proportioned exchanges: first, at how bonds between men (that is, a kind of social
articulation) are maintained in Homeric society through the exchanges of gifts and
other things; and then, at how the social and political body in classical times is
constituted by the ritual of animal sacrifice, in terms of the disarticulation of the
animal body and the proportioned distribution of meat. Chapter Five, “Bodies,”
examines ideas about political and medical bodies—that is, about the classical polis,
and the human body as constructed by the Hippocratics and Pre-Socratics. This
chapter looks at the notion of kosmos as “order,” and at the idea of health as a
eukrasia or “good mixture” of elements or humors. It also looks at how order is both
threatened and maintained in the body of the polis through the institution of the
symposium— which I describe as an “unequal feast” and a kind of mirror image of

animal sacrifice —as well as through the practice of hoplite warfare. In the final



chapter (Chapter Six, “Proportioning Bodies™), I take a brief look at the ideas of
Empedocles before turning to Plato, in order to understand how he envisions the
crafting of the kosmos and of humans within it. Quite simply, for Plato, proportion is

a bond: it guarantees the articulation of things.

It is worth acknowledging here that music and mathematics, two areas of obvious
interest in discussions of Greek ideas on proportion, are not treated in a sustained
manner. While parts of this dissertation would have been broadened by a more
careful discussion of these areas, if space and my expertise had allowed, I felt in the
end that these fell outside my central focus on the most telling discussions of
articulation and proportion in Homer, and on the continuations of these themes in
classical notions of political, medical, and crafted bodies. It is also one of my
arguments that although proportion has often been expressed in mathematical terms,
it—as a proposition about how we can better order ourselves and our world through
our politics, medicine, and crafts—did not, in the first place, have to do with
mathematics. It stems, instead, from one of our culture’s earliest worldviews, from
the way the early Greeks made sense of their surroundings and their lives. I will
argue that this worldview can in part be explicated through the early Greek
understanding of the one and the many and of how coherence is established —that is,

through articulation.

A technical note on the use of Greek is in order before we begin:

Throughout this dissertation, I am interested in the use of specific words and concepts
that have to do with articulation, in terms of the coherence, mixing, and joining of
components; as well as with proportion, in terms of the relative or numeric ordering
of components within a larger entity or whole. A wide range of Greek words are
used to describe these conditions, some of which we will follow closely through

certain strands of archaic and classical Greek thought. But the linguistic terrain that



marks out these notions is vast, and I am not convinced that any particular set of
terms formed the primary definition of these concepts in archaic and classical Greece.
For this reason, I continue to use the English terms “articulation” and “proportion” to
refer to these concepts in a general sense, while also providing, transliterating, and
translating the Greek where the specific word or phrase is important. While no
method of dealing with a foreign language is without its drawbacks, I feel that this
allows us access to what strikes me as most interesting about some of these terms—
which is that the same word will often be used to describe articulation or proportion
in a wide range of circumstances, such as the joining of musical notes, of pieces of
leather or metal, and of fluids or powers within the human body —while also
emphasizing the coherence of meaning across a number of terms or phrases. This
tactic also allows readers without knowledge of Greek to easily follow my argument,
and to track the terms that I transliterate (in the nominative singular for nouns and
adjectives, and in the first person singular present active for verbs), while also

providing the Greek for those who wish to consult it.



PART ONE: ARTICULATION






Chapter One: Being

Let me offer you two images, two climactic encounters between the protagonists of
the Iliad and the Odyssey. In the first, Hector, after being chased around the walls of
Troy three times by Achilles, makes his last stand. He and Achilles face each other.
Achilles wears the new armor made for him by Hephaestus while Hector—the lesser
man—wears Achilles’ old armor, which he stripped off Patroclus’ corpse. Achilles
delivers a fatal blow to Hector near his clavicle and Hector falls to the ground.
Achilles stands over him, hurling insults. He boasts “I...who have loosened your

991

knees (€y®...0¢ toL yoOvat €lvoa).”' Aware that he is dying, Hector begs for his
corpse to be returned to the Trojans for proper burial, but is disdainfully rebuked by

Achilles. Hector dies.

In the second scene, Odysseus has returned home and, with the help of his son
Telemachus and some loyal servants, has slain the suitors. He now faces his wife
Penelope in order to convince her of his identity and to be reintegrated into his
household. Ever cautious, Penelope tests him by asking her maid to move their bed
out of the bridal chamber for Odysseus to sleep upon. With indignant pride, Odysseus
meticulously describes how he made the bed from the massive trunk of an olive tree,
a fact that made it impossible to move the bed. This is the secret sign Penelope had

been waiting for; finally recognizing her husband, “her knees and dear heart were

" Homer Iliad (hereafter 11.) 22.334-35. Except where noted, translations from the
lliad and Odyssey are modified from the translations by A. T. Murray, as revised by
William F. Wyatt for the lliad, and as revised by George E. Dimock for the Odyssey.



loosened” (tfic & avtod AiTo yohvata xal Gpilov top).”> Bursting into tears, she
runs to him, throwing her arms around his neck and kissing his face. Odysseus has

returned home.

Why is the same phrase, of the loosening of knees (luo is “to loosen,” and gounata,
pl. of gonu, is “knees”), used to capture these two emotional and decisive, but very
different, situations? What does it mean to have one’s knees loosened? Answering
these questions in the context of the Iliad, the Odyssey, and archaic Greek culture
more generally will be the task of Part One. We’ll begin with Hector and Achilles.
This scene is rich and provides a window onto analyses of the articulation and
disarticulation of bodies and of the role of articulation in living beings (Chapter One).
It also allows us to think about the role of articulated crafted things including a set of
objects known as daidala (Chapter Two). Chapter Three, which examines the
continuity of being and crafting in Homer, will conclude with a reading of
articulation in Penelope’s reconciliation scene, thus bringing together these
discussions with an example that has surprising parallels with the scene of Hector’s
death. These two examples provide Part One with a roadmap for us to unpack the
early Greek concept of articulation, while we also lay out three overall areas of
investigation that were of special importance to the Greeks, particularly in their
thinking on proportion: “being” or conceptualizations of the body, “crafting” or the
making of artifacts, and “crafting being,” or the interdependence of our bodily

experiences and actions as social beings.

Death By Disarticulation

Achilles is known as the “best of the Achaeans (doLotov Ayoudv).” His wrath

against Agamemnon, which causes him to hold himself aloof from fighting alongside

2 Homer Odyssey (hereafter Od.) 23.205.



his fellow Achaeans (or Greeks) in the Trojan War, is the theme of the Iliad.* But
when Hector kills Achilles’ beloved Patroclus, Achilles’ wrath shifts from
Agamemnon to Hector and he is inspired to return to battle. This is a portentous
decision that turns the tide of the war and leads to the death of the Trojan prince
Hector, in one of the most significant and emotionally charged scenes in all of Greek

epic.

Book 22 opens with Hector at the gates of Troy while the Trojans catch their breath
within the walls. Hector’s father Priam sees Achilles “as he sped all-gleaming over
the plain” towards Troy.” In the following lines, as Priam watches with dread,
Achilles is described as “bright,” like the star of harvest-time with shining rays,” and
with bronze that shone around his breast as he ran.* Priam and his wife Hecuba
desperately plead with Hector to fight from the safety of the walls, but Hector is
determined to face Achilles and stand his ground. Nonetheless, when he sees
Achilles for himself —“and all around the bronze flashed like the gleam of blazing

fire or of the sun as it rises™ —he is seized with trembling and flees in terror.

3 See, for example, dolotov Ayoudv at 11. 1.244,412, 16.274; and dLotog
Agvyeiov at 16.271-2. Agamemnon is also described as doiotov Ayxoudv at 1.91
and 2.82; and his men as dgiotou at 2.577. Nagy 1979, 26.

* The word “wrath (ufjviv)” in fact, is the first word of the poem (and therefore the
first word we have of western literature), and in the first two lines we are told that this
wrath will result in innumerable sufferings for the Achaeans. 1. 1.1-2.

> mopdpaivovd de T dotéo” émecoiuevov mediowo I1. 22.26. Trans. A. T. Murray.
8 MapmodTartog I1.22.30.

T8¢ 04T dmdong elowy, dpitnlot 8¢ oi avryal / paivovrar mohhoiot pet’ doTedot
VURTOG AUOAYD, / v Te ®OV Qoilmvog émivinowy xakéovor. 11.22.27-29.

8 ¢ ToD xonodg Ehapme eol oTHBeo0L O¢ovToc. 11, 22.32.

? apdt 88 yahnog EMGumeTo eixehog avy / 1) mueog aibopévou 1) Heliov

aviovtog. 11.22.134-35. Trans. A. T. Murray.



Achilles chases him around the walls of Troy three times before Athena appears in
the guise of Deiphobus to persuade him to stop and face his foe. Hector asks Achilles
to make a pact that the winner would return the loser’s body to his people, but
Achilles rejects this suggestion outright and throws his spear. He misses. Hector
throws his spear and it rebounds off Achilles’ shield. Finding that he has no more
spears and that Deiphobus is not in fact by his side, Hector realizes that he is about to
die. He draws his sword and approaches Achilles. Achilles looks over Hector’s
armor and drives his spear in a gap in his armor—the one place where his flesh is

visible —at his clavicle."

In his final breaths, Hector begs Achilles to return his corpse to the Trojans for it to
receive a proper burial by fire, promising him a ransom of bronze and gold. Evoking
the Greek posture of supplication, which typically involved kneeling and/or clasping
the knees of one’s potential benefactor, Hector says “I beg you by your life (\pvyf|g,
psuche) and knees (YyoOvwv, pl. of gonu) and your own parents (toxfjwv).”"
Achilles’ response is scornful — pf) pe x0ov yovvov youvaleo un 8¢ toxfov'>—
and involves a play on words: the verb gounazomai literally means “to kneel” but
typically, as here, it means “to beseech, implore,” and he repeats Hector’s phrase of
“knees and parents” —so this phrase might, however awkwardly, be translated as
something like “Dog, do not kneel by my knees and my parents.” (The association of

knees and parents here also recalls the Greek tradition of fathers placing their

newborn babies on their knees to accept them as their own—a tradition which

10 9hnidec 11. 22.324.

" “life” here is psuche, and “knees” are gounata. Mocow VIEQ Yuyfg 1l YOUVMV
o®v te TorNwv 11.22.338. Homer also tells us that although Hector’s wound is fatal
it has not affected the windpipe, allowing him to exchange his final words with
Achilles. 22.328-29. Bolens 2000, 29.

1211.22.345. A.T. Murray translates this phrase as “Implore me not, dog, by knees

or parents.”



suggests the common etymology between gonu or “knee,” gignomai or “to give
birth,” genos or “offspring, kin” and gnésios or “genuine.”") Achilles refuses to
return Hector’s corpse to his parents—to the knee of his father, as it were—for a
proper burial, even if, as he says, Hector’s father were to offer his weight in gold."*
And he tells Hector that “I wish that somehow my pévog (menos, “might, will”’) and
Bupog (thumos, “breath, spirit””) might drive me to carve your flesh and eat it raw

because of what you have done,”"”

adding Hector that the dogs and birds will divide
(that is, eat) his corpse.'® Hector then prophecies Achilles’ death even as his own

death enshrouds him, and his vy (psuche, “life, ghost”) flees from his limbs."”

1 See Onians 1951, 176. This root also gives us the English “generation,”

29 ¢

“genuflect,” “genuine,” etc.

008 el xév ¢ aTOV VO E00000BAL Aviryol / Aapdavidng TTolauog I1.
22.351-52.

1 0l 6o Mg adTdv pe pévog nail Oupdg avipn / O AITOTOUVOUEVOV %QEO!
gduevau, ot fopyag, 1. 22.346-47. Trans. A. T. Murray.

1 MG nOveg Te ol olmvol xatd hvto ddoovtar. 11. 22.354. To be denied
proper funeral rites, which included burning, was a fate worse than death because it
meant that one’s psuche (life, ghost) would not properly get into Hades. Rawness
was associated with barbarism because of the importance of fire in animal sacrifice;
for Hector’s raw body to be divided among dogs and birds is a grotesque inversion of
the ritual of sacrifice, and by calling Hector a dog and by promising that his corpse
will be eaten by dogs, he is connecting Hector’s violation in killing Patroclus to this
punishment that Achilles will mete out in return. See Chapter Four for dateomai and
for more on sacrifice.

7 ¢ doa v eimdvro téhog BovdTolo kdhupe, / Yuym & éx deBémv Trouévn
Aidog 0¢ PBepryner I1. 22.361-62. Hector prophesies Hector’s fate just before, at
22.355-60.



The Achaeans gather round, mocking and wounding Hector’s corpse. Achilles orders
the city to be surrounded then changes his mind, deciding instead to first bury
Patroclus. He returns to the Achaean camp, dragging Hector’s body behind his
chariot by thongs of oxhide strung through his tendons from heel to ankle."® The city
of Troy weeps and mourns; Priam is distraught and has to be physically prevented
from rushing to the Achaean camp to beg for his son’s body, while Hector’s wife
Andromache is unaware of what has taken place until she hears the wailing from the
city walls and her yvia (guia, which we’ll translate as “joints” for now) quake."” A
moment later, she tells her handmaids that her knees (yoUva, pl. of gonu) are stiff

beneath her’”—and with her weeping, Book 22 closes.

Let’s consider the spot where Achilles fatally wounds Hector: “where the ®Anideg
(kleides, pl. of kleis) hold the neck up off from the shoulders—the throat, where the
destruction of the Yuyn (psuche) is quickest.”®" In anatomical terms, the kleides refer
to the clavicles. But kleis more generally names a part that connects two things
without collapsing the distance between them: in Homer, it refers to things like bolts,

hooks, and rowing benches (which span a distance between two other elements).** It

'8 J1.22.396-7. Cf. the similar mutilation of Patroclus’ corpse at I1. 17.290.

¥ %onvtod § firovoe wal olpwyiig o woeyov: / THS & heliyOn yvuia, 11.
22.447-8.

20 vé0e 8¢ youva / miyvutou Il. 22.452-53.

2L whnideg A’ dpmv adyév’ Exovot / Aavxraviny, iva te Yuyig driotog
OAebpog 11. 22.324-25.

22 For kleis as a bolt, see: Hephaistos had joined closely-fitted doors to their doorposts
with a secret bolt (kleis), munivag (puknos]) 0¢ OVag otabuoioly émiooe
(ararisko) | ¥ nidL nourtei) 11. 14.167-68 (for more on puknos see Chapter Seven);
and »\nioou (kleio, to shut) xAnidr Od.21.241, Od. 1.442,4.802, 4.838, and I1.
24.455; as a key-like instrument for doors, see: avtin do 77y ipdvta Bodg

améhvoe xopdvng, / v 8¢ «Anid’ Nine, Ouptwv & dvénomrev dyfog / dvta



18, above all, an articulation. Twice in the Iliad, the kleides are described as the
deadliest spot to be wounded.” Struck in his kleides, Hector falls, and Achilles
stands over him, exulting, saying “I...who have loosened your knees.”** The
immediate question here is: why does Achilles say that he has loosened Hector’s
knees if the site of the fatal injury —indeed, the only injury that Achilles inflicts on

Hector—is clearly described as at the clavicle?

To begin answering this question, we might notice the common status of the clavicle
and the knees as significant points of articulation. And here we can turn to
Guillemette Bolens, who has cataloged and analyzed each warrior injury and death in
the Iliad to find that the Homeric warrior dies—and therefore lives —by his
articulations.” It turns out that [ua, “to loosen, unbind, resolve a whole into its
parts,” is the verb most frequently used in the I/iad to describe death; and when used
in this sense it normally takes for its object either (and interchangeably) the guia or

gounata.* This is true no matter what the cause: a spear can fatally strike the neck,

Trtvorouévn Od. 21.46-48, Od. 21.50, and 11. 6.89; as a hook on a clasp, see xAniowv
guyvaurtrolg agauion (ararisko) Od. 18.294; as a rowing bench in a ship, see /1.
16.170,0d.2.419,8.37,and 12.215; and as an anatomical part between the shoulder,
neck, and back, see TOV & £teQov Eidel peydhm xAnida moQ” mpov / IAE’, amo &
atyévog dpov £¢pyadev NS Amod varTov. I1. 5.146-47, and for more wounds to the
clavicle, 1. 5.579,17.309, 21.117. The English “clavicle” derives from the Latin
clavicula or “little key,” which is etymologically connected to the Greek kleis.

501 #hnic dmogoyel / aryéva Te oT)BOC Te, pAhoTa 8¢ xailotdv éot, 11, 8.325-
26 and similarly, as we saw above, 22.325.

# gvad...0¢ Toryohvat’ Elvoa, 11. 22 335.

2> Bolens 1999, Bolens 2000. For another reading of war wounds in the Iliad, which
attempts to reconstruct events from a forensic or medical perspective, see Saunders
1999.

26 Bolens 2000, 40-42. See also Onians 1951, 180.



chest, or belly, and in the next phrase, Homer says that the victim’s guia or gounata
are loosened (Iuo).”” Bolens argues that, in contrast, wounds described through the
flowing of blood are dramatic, but less often fatal than wounds described through

disarticulation.”®

Homer’s account of Hector’s death did not sit well in medieval times; according to
Bolens, when Hector’s death is re-told by Benoit de Sainte-Maure in the 12" century,
it is described rather differently. Instead of a breastplate, this Hector wears a double
coat of mail, which Achilles’ spear pierces on its way to penetrating his body.
Hector’s liver and lungs spread over his saddle and he dies, pale and pallid.” This
Hector dies not by disarticulation, but by the passing of organs from the interior to
exterior, an event marked by a change of skin color. And whereas in Homer,
Hector’s corpse is dragged from Achilles’ chariot by thongs of oxhide piercing his
sinews (tévovte, dual of fenon) from the heel to the ankle,” in the medieval version
his body is mutilated through the extraction of intestines, liver, lungs, and other

entrails and the spreading of an ointment inside and outside the body.”

27 See, for example, /1. 16.312, 341,400, and 465.

28 See, for example, Bolens 2000, 21-24.

YE quant I’aparceit li coilverz, — / C’est Achilles, qui le haeit, — / Cele part est alez
tot dreit. / Dreit a lui broche le destrier: / Nel pot guarir I’auberc doblier / Que tot le
feie et le poumon / Ne li espande sor I’ar¢con. / Mout le trebuche tot envers: / En poi
d’ore est pales e pers. Benoit de Sainte-Maure Le Roman de Troie 16222-16230.
Bolens 2000, 11.

39 11.22.396-7. Cf. the similar mutilation of Patroclus’ corpse at 1. 17.290. Bolens
2000, 11.

31 “E 1e ventre del cors sachié. / Ostee en ont bien la coraille, / Feie e poumon e
’autre entraille. / Le cors dedenz ont embasmé, / Sin 1 mistrent a grant plenté, / E si
refirent il defors.” Benoit de Sainte-Maure Le Roman de Troie 16512-16517. Bolens
2000, 11.



To loosen the guia is not just to injure joints but to disarticulate, to undo the source of
Homeric movement and vitality. By association, [uo can also describe other states in
which one’s abilities are suddenly compromised: surprise, fear, sleep, desire, and
grief. I’ve already mentioned that Penelope’s knees are loosened when she
recognizes Odysseus, and Odysseus’ elderly father will also have this reaction.*
When Odysseus announces his identity to the suitors after killing Antinous, the same
phrase is used even though their surprise is not one of joy, but of fear: “their knees
(yoOvata, pl. of gouna) and their dear hearts (110Q, étor) were loosened (M0t0, [ud)

right there.””

When Odysseus arrives in Ithaca and is receiving counsel from
Athena, he worries about his arrival at home —how will he kill the suitors? And, to
where will he escape if he manages to kill them?—the goddess reassures him that she
will provide her protection and sheds sleep upon his eyelids so that he can rest. This
is therefore no ordinary sleep but one which “seized him, loosening (A0wv, [uo) the
cares of his thumos (Bupod), sleep that loosens the limbs (Avotpernc) of men.”*
This term (lusimeles, luo + melos), is later used by Archilochus to characterize
desire, when he writes “Oh comrade, the limb-loosener (Avoipelg) crushes me:
desire.”” And in the Iliad, the news of Patroclus’ death anguishes the handmaids that
he and Achilles had taken as war booty; as they exhibit the standard Homeric signs of
grief, wailing and beating their breasts, “the knees of each one were loosed (AM0ev,

luo) beneath her.”* Although not all of these situations are on the battlefield, nor are

2100 & avTod AT youvata %al Gpihov Ntop. Od. 24.345.

3 1ov § avtod Mito youvata xal Gpihov 1too. Od. 22.68.

3 e01e TOV Omvog Epoorte, Mowv pehedfpota Oupod, / Auotpeiic, Od. 20.56-57.
Trans. A. T. Murray.

B MG W O Avoueinc otaipe dduvotan wo0og. Archilochus frag. 196 (West).
Trans. Carson 1986, 8. Sappho also describes Eros as a limb-loosener, AuoLuéing, at
frag. 5.81.

0 M00gv 8" OO yvia éxdGotng Il. 18.31. Trans. A. T. Murray.



even they all detrimental, for the Greeks the effects of limb-loosening were
nonetheless characterized in agonistic, martial terms: Odysseus is “seized” by sleep,
and desire “crushes” Archilochus’ character.”’” As Brooke Holmes observes, the
disarticulated body is one in which the self is not fully possessed, in which the self is

overcome.*®

In later texts, the word anarthros, literally “without joints,” is used in the kind of
situations when Homer would have said that someone’s guia, gounata, or melea (pl.
of melos, “limb”’) were loosened. In Sophocles’ Trachiniae, Heracles’ body is being
eaten away by a poisoned robe, and he is in so much pain that he begs for death: he is
GvapBpoc (anarthros).” In Euripides, Orestes is vap000¢ and describes himself

as weak in his limbs (uéAn, pl. of melos)* out of grief over having murdered his own

7 Cf. peydhw dnité pw "Egwg Exoyev hote yorevg / medéxel, yeypeow &
g€hovoev xapdden. “With his huge hammer again Eros knocked me like a
blacksmith / and doused me in a wintry ditch.” Anakreon 413 (D. L Page, Poetae
Melici Graeci). Trans. Carson 1986, 7.

* Holmes 2005, 129. See also Nestor’s speech to Achilles, “Yes, surely, my son, all
this you have spoken properly (xatd polpav, kata moiran lit. “according to a part, to
fortune or fate”) for my guia (yvia) are no longer firm (¢umeda, empedos), my
friend, my feet (m6deg, pous), that is, nor do my arms (yeloeg, cheir) as of old dart
out lightly from my shoulders (Ouwv, omos) on either side. I wish that I were as
young and my strength as firm...” vai 01 TadTd ye mdvto TéEX0S ®aTA HolQov
gaumeg: / 00 oo €1 Eumeda yuio Gpihog mOdeg, 0VOE TL yelReS / DwV
audotéowhev émaiocovral Ehadoal. / €l0” dc Hdow Bin Té pol Eumedog ein
1. 23.626-29.
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tdhag, Sophocles Trachiniae 1103-4. Heracles begs for death at 1085-88.
Kuriyama 1999, 135.
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mother; he cannot even sit up on his own and his sister cares for him, saying “I do not
refuse to tend a brother’s limbs (uéAn) with a sister’s hand.”*' And Apollodorus, in
the 2" century BCE, gives us the only episode from Greek mythology in which Zeus’
sovereignty is seriously imperiled: Typhon, a winged and hundred-headed offspring
of Gaia and Tartarus, severs the sinews (veDpa., pl. of neuron) from Zeus’ hands and
feet,” after which he has no trouble tossing the god over his shoulders and carrying
him to Cilicia where he dumps him in a cave. Typhon then left the sinews there as
well, hidden in a bearskin.* Zeus lay helpless until Hermes and Aegipan stole them
back and fitted them (Yjopooav, harmozo, “fit together, join”) to him—at which point
he immediately regained his strength and takes his revenge.* In Nonnos’ early 5"
century CE version of the myth, the musician Kadmos beguiles Typhon with his
flute-playing, then convinces him to give him the sinews (vebpa) under the guise of
using them to string his lyre and play a pélog, or melody —which he promises will
“bewitch all the trees and the mountains and the temper of wild beasts,” among other

things.” Typhon fetches the sinews (vedoa) from the cave and gives them to

! xovun avaivopon / adéNG” adeAdT xelol Oegametery pén. Euripides Orestes
221-22. Trans. E. P. Coleridge. See also “my limbs (melos) melt (luo) with grief,”
AMoetow péA / Moz at Euripides Heracleidae 602-3. Trans. David Kovacs.

2 1V xel®V nal oddv diétepe vedoa Apollodorus Library and Epitome 1.6.3.
“ opoimg 8¢ nol T vedoa #eUPag v doxrTov doed %&b dmédeto Apollodorus
Library and Epitome 1.6.3.
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1.6.3.
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94. Trans. W. H. D. Rouse.



Kadmos,* who “handled the strings (x01v, “that which is made from guts, string
of gut”) carefully, as if they were to be strung on the lyre.”*’ Indeed, the sinews are
to be strung—but on Zeus’ limbs. Here we have an implicit play on words, since
melos can mean both “melody” and “limb”: Kadmos promised Typhon a péhog, as in
a melody, but Nonnos’ readers know that what he will get is instead melé (pl. of
melos), as in Zeus’ re-strung limbs, activated like a lyre through the tension of their

sinews.

The parallel between Kadmos’ lyre and Zeus’ limbs suggests to us that, just like
mortal beings, things could also be loosened. The role of articulation in craft is our
topic for Chapters Two and Three, but at the moment I would just like to mention one
example. In the Odyssey, when the traitorous goatherd Melanthius is fetching an old
shield belonging to Odysseus’ aged father from the storeroom, the item is as decrepit
as its owner. The shield is described as “a broad old shield, flecked with mildew —the
shield of the hero Laertes, which he used to bear in his youth, but now it was laid by,

and the seams of its straps were loosened (AéAvvto, [u0).”*

Articulating Life

Although the adjective anarthros does not appear in Homer, the verb ararisko, “to fit,
join,” from which it is derived, does. In fact, the idea of articulation seems inherent at
the origins of the Greek language itself, in the reconstructed Indo-European root *ar-

which has to do with the ordered unification of disparate or conflicting elements. The

“ %elbev delpag / vedoa Alog dohdevtl moev Eewvijia Kaduw, Nonnos
Dionysiaca 1.510-11.

T nal TO pev Audpapdoore ol GOUEVOV old T 0NV / E000uEVIV GOQUYYL,
Nonnos Dionysiaca 1.514-15. Trans. modified from W. H. D. Rouse.
*0d.22.184-86. Trans. A. T. Murray.



*ar- root relates to a number of Greek terms (verbs, nouns, adjectives) with meanings
related to joining, binding or fitting together, making, dividing by joints or taking
apart, arranging, setting in order, reconciling, pleasing or satisfying, slapping
together, dashing to pieces, taking a wife, uniting, and so on: harmozo, harmonia,
harmos, arthron, arithmios, arthroo, and diarthroo, to name a few. This root also
gives us the Greek word for “male,” arsen, and “best,” aristos, as well as—through
arthron and related terms —the English word “articulation.”® There are also terms
such as hapto, mignumi, amiktos, luo, dialuo, sunecho, suntasso (and many other sun-
words, since this prefix means “with” or “together”), which are not etymologically
derived from *ar- but which also enact joining and separating, mediating what was,
for the earliest Greek philosophers, the one and many. Many of these terms describe
both tangible and intangible forms of articulation. For example, harmonia can
describe the physical joints in a ship’s planks or in masonry, but also the junctions
from one musical note to the next; > harmozo can mean to fit together, but also to
marry; and diarthroo means to divide by joints, but also to describe distinctly, to
endow with articulate speech. The name “Homer,” as Gregory Nagy has argued, may
derive from homo-ar or “he who joins together,” alluding to the notion that the poet’s
work was to arrange and join ready-made lines to create stories and images of

dazzling effect.”!

* The Latin articulus, “a joint, knuckle,” and articulo, “to divide into single members
or joints, to utter distinctly,” are related to the Greek arthron, “joint,” and arthroo,
“to fasten by a joint, to be jointed or well-jointed, to utter distinctly.” For an early
investigation of Greek notions of articulation, see Whitney 1881.

0 Greek harmonies were constructed not through chords or the simultaneous
sounding of notes with certain intervals between them, but through the sequential
arrangement of notes that belonged to a common scale by virtue of such intervals.
See Barker 2007.

> Nagy 2001, 89-91.



In classical texts, discussions of corporeal articulation centered not around guia but
around the similar concept of arthroi (pl. of arthron), which for Shigehisa Kuriyama
“were not joints in the modern anatomical sense —at least, not just joints—but the
divisions and differentiations that gave the body distinct form.”** Arthroi were
tangible, but while these divisions at times seem to coincide with skeletal joints —
Oedipus is pierced at his ankles, or the “joints (8000a, pl. of arthron) of his feet”
—Oedipus’ other injury, as Kuriyama points out, is to his eyes, the “joints (G.o09oa.,
pl. of arthron) of the globes.”* The plural arthroi designated the male or female
genitals,” a fact which may go part (but perhaps not all) of the way towards
explaining Apollodorus’ comment that Minos’ jealous wife, Pasiphae, drugged
(¢papuanevoev, pharmakeud) him such that “whenever he took another woman to
his bed, he discharged wild beasts (Onpia) at her joints (@O0, arthron), and so the
woman perished (&dAANVVTO, apollumi).”>® Arthra can also refer to articles, as the
parts of speech that join words into sentences, as well as, in Aristotle’s terms, “the

articulation (0160000, diarthrosis) of the voice by means of the tongue.”’

> Kuriyama 1999, 135.

3 yai viv deBoa #elvog £viedEag modolv Sophocles Oedipus Tyrannus 718.
Trans. Shigehisa Kuriyama. Kuriyama 1999, 135.

> Gpog Emaoev Geba TV avtod ®xOrhwv, Sophocles Oedipus Tyrannus 1270.
Trans. Shigehisa Kuriyama. Kuriyama 1999, 135.

> Kuriyama 1999, 135.
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Articulation, therefore, was what allowed Greeks to utter meaningful sounds, clipped
and joined by the teeth and tongue into words. Barbarians (that is, non-Greeks) were
by definition inarticulate: the onomatopoeic barbaros came from the inarticulate
“bar-bar” sounds that the Greeks apparently heard in foreign languages. According to
the Hippocratic author of Airs, Waters, Places, inarticulateness of barbarians was also
evident in their physical selves and personalities: they were “fleshy, ill-articulated
(Gvagbgot, pl. of anarthros), moist, lazy and generally cowardly in character.””
Their insensitivity —one could say, a lack of emotional articulation—was, as
Kuriyama points out, directly connected to their lack of language; as Diodorus wrote
about a barbarian tribe known as the Fish Eaters, when at times children or women
were butchered before their eyes they remained ‘insensible’ in their attitudes,
displaying no sign of anger or, on the other hand, of pity. ... Consequently they say,

they speak no language, but by movements of the hands...they point out everything

they need.”

How did non-Greeks become so inarticulate? It had to do in part with one’s
environment. Herodotus had the Persian king Cyrus state that “soft lands breed soft

men; wondrous fruits of the earth and valiant warriors grow not from the same soil.”®

¥ ¢vtabdOa xal o GvOpwmoL caErMdeES giot xal GvapdoL xal VYOl %ol
ATOAQITTWEOL ROL TNV YUYV ROXOL OGS €7 TO TOAV. Hippocrates Airs Waters
Places 24.49-51. Trans. W. H. S. Jones. Kuriyama 1999, 137.
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In Airs, Waters, Places, our Hippocratic author similarly observes that men from
mild, soft climates themselves become soft and mild, whereas men from rugged, dry
places which are “oppressed by winter’s storms and burnt by the sun”®' —that is, the
Greeks—are
hard, lean, well-articulated (OtnoBowuévoug, diarthroo), well-braced and
hairy; such natures (¢pUo€L, phusis) will be found energetic, vigilant, stubborn
and independent in character and in temper, wild rather than tame, of more
than average sharpness and intelligence in the arts, and in war more than

average courage.”

The Greeks’ hard, articulated bodies are a result of their hard land and contrasting (or
articulated) seasons. And it is the physical habits of a people —their food, clothing,
and activities—that mediate between their land, climate, and natures. In lands of the
nomadic Scythians (the people of what is now southern Russia and central Asia),
the changes (puetafohal) of the seasons are neither great nor violent, the
seasons being uniform and altering but little. Wherefore the men also are like
one another in physique (eidea, pl. of eidos), since summer and winter they
always use similar food and the same clothing, breathing a moist, thick
atmosphere, drinking water from ice and snow, and abstaining from fatigue.
For neither bodily nor mental endurance is possible where the changes are not
violent. For these causes their physiques are gross (oryéa, “thick, stout”),

fleshy (caprmdea, from sarx, “flesh”), showing no joints (dvapOoa,

' %ol V0 ToD YELdVOS mmeLouéve), xai VIO Tod NAiov nexavpévn, Hippocrates
Airs Waters Places 24.53-56. Trans. W. H. S. Jones.
% Hippocrates Airs, Waters Places 24.56-63. Trans. W. H. S. Jones.



anarthros), moist (Uyoa, hugros) and flabby (dtova., a-tonos, “slack, not

stretched/tense”)...*

The Scythians, with their tepid climate and way of life, even lack differentiation
between one individual and another. But the Scythians’ customs also have more
dramatic effects. Their “moistness and flabbiness (dtoving, atonia, “slackness,
enervation, lacking in elasticity or vigor”),” has the result that “they have not the
strength either to draw (ovvtelvely, “straight, draw tight, exert”; like atonia, this
word is derived from feino, “stretch”) a bow or to throw a javelin from the
shoulder.”® To treat this condition, they have their shoulders, arms, wrists, breast,
hips, and loins cauterized (xexovpévovg, ppl. of kaio, “light up, burn”),” after which
“the excess of moisture dries up from their joints (40wv, pl. of arthron), and their
bodies become more braced, more nourished, and better articulated (fj00owpéva,
ppl. of arthroomai).”®® Cautery, or the application of a heated instrument to the flesh,
was a common treatment in classical medicine; the Hippocratic Places in Man, for
example, recommended its use to stop the downward flow of a flux (9eboav, rheo,
“that which flows”).”” Besides drawing on practical uses of cautery to stop bleeding
or even, perhaps, the use of much more gentle heat to dry up a runny nose, this
practice draws on early associations of fire as a quasi-magical articulating force in the
crafting of objects, as we will see in the next chapter. There was also, more generally
in Hippocratic and later writers, an association of inarticulateness with that which is

cold, moist, and soft, and of articulateness with the hot, dry, and hard.

% Hippocrates Airs, Waters, Places 19.26-38. Trans. W.H.S. Jones. Kuriyama 1999,
137. Aristotle discusses the effects of the climate on the physique; see, for example,
Aristotle, Generation of Animals 782b34-783b1.

% Hippocrates Airs, Waters, Places 20.7-9. Trans. W. H. S Jones.

% Hippocrates Airs, Waters, Places 20.2-7.

% Hippocrates Airs, Waters, Places 20.9-12. Trans. W. H. S. Jones.

%7 Hippocrates Places in Man 21.



Airs, Waters, Places maintains that not only are Scythian women’s wombs unable to
absorb seed because of their general fatness and moistness, and their soft, cold
abdomens,” but also that the moistness and softness of Scythian men, as well as their
“constant jolting on their horses,” means that they “have no great desire for
intercourse (WELog, mixis).”® The word mixis can be used, as it is here, to describe
sexual intercourse, but it more frequently means “a mixture, mingling”’; the word is
one of a cluster of terms related to mignumi, which means “to mix (liquids), join,
make acquainted with, live with, mix or join in a battle,” as well as, in Homer and
Hesiod, “have sexual intercourse with.” In Chapter Five, we will look at why mixing
and joining were closely related notions for the Greeks—why mixing was a kind of
articulation —but for now it suffices to notice that the uses of these words encompass
these meanings. The Scythians are therefore described as inarticulate in a number of
ways (anarthros, but also moist, soft, cold, and lacking tension), and their behavior
betrays this condition through their inability to apply tension to a bow and their

disinterest and inability to mix or join in sexual intercourse.

Articulation did not come easily, even for Greek men. The highly articulated bodies

of Greek athletes were developed by strict regimens of food and exercise, which were
not without risk. In the Hippocratic Aphorisms there is a warning that it is dangerous
to be in top condition since such a state cannot last for long, and because it cannot get

better it is bound to get worse.” This author, in fact, cautions against extremes in
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evacuations, new growths, and in regimen in general: while sometimes necessary to
combat acute and extreme diseases, strict and extreme regimens are to be avoided
whenever possible in favor of a more moderate course.”' In the Republic, Plato
similarly observed that the strictness of elite athletes’ regimens meant that even the

smallest deviance exposed athletes to the risk of “great and violent diseases.”’”

The process of drying and articulating also characterized the maturation of a fetus.
For the Hippocratic author of On the Seed, the fetus is a soft, wet mass; and a male
fetus begins to articulate at thirty days, while a female fetus, which is inherently
moister, must wait forty—two.73 As the process of articulation continues after birth, it
involves both physical and behavioral development; Aristotle attributes an infant’s

lack of speech—or “articulated (8p0poLc) voice,”

as he puts it—to the fact that
just as they have not proper control over their limbs (Loiwv, pl. of morion,
“portion, part, bodily member”’) generally, so cannot at first control their
tongue, which is imperfect and attains complete freedom of motion

(GwolbeTan, apo-luo, “undo, set free, release,”) later on.”

The pseudo-Aristotelian Physiognomics gives some insight into how articulation had
to do with the visibility and mobility of distinct parts, and through this, with one’s
character. Its author writes: “Those who have well-grown (evdpueig, euphués), large
feet, well-jointed (OtmoBowuévol, diarthroa, “divide by joints, articulate”) and

sinewy (vevpwOeLlg, neurades), are stronger in character (WYuynv, psuché); witness

"' Hippocrates Aphorisms 1.3-9.
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the male sex.”’® In contrast, females “have small, narrow, poorly-jointed
(avGobpovg, anarthros) feet” and are “weak in character.””’ The author continues in
this vein for many lines; when, for example, he comes to the back and shoulders, he
writes: “those who have a large, well-fleshed (eVoaQxov, eusarkos) and well-jointed
(6000 MOeg arthrod) back are strong in character; witness the male” whereas “those
in whom it is weak (qo0gveg), fleshless (GoaQnov, asarkos) and badly-jointed
(GvaOpoV anarthros) are weak in character; witness the female.”” But then the
author gets more specific. He writes that “those in whom the back is very bent with
the shoulders driven (ouvrnyuévol, sunago, “bring together”) into the chest are of evil
disposition; this is appropriate, because the parts in front which should be visible
disappear.”” This evokes the description of Thersites in the Iliad: his shoulders are
rounded (rvQTW, kurtos) and collapsed (ouvoywnrote, sunochoka, “bent in,
contracted, collapsed”) over his chest.*” He is the ugliest of the lot and his mobility is
impaired by a lame foot and bow-legs;*' accordingly, he is unmeasured in his speech
(GpeTQoeTC, a-metro-epés), has a mind full of disorderly words (dxooud, a-
kosmos), and quarrels out of order (0U ®atTd ®OGUOV, ou kata kosmon) against the
kings.¥ Clearly this is not a favorable configuration for one’s back and shoulders —
but, as Pseudo-Aristotle advises—neither is the other extreme: “those whose back
curves backwards (Vmrtiov, huptios, “laid on one’s back, concave side up, supine,

lazy”) are vain and senseless; witness horses. Since the back should be neither bent

70 Aristotle Physiognomics 810al5-17. Translation modified from W. S. Hett.
77 Aristotle Physiognomics 810a17-20. Trans. W. S. Hett.

® Aristotle Physiognomics, 810b25-28. Trans. W. S. Hett.
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nor hollow, the mean (uécov, meson) must be looked for in the animal which is well

grown.”¥

In turning from the appearance to the mobility of the shoulders and clavicles, the

Physiognomics draws heavily on words deriving from /uo, to loosen.
Those whose shoulders are loose-knit (e0Avtot, eulutos, “easy to untie,
relaxed”) are generous (¢éheV0gQoOL, eleutheros, “free, fit for a free man”) in
character; this fact is derived from what one has seen, that freedom
(ehevBeQLOTNG, eleutheriotes) of character follows freedom in the appearance
of the body. Those whose shoulders have not free action (d0ohvtol, duslutos,
“indissoluble, stiff”) and are light-set are illiberal (dveletBeQot,
aneleutheros); this is appropriate. Those who are loose (eVAvTQ, eulutos)
about the collarbone (#Aeldag, pl. kleis) are sensitive; for just as they have
free movement (eVAUTWV, eulutos) about the collarbone so they readily admit
free movement of the senses. Conversely, those who are stiff
(ovumedoayuéva, sumphrasso, “closely pack, block up”) about the
collarbone are insensitive, for as the parts about the collarbone are not easily

moved, they cannot easily admit movement of the senses.*

These connotations are present in the words themselves: eulutos describes
connections that are “easy to untie or loose, relaxed, supple, free”; eleutheros
describes free men or free cities; and eleutheriotés describes a character like that of a
free man, suggesting “freeness in giving, liberality, generosity.” Conversely, stiff
shoulders (duslutos means indissoluble or stiff, but also an insoluble problem), or
ones which are sunespasmenoi (suspao means to draw together, contract, to be sewn
together) cause a loss of mobility, and indicate an illiberal character, the opposite of

an eleutherios—literally, a tightwad. Finally, just as suppleness in the collarbones

% Aristotle Physiognomics 810b31-34. Trans. W. S. Hett.
* Aristotle Physiognomics, 811a1-10. Trans. W. S. Hett.



allows for agile senses, stiffness in this area suggests insensitivity. Although the Iliad
most frequently describes the loosening of articulations through battlefield injuries,
we also find instances in which the shaking or stiffening of articulations entailed
incapacitation. Here in the Physiognomics, emphasis is laid on the restriction of
functions—of the senses or of one’s moral character—through stiffness and its
resulting loss of mobility. What all of this suggests is that articulation is a state in
which the physical self is held together, yet still mobile, in which parts are connected
without their visible differences being obliterated: a kind of mean between the

extremes of looseness and stiffness.

Sinews and Self

Shigehisa Kuriyama observes that in comparison with other world cultures, the
western interest in muscularity from antiquity until the present is unique. He argues
that our perception that muscles are “salient perspicuous structures that we have
merely to look to see...is an illusion—as a survey of any summer beach reveals: most
muscles on most people in most circumstances can be apprehended but obscurely, if
at all.”® So how is it that we have come to see muscles so clearly? The usual answer
to this question involves discussing anatomical dissection, a practice characterized
not just by the cutting and opening of corpses (“anatomy” stems from the Greek ana-
tome, literally “cut up”) —which many cultures do for a variety of reasons—but by a
particular way of looking at these corpses with an interest in how the body’s parts are
well constructed in relation to each other to serve their functions. From Aristotle
onwards, western physicians and thinkers have been avid anatomists, in contrast with

other medical traditions—such as the Egyptian, Ayurvedic, and Chinese —which

% Kuriyama 1999, 112.



Chapter One: Being
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Figure 1.1: Funerary amphora by the Dipylon Master, ca. 760-735 BCE. National
Archaeological Museum, Athens, Inventory humber 804.
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flourished for thousands of years without examining dismembered corpses in this

way.”

However, as much as anatomy is necessary to see muscles, Kuriyama points out that
it cannot be the original cause of our fascination with them. After all, as he points out,
the celebrated sculptures of the Parthenon frieze depict what, to us, clearly looks like
exaggerated musculature in the second half of the 5" century BCE, a century before
Aristotle and the practice of anatomy.”” And three centuries before that, late
geometric vase paintings, such as those of the Dipylon Master (Figure 1.1), depict the
human form with distinct demarcations. If these demarcations were not depicting
muscles, what were they depicting? It is probably evident by now that the answer is

articulation.

Homer and later writers have other words besides guia to describe the physical stuff
that we associated with muscles. Homer also occasionally uses the word sarkes (pl. of
sarx; with one exception, it is used in the plural in Homer) or “fleshes,” which for
him indicates meat as often as it suggests part of a living being. Sarkes are massive
and relatively inert: they are held to the bones by the sinews (iveg, is) in life, but not
in death,” they can be eaten raw by animals or by the savage Cyclops,” they can

receive an injury,” or at best, they can tremble in fear’’ —but they do not seem to be

% Kuriyama 1999, 118.
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associated with vitality and movement in the way that articulation so clearly is.
Similarly, from Homer to Plato, the word mus, or “muscle,” rarely appears. Homer

does not use the word mus at all,”

although he does, rarely, use the related muon.
Usually translated as a “mass of muscles,” muon in Homer is in fact passive, like
sarkes. In the Iliad, the son of Phyleus struck Amphiclus “at the top of the leg, where
aman’s pumv (muon) is thickest; and around the spear-point the sinews (vedoa, pl.
of neuron) were torn apart; and darkness enfolded his eyes.”” The muon can be
injured, and its injury may well contribute to this death, but there is no sense that this
is a part that generates motion or acts as a particular seat of life. In the rare instances
that the Hippocratics mention mus, they similarly do not give it a distinct status or
function. The mus of the heart, for example, is differentiated only as pilema sarkos
(miAnpa 00Q®0g); as Kuriyama notes, the verb piloo refers to the squeezing of wool

to make felt, making the mus simply a dense kind of flesh. The heart was a kind of

dense, well-insulated container of the body’s innate heat, not a pump.”*

The parts described as ines (pl. of is), tenontes (pl. of tenon), and neura (pl. of
neuron), however, have more active roles. In Homer, these words all signify
something like “sinews,” often corresponding to our tendons and ligaments: cord-like
structures that have an articulating and activating role in the living self. When
Odysseus visits his mother in Hades, she laments that in death, “the sinews (f,veg, is)

no longer hold the flesh (cGoxag, sarx) and the bones together, but the strong might

... 0a1d10ta: 0Goreg 8¢ mepLtpoutovto péheoowy. Od. 18.77.

%2 Kuriyama 129.

% 11.16.313-16. pvdvwv at I1. 16.324. Trans. A. T. Murray.

* Kuriyama 1999, 130. Hippocrates Peri kardiés 6. The notion of things being
densely pressed is, however, conceptually related to the realm of articulation; puknos,
for example, means “close, compact, dense, well put together, strong, shrewd,
cunning,” and is often used interchangeably with *ar- words to describe the joining

together of things like a group of soldiers or a well-built wall.



(uévog, menos) of blazing fire destroys these as soon as the life (Bupog, thumos)
leaves the white bones, and the ghost (Yuy), psucheé), like a dream, flits away %
Here, the sinews (ines, pl. of is) hold the flesh and bones together, but this act is also
associated with the binding—and in death, the releasing—of two psychosomatic
entities, or life forces: the thumos and psuche. Not surprisingly, then, sinews are also
often implicated in disarticulating injuries: for example, when Diores is hit by a stone
on the right leg by the ankle,” it crushes the two sinews (tévovte, dual of tenon) and

the bones.” He falls to the dust, gasping out his thumos (Ouuov).” It is also not

surprising that the word is is often synonymous with strength.”

Like is and tenon, the word neuron also refers to a “sinew” in Homer, as in the above

example when Phyleus strikes Amphiclus at the thick base of his leg, tearing his

% 00 ya 1L 6diorag Te xal doTéa tveg Exovoly, / MG Ta uév Te TEOg
®QATEQOV UEVOG aibopévolo / douva, emel e modTo Alrtn Aevn” 0otéa Buudg, /
Yoy O’ 0T dverpog dmortrapuév emdtnror. Od. 11.219-22. Trans. A. T.
Murray.

% yeouadip Yoo PATO ol opuOV O%LOEVTL/ ©viunY deErteQiv: I1. 4.518-
19.

77 audpotéom 8¢ Tévovte nal dotéa Maag dvandng / dyois drmloinoev: 1. 4.521-
22.

%0 & vrrog év xovinol / wdmmeoey Gudm xelge dptholg €TGoolot meTdooag /
Bupov dmomveiwv: 11. 4.522-24.

% At times it seems that is seems to suggest strength to the exclusion of naming a part
of the physical self —or vice versa—at others both may be implied. What is key,
however, is that this distinction seems to have been less relevant to Homeric Greeks
than it is for us: sinews are strength. For is as strength, see /1. 5.245,7.269, 12.320,
23.720, Od. 18.3,9.538, 11.393, 21.283. See also the strength of the wind, ig
avépou 11. 15.383 and g avéporo 11. 17.739 and Od. 9.71; and the strength of a river,
g motapoio 11.21.356.



vedoa (neura, pl. of neuron) apart."” This same word is also used to name the cord,
which may well have been made from an animal sinew, binding the head of an arrow
to its shaft.'”’ The closely related word vevd (or vevot|, both singular, as opposed
to veda as the plural form of neuron) refers to the string of an archer’s bow,'"*
which would likely have been made of a sinew, or neuron. The two words are almost
interchangeable, and can describe the same object: when Lycaon shoots Menelaus in
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the Iliad, he first fitted a bitter arrow to the string (vevf), neura), " then, grasping

both the notched arrow and the ox's sinews (vedoa, pl. of neuron),'™ he brought the

1% Homer tells us as that after he drew the bow,

string (vevNV, neura) to his breast.
making it round, the bow twanged and the string (vevQn), neura) made a great cry'®
as the arrow sprang. The string is then described as a neuron when Homer specifies

that it was made from part of an ox (Bosia).'”’

Later, neura could refer to the string of a lyre, which would have been made of gut,
sinews, or perhaps even strips of hide.'” A lyre, like the bow (both of which are

instruments of Apollo, a god of healing—that is, of articulation and harmonia)

"% 7eQl & Eyyeog aiyuf vedoa deoyiodn 11.16.316.

" Ghg O¢ 10ev veDdEOV TE nol yrovg Extog £0vtog 11. 4.151.

' For example, Ted®og 8" dAhov diotov amod vevefdpry {adlev I1. 8.309, and
similarly neure at 1 9o %ol EAOV SioTOV Amd vevpfidry toadlev 11. 8.301, and 1)
a0 vevendLy otot®. 11.21.113.

"% alpa & ém vevef) ratendopel urov Giotov, 1. 4.118.

1% Ehne & opod YA didag te Mapav xol vedoa Boewa: 11. 4.122.

"% vevpnv pev pald méhaoev, 11, 4.123

19 AivEe BLog, vevon 8¢ uéy loev, 1. 4.125.

"7 A neura is now always made of sinew: in another instance, the string (vevofg,
neura) of a bow is described as being made of a twisted sheep gut. vevofg Od.

21.410 and évotpedeg Eviegov 0log Od. 21.408.
19 T andels 2000, 52.



operates through the active, binding, tension in its strings. It is crucial to observe that
these articulations are not passive connections but rather are dynamic and bear the

potential for action, even while still.

One of Odysseus’ skills is the use of his bow. Near the end of the Odyssey, Penelope
announces that she will marry whichever suitor can most easily stretch (¢vtavion,
en-tanuo or en-teino; the verb feino is a cognate of tenon or “sinew”) Odysseus’ great
bow (BLOv, bios) in his hands and shoot an arrow through twelve axes.'” Telemachus
tries the bow three times: three times he makes it quiver with his efforts, and three
times he let go,'"” wishing in his thumos that he could stretch (EvtovieLv, en-tanud or
en-teind) the string (vevonv, neura).'"' On Telemachus’ fourth try, Homer tells us

that he would have stretched (tanuo) it in his might (bia)'"

had his father not silently
discouraged him with a discreet gesture. The suitors then take turns trying, and
failing. Odysseus, still disguised as a beggar, asks for a turn; after some controversy
he is given the bow, as the doors to the halls are shut, locking the now-doomed
suitors inside. He deftly turns the instrument around in his hands, examining its

condition as the suitors look on.

Then,
as when a man skilled in the lyre and in song easily stretches (¢tdvvooe,
tanud) a gutstring (y0od1Mv) around a new peg, fastening (G ag, hapto) the
twisted sheep-gut at both ends—so without effort did Odysseus string the

9°0d.21.75.

"0 toig pév v mehéuEev £pooeobal peveaivmv, / toig 8¢ uebijne Ping, Od.
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great bow. And he took it in his right hand and tested the string (vevofig,
neura), which twanged sweetly beneath his touch, like a swallow in tone.'"”
As Zeus thunders and the suitors look on in anguish, Odysseus takes an arrow, draws
the bow, and lets it fly through the twelve axes. He addresses Telemachus, giving him
a sign—embedded in the parallel between the bow and the lyre, and perhaps evoking
the joy and violence of animal sacrifice as both feast and slaughter —that the battle is
about to begin: “But now it is time that supper too be made ready for the
Achaeans...and thereafter must yet other sport be made with song and with the lyre;
for these things are the accompaniments of a feast.”''* Odysseus’ strength and station
are embodied in the tension of his bow, in its articulation and capacity to impart
motion to an arrow. Like the sound of the stretched strings of a lyre and a bow, the

homophony between bia or “strength,” and bios or “bow,”'"

would not have gone
unnoticed by Homer’s audience; and while the word bios or “life” does not appear in

this passage, it is clear that this is what is at stake.

Since neura or “string of a bow” could refer to cords made from a number of animal
parts, it is not tied to neuron or “sinew” in an anatomical sense —in terms of one
naming a part in the living body, and the other naming the same part removed from a
corpse, cleaned, and dried. Instead, these terms share a similarity of action, of the life
in self and bow. When Teucer, who “had selected a sharp arrow from his quiver and
placed it on the string,”"'® began to draw it back, Hector struck him with a stone

“beside the shoulder where the collar-bone (xAnig, kleis) parts the neck and the

" 0d.21.406-11. Trans. modified from A. T. Murray.
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breast, where [sic] is the deadliest spot.”"'” Without further explanation, Homer tells
us that this broke Teucer’s neura (vevrv) and that his hand grew stiff at the wrist;'"®
he then fell to his knees as the bow fell from his hand.""® Man and weapon are

loosened at once.

In later texts, guia are most often translated as the “feet, womb, hands,” and in Homer

as “joints, limbs, or members.” For Bolens, guia are skeletal joints,'”

and indeed,
she demonstrates that there is a strong association between injuries to points of
skeletal articulation such as the ankle, hip, knee, elbow, and so on, and the loosening
of guia. But I would suggest that guia are less tangible than this: not once in Homer
do we find the singular form, guion, and not once in the Iliad is a warrior actually
struck in the guia; the guia seem to exist in a multiple or dispersed sense rather than
as tangible or isolatable parts of the body that can be located by a spear. In the rest of
this chapter, I will also argue that a number of fluid forces are also at play, and that—
in opposition to Bolens’ assertion that the Homeric self is defined through its
articulations as opposed to a notion of container and contained —these fluids, and
their encapsulation, play an important role in activating the articulate self.

Bruno Snell speaks of guia as “the limbs as moved by the joints”;'*! and Jean-Pierre
Vernant describes them as “the bodily members in their suppleness, their articulated

mobility.”"** If we are inclined think that “limbs” or “bodily members” refer only to

the arms and legs, we need only recall Snell’s comparison between a typical drawing

"7 1ov 8 al xopubaiohog "Extme / avegiovto map wuov, §0u xinic dmoéoyet /
auyéva te 0TNHO0C TE, PaAoTa 0€ ®alpLov €oTt, I1. 8.324-26. Trans. A. T. Murray.
"% 9N Ee O¢ ol vevpiv: vapunoe 8¢ el ém nam®, I1. 8.328.
" o1} 8¢ YVOE éoumdv, TOEOV Of oi Exmeoe yewpos. I1. 8.329.
120 Bolens 1999, 149-51.

12 Snell 1953, 5.

122 Vernant 1989, 22.



made by a contemporary child and those of late geometric vases of the 8" and 7"
centuries BCE—when the texts of the Homeric poems would most likely have been
developed (Figure 1.2). He argues that whereas modern children tend to draw a
central body with arms, legs, and a head sprouting from this mass, on geometric vases
a typical figure will have a triangular upper torso with the head and arms attached,
and below, massive haunches with calves and feet attached. Between the upper torso
and the lower torso/thighs there is an impossibly small narrowing: a (non-skeletal)

Jjoint takes the place of a bodily center, and the entire physical self is composed of

!

Figure 1.2: A modern child’s (left) and archaic Greek (right) views of the body,
according to Bruno Snell. Snell 1953, 7.

limbs.'” We might, then, translate guia as the “articulation of a mobile, living being”
(with articulation as a verbal noun); guia describe a state of being as much as a part
of the body. And although the gounata can be grasped or struck —suggesting a literal
translation as “knees” —they can also be loosened by an injury at a place remote from
the knees; like the guia, the gounata can name a state of articulation which is

anchored in, but not synonymous with, physical parts of the self.

Snell argues that while Homer had detailed descriptions of parts, motions, and
emotions, he had no single word—and therefore no concept—for the body. He
observes that the closest words were demas, which refers to one’s “frame” or “build”;
chros, which refers to the “outer surface, complex, or color” —something like skin,

but not identical to it in an anatomical sense; and of course guia, which for him are

'3 Snell 1953, 6-8.



“limbs as they are moved by their joints.” While the word soma later came to mean
“body,” in Homer it refers to a corpse and never a living being.'* Snell’s argument,
put forward in 1953, has been criticized for its teleological overtones—that the early
Greeks “lacked” a concept that would later be developed.'” But in light of Homer’s
descriptions of lived experience, which are evocative and precise while also
undeniably foreign to us, what can be phrased as a “lack” can also be understood as a
difference. Vernant has argued along these lines, observing that in Homer “there is
no term that designates the body as an organic unity which supports the individual in

the multiplicity of his vital and mental functions.”"*

What does it mean to not have this kind of body, or physical container for the
individual’s vital and mental functions—the thinking and willing self, in Kuriyama’s
terms?'”’ One result is that the self is not divided into the physical and psychological,
or in Plato’s terms, body and soul;'*® as Holmes suggests, in order to identify and
describe a soul or psucheé as an immaterial locus of personal agency and identity,
there needs to be a body —a bounded material thing—in which this “I” resides, and
which acts out its intentions.'” This is not the place to fully discuss this idea or its
implications; my more modest aim in this section will be to outline how this absence
of both a central, internally motivated locus of agency, and of a notion of a bounded

body, is not a “lack™ in the negative sense but simply a difference —or how the

"> Snell 1953, 5-6. Robert Renehan takes an opposing view, arguing that there are
eight cases in Homer in which it is ambiguous whether the use of soma refers to a
dead or living person. Renehan 1981. See also Bolens 2000, 56.

2 For a recent discussion this question, see Porter and Buchan 2004, 8-13.

126 Vernant 1989, 21. See also Holmes 2005, 34.

"7 Kuriyama 1999, 150-51.

'? Renehan 1981, 279. Cf.Snell 1960, 53-54. Redfield 1985, 96.

' Holmes 2005, 5. Holmes 2007, 56.



physical self in Homer is neither incoherent nor empty, but articulated and full of

various things.

Corporeal experience in Homer is relatively unstable. When a hero is inspired,
compelled, or assisted by a god to act, his physical form and appearance may be
changed."”® Odysseus lands naked, filthy, and exhausted on the shores of the
Phaeacians, but when he washes himself in the river and dresses in clothes borrowed
from Nausicaa, Athena augments his new appearance by making him taller and more

132 Homer uses a simile to describe Athena’s work:

robust.”" She even curls his hair.
she “shed grace (yd&Quv, charis) on his head and shoulders” in the way that “a skillful
man...whom Hephaistos and Pallas Athena have taught every kind of craft (té¢xvnv,
techne)...overlays silver with gold.”'*® This suggests the technical process of making
something sphurélaton, or plating with thinly hammered metal sheets, a process
reserved for the creation of valuable objects including daidala. Daidala are luminous
and beautiful and indeed, Homer tells us that Nausicaa marveled as Odysseus sat on

the shore of the sea, “glistening with beauty and grace.”"** Nausicaa, who is of a

foreign yet exemplarily civilized people, immediately understands that Odysseus’

30 Vernant 1989, 31.
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23.157-58. See also Vernant 1989, 31.
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changed appearance is proof that he has “not come without the will of the gods,” as
she says to her handmaids.'” She is completely charmed, and even muses aloud,
“would that such a man as he might be called my husband.”"** On the other hand,
when Odysseus returns to Ithaca, Athena transforms him into an old beggar, with
wrinkles, a bald head, old flesh on his limbs, dim eyes, and rags for clothes;"’ and
even the swineherd, the servants, the suitors, and his own son and wife do not suspect
his identity. For us, these physical changes might be a kind of phenomenological
description of lived experience, metaphors for an inner psychological life, or perhaps
just good storytelling. But Homeric gods and goddesses often changed the physical
attributes of their favorite mortals, and the ways in which they did so explains the
rule, not the exception, in the workings of Homeric corporeality. In other words,

these changes were real.

Individuals had lasting physical characteristics, to be sure— Achilles is always tall
and brawny, and Helen is beautiful even on a bad day —but one’s appearance and
abilities would fluctuate according to the circumstance and the will of the gods. For
example, Achilles is swift of foot—he, and only he, is described as “relying on his
feet,” “swift with his feet,” and “swift-footed”"** —but his victories are not won
without divine assistance. While he prepared for battle, without appetite and stricken

with grief over Patroclus’ death, Athena dripped (0TdE’, stazo) nectar and

¥ 00 hvtwv déxntl Oedv, ol "Olvpsov €xovory, Od. 6.240.

% ol v €pol Todode TOoIG verIUEVOS €l Od. 6.244. Trans. A. T. Murray.
"70d. 13.430-38. See also 13.398-403.

%% Achilles’ speed is essential to his characterization as a hero, and described through
epithets such as podarkes or “relying on his feet,” podas okus or “swift with his feet,”
and podokes or “swift-footed,” which are together used to describe him over seventy
times in the Iliad. Nagy notes only one instance in which these terms apply to

someone other than Achilles: Dolon is called modmxng at 1/. 10.316. Nagy 1979,
326-27.



ambrosia—the preferred foods of the gods—into his breast (otN0goot) so that hunger
would not overtake his knees (yoOva®’, pl. of gonu).” Then, after donning the new
armor that Hephaistos had crafted for him, he “tested himself in his armor to see if it
fitted (¢paouoooeLle, eph-armozo) him and if his shining guia (dylod yvia) moved
freely (£vtoéyou); and it became like wings to him and lifted the shepherd of men.”'*
Fortified by the food of the gods and enhanced by armor made by a god, his guia are
wonderfully mobile. When the Trojans see Achilles, in contrast, the effect is one of

incapacitation: “grim trembling struck the guia of every man in their terror.”**'

Fluid Articulations

Mortals were aware of the gods’ effects on them. Aeneas says that he would have
been slain at the hands of Achilles and of Athena (Achilles’ protector) had he himself
not been saved by Zeus, who roused his menos (“impulse, will, might, martial fury”)
and made his gouna nimble (hoaymod, laipseros).'** Similarly, when Poseidon
wants the two Aiantes to return to battle, he strikes them with his staff and “filled

them with a mighty menos and made their guia—their feet and their hands above —

IR 87 Ayl / véxTa £vi othBeoot nai dpPoooiny goatewvty / otdE’, tva i
v Alpog ateeamg yoovad trouto: 11. 19.352-4.
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19.384-6. Trans. modified from A. T. Murray. Sarah P. Morris calls this a “moment
of metaphor become reality.” Morris 1992, 15. As Ruth Padel argues, there was in
Homer—and indeed, until Aristotle —no distinction between “literal” and
“metaphorical” descriptions of corporeal experience in Homer. Padel 1992, 34-39.
See also Holmes 2005, 9.
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nimble (¢Aadod, elaphros).”'* When Poseidon flies off, the Aiantes realize by the
shape of his feet and legs that they have been visited by a god; the first Aias says that
“my thumos (“heart, soul, life, seat of emotion, reason”) in my dear breast is more
roused to war and to fight, and my feet beneath and my hands above rage with
eagerness,”'* and the other responds, “so too my invincible hands are now raging to
grasp the spear, and my menos is roused, and both my feet rush beneath me.”'* The
limbs and articulations act and are affected in concert with the menos and thumos,
two principles which often act—as above —as fluids. What are the menos and
thumos? This question will guide our inquiry in this section. While these principles
are difficult to define, we can start by observing that the thumos is related to a variety
of emotions including anger, delight, the love of a woman, and sorrow;'*® and that the
menos has a more strictly martial role, as something that is breathed in high-pitched
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moments in battle,"’ and that can fill the phrenes.'**

" dupotéom rendTWVY TAjoeV péveog npateoto / yuia & £Bnurev Ehadoa
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Menos and thumos often act like vapors or breaths. Barbara Koziak observes that the
thumos “has an indeterminate status, somewhere between flesh and air, less a piece of
the body which could be cut out, more a piece that can dematerialize and rush out of
the body during a fainting spell and near death.”'* Richard Onians describes the
thumos as a warm and moist vapor, something like breath.”® When a warrior is
wounded he exhales his thumos,”"' but when he recovers and breathes again, he

gathers his thumos into his phrenes."” The thumos can increase with nourishment,'*
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or waste away in pining.”" When Odysseus is preoccupied by his comrades, whom

¥ uéveog 8¢ péya poéveg audruéhonvan / mipmhavt 11, 1.103. See Padel 1992,
24-5. The menos can also fill the thumos: péveog 8 éumifiooto Bupov / dypiov I1.
22.312.

9 Koziak 1999, 1080. For more on thumos, see Caswell 1990. Bremmer 1983, 54-
56. Redfield 1975, 173-74. Snell 1953, 9-10.

"% Onians convincingly argued against earlier ideas that the thumos should be
translated as a “blood-soul,” or simply as the soul or heart. Onians 1951, 23, 44-50.
! See, for example, Oupov dmomveiov at 11. 4.524 and 13.654.

P2 AN 6te 61 @7 AumvuTo ol £ peéva Bupog ayéedn Od. 5.458. Animals can
also lose their thumos: when the horse Pedasos was wounded, he bellowed, gasping
out his thumos, then fell into the dust as his thumos [sic] flew from him. 0 & £pfoaye
OUPOV AioBwV, / #ad & Emec’ &v novinol paxdv, 4o 8 Erato Oupde. 16.468-
69. See also sacrificed lambs gasping and lacking thumos, donaigovtag / Gupod
dgvopévoug 11. 3.292.

153 G Eyet” 00iete Bodunv #ol mveTe oivov, / gig & xev avTig Oupov Evi
otnBeool Aafnte, Od. 10.460; and after receiving nectar and ambrosia, the Titans’
thumos grows in their chests, ¢v otffeootv aéEeto Ouuog dynvwe Hesiod
Theogony 641. Onians 1951, 48.

P umdé T Oupov / Tine Od. 19.263, and Oupov dmopOvidBovot 11. 16.540. Onians
1951, 48.



Circe has turned into hogs, he wishes in his thumos not to eat, and his thumos
foresees evil; finally, Circe asks him why he is not eating but instead “eating

thumos.”'>

Material yet insubstantial, menos and thumos strike us as psychosomatic, which is
perhaps unsurprising in a context in which the psychological was not separated from
the somatic. What is interesting for our purposes is that they are also inextricable
from the limbs and articulations. The thumos is often activated through the language
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of motivation and mobility —Snell calls it the “organ of (e)motion”"*—and is

therefore related to one’s state of articulation: whereas it activates the limbs in life, in

157 to descend to Hades.'® The menos can be loosened

death it leaves the bones
alongside the guia (“Mekisteus loosened the menos and shining guia from

underneath” the twin sons of Bucolion'”), or on its own, leaving little doubt that it is
itself somehow bound or articulated within the self.'” The only disease in Homer —

the “hateful wasting-away” —acts by removing the thumos from the limbs."”" And

P eud & oty fjvoave Buud, Od. 10.373; nana 8 6ooeto Buude. 10.374; Bupov
€dwv 10.379.

1% Snell 1953, 9.

BT Mime & dotéa Oupdg at 11. 12.386 and 16.743, and similarly, M’ ootéa Ouuog at
20.406.

¥ Gupov amo pelémv ddvan dopov Aidog elow. I1. 7.131. Similarly, the thumos
also flies from the limbs, mxo 8¢ Ouuog / Hyet’ amd uehéwv Il 13.671-72 and
16.606-7; and similarly, when a bird is shot, ®xVg & éx pehémv Bupog mrdro I1.
23.880.

¥ t@v Déhvoe pévog nal epatdipa yvia 11. 6.27. Bolens 2000, 47.

190 )00m pévoc 17.298. Bolens 2000, 47.

1Y) e pdhota / redove otuyepf) peléwv Eeiheto Bupdy 0d.11.201.



when Athena throws a stone at Ares’ neck, thereby loosening his guia, several lines

later he “gathered his thumos with trouble.”'®

Onians associates the thumos with the breath so much that he argues that the phrenes
(pl. of phren), which is frequently described as containing the thumos, should be
understood as the lungs.'®® And like thumos, menos is also breathed. Ruth Padel
asks, “when Homeric warriors ‘breathe menos’...do they breathe it in or out?”'** She
finds that while in classical tragedies, menos can come from the outside or inside, in
Homer, it comes from the outside;'® as Albrecht Dihle observes, it is in Homer “an
additional gift, provided only on a special occasion and not supposed to become a
lasting part of the person.”'® At the end of the Odyssey, Athena blew (§umvevoe) a
great menos into Odysseus’ aged father Laertes, so that he could fight alongside his
son and grandson.'” But divine inspiration is not limited to the menos and thumos: a

god can breathe ideas or abilities into a mortal without any mention of either, as when

2 \doe &t yvia at 11. 21.406, and €o0ayeipeTo Oupudy at 21.417, see also £o0ryelpeTo
Oupov for Hector at 15.240.

' For the thumos in the phrenes, €v ¢poegol Oupog, see 1. 8.202 and 9.456. The
phrenes, for Homer, is puknos, munvag ¢poévag 1. 14.294. The word puknos can
describe overgrown foliage, close-laid stones, thick-falling rain or a shower of darts,
fast-beating wings, or even a cunning mind. Here, puknos may, as Onians suggests,
describes the fine grain of the lungs’ alveoli and capillaries. Onians 1951, 28. But it
also (as we’ll see in Chapter Three) ties the phrenes to the wider connotations of
articulation, and of things which are closely-set, well-jointed, and produced through a
kind of practical and wily intelligence.

1% Padel 1992, 90. See also 24-25, 88-90.

195 Padel 1992, 90.

1% Dihle 1982, 34.

178" Eumtvevoe pévog uéyo Iladhag AOfvn Od. 24.520. See also, for example, I1.
10.482. Onians 51.



a god breathed courage (6doog) into Odysseus and his men so that they could blind

the Cyclops.'®

Wind was seen as divine breath and as a means for the gods to influence and toss
about the lives of mortals. The powers of divine breath or wind (pnoé can refer to
both) are difficult for us to fathom, but for the ancients, they characterized the
unpredictability of mortal life; and the immediate and highly personal impact of wind
on the self blurred any separation between these external winds, or divine breath, and
the winds or breath inside the self.'” One’s breath was never fully one’s own, but
could be given or taken away according to the will and breath of the gods, just like a
wind could fill your sails, sending you on your way, or it could stop, leaving you
stranded.'” For example, in the Odyssey, Aiolos, the keeper of winds, bound
(rxatédnoe) a sack containing the paths of the howling winds—all except the west
wind—and then bound (xatéder) that sack in Odysseus’ ship with a radiant silver
cord."”" With the west wind at his back and all the other winds bound inside the sack,
Odysseus’ ship headed straight towards Ithaca; they were within sight of the island

when Odysseus’ attention slackened and, out of curiosity, his men loosened (ADoav,

"% Bdpoog evémvevoev péya daipwv. Od.9.381. An (idea or urge) is blown in to
the phrenes ¢aog L€V poL meMTOV €vémvevoe Gpoeol daipwv, Od. 19.138; and, for
an inspired divine voice, without mention of menos, thumos, or phrenes, see:
gvémvevoav 0¢ pot avdnyv / O¢ommv Hesiod Theogony 31.

'% Kuriyama 1999, 233-37. For Vitruvius, the qualities of the various winds had such
a strong effect on the bodies of men that he spends an entire chapter of Book One on
the siting and layout of cities for optimum health in terms of the winds.

' Kuriyama 1999, 233-42. See also Vernant 1989, 29.

T EvOa ¢ Puntdov dvépumv xatédnoe xélevba Od. 10.20; vini & €vi Yhaduof

natédel péouoL paetvi) / dpyveén 10.23-24.



luo) the sack, allowing the other winds to rush out and sending the ship far off

course.'”?

The Homeric self existed and acted only to the extent that it partook of these willful,
divine forces.'” While these forces may at times correspond to what classical
philosophers would understand as components of nature —specific fluids, vapors,
elements, or parts of the body —they were not described as such in Homer. For
example, the Chimera, a monster “of divine race,” is described as “breathing the
terrible menos of blazing fire”;'"* and Poseidon and Apollo drive “the menos of all the
rivers that flow forth from the mountains of Ida to the sea—Rhesus and Heptaporus
and Caresus and Rhodus, and Granicus and Aesepus, and goodly Scamander, and
Simois” against the Achaean’s wall by turning these rivers’ mouths (otopat’, pl. of

176 that is, it is not

stoma) all together.'” This menos is not a force of nature (phusis);
something which grows or acts in a predictable manner according to a set of innate

characteristics. It is personified, its force wielded by the gods.

There is another fluid known as psuche, with a meaning later translated as “life,”

29 <<

“ghost,” “personality”; or “the emotional, moral, or intellectual self,” and in Homer
as “ghost,” “breath-soul,” “warm blood,” or “consciousness.” As a cognate of
psucho, “blow,” we would expect that it means something like breath; and indeed,

like menos and thumos, psuché is often breathed out or lost when one dies or is near

' donov pev AMoav Od. 10.47.

13 Tn fact, as Dihle observes, there was no Greek word for “will” or “intention,” as
such. Dihle 1982, 20.

" Betov yévog I1. 6.180, dewvov dmomveiovoa g pévog aibouévoro 6.182.

' 11.12.17-24. &) t61e pinudmvto Iooeddmv xai ATdOMwY / Telyog aualddvor
ToTAUMV PEVog gioayayovieg at 12.17-18; and Tdv mdviov Oudoe oTOUAT
éroame Doifog Aoy at 12.24. Trans. A. T. Murray.

76 phowy Od. 10.303.



death. For example, when Andromache saw her husband Hector’s corpse being
dragged by the Achaeans, she blacked out and breathed forth her psuche; but several

lines later she got her breath back and gathered her thumos."”

When Sarpedon is
stabbed in his thigh and his comrade Pelagon removes the spear, “his psuche left him,
and a mist was poured over his eyes. But then he was breathed upon in turn; in
blowing upon him, the wind/blast of Boreas [ie. the personified north wind] saved
him as he miserably breathed out his thumos.”"”® In this moment, wind, breath, and
divinity are literally one. Elsewhere, psuche is disarticulated along with the menos:
on three occasions, a warrior or charioteer is struck from his car and ‘“his psuché and
menos were loosened on the spot.”'” But in its actions the psuché is also distinct
from both the menos and thumos. Whereas the thumos thinks and feels, and is active
in the chest of a living person, and the menos is particularly related to martial will and
courage, the psucheé is more of a “life-principle,” a ghost or spirit not involved in
ordinary consciousness."® It is what leaves the body in death to dwell in Hades,
where it is identified with the eidolon, “the visible but impalpable semblance of the

once living.”"™!

The psuché may have resided in the head (kephalé); to support this point, Onians

points out that the head and psuche are interchangeable in a few phrases in Homer

77 4o 8¢ Yoy Endmuooe. 1. 22 467 and 1) 8’ &mel ovv EumtvuTo ®ol ¢ hoéva
Bupog ayéeOn 11. 22.475. Onians 1951, 93.

T 1ov & Elme Yuyh, xatd & OGOoAudV #éxLT dyhic: / aldTic 8 Eumvivon,
mel 8¢ mvoun) Bopéao / Cypel émaveiovoa randg xexapnoto Bupov. 11. 5.696-
68.

10D 8 a0l MOON YuyT) Te pévog te I1. 5.296, 8.123, and 315.

"% Onians 1951, 94.

'8! Onians 1951, 94.



and in the Pythagorean Oath, and are both associated with life and fertility."® This
association is more explicit in classical times: Hippo of Samos described the psuche
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as being in the head (¢yrépaiov),™ and as a kind of “generative water” (08w

'8 or seed that flowed from the marrow (medullis).'"™ Alcmaeon

YOVOTIOLOV)
described the ¢yréparog as the “leading factor” in man and says that it, together
with the flesh, was the source of the seed,' and Democritus describes the psuche
being bound and rooted in the marrow."” This marrow was understood as fluid in the
skull, the vertebrae or spinal column, and other bones and joints. As a kind of
innermost part where life was anchored, it was protected, but was ultimately a point
of fragility. In Euripides’ Hippolytus, the nurse recommends moderation (petQiog)
in affection: “mortals should not mix the cup of their affection to one another too
strong,” preventing it from sinking mQOg dxQOV puehOV Yuyfg, or to the very
marrow of their psuche."® In Plato’s Timaeus, a fatal disease progresses as bile seeps
from the blood to the marrow, where it loosens the bonds holding the psuché, setting
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it free.™ Also for Plato, the male seed (oméoua) is equated with the generative

82 See for example moAAAC & ipOipoVC Yuydic AidL mootanpev / Hohwv, I1. 1.3-4;
and OMOC ipBipovg nepalag AtdL poidperv. 11. 11.55 Similarly, see
moe0éuevol neparas Od. 2.237 and Puyag moBéuevol Od. 3.74. Onians 1951,
99, 112.

'8 DK38a3. Onians 1951, 118.

'8 DK38a10. Trans. Richard Onians. Onians 1951, 118.

83 DK38al2. Onians 1951, 118.

6 gv T Eyneddhm eivor T Nyepovindv- DK24a8. Trans. Richard Onians. See
also 24al13. Onians 1951, 115.

7 i1 8¢ Yuyfc ol mtepl TOV pelov Euevov 1t deopol natepoLimpévolr DK68bI.
Onians 1951, 118.

' Buripides Hippolytus 253-55. Trans. David Kovacs. Onians 1951, 118.

"% 1100¢ TO TOD pPehod dratepdoaoa Yévog ndovoa ENvoev T THS Yuyhig

aTO0eV olov vemg melopoata uedfuév e Ehev0éoav, Plato Timaeus 85e. The
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marrow (Tov YOVIuov...uvelov), ° which originates in the head, travels along the

spine, and is emitted from the male organ.""

The association of fertility with fluids —with what we know as the semen or the
cerebrospinal fluid that encapsulates the brain—also extends to what we know as the
synovial fluid of the knees."”> Pliny the Elder lists the knees first among parts of the
body which have religious associations; he observes that suppliants clasp or reach out
to knees, worshipping them like altars, hypothesizing that this may be “because in
them is centered the vital strength (vitalitas).”'”> “For,” he says, on the frontal part of
the knee joint there is “a certain empty space, which bears a strong resemblance to a
mouth, and through which, like the throat, if it is once pierced, the vital powers
(spiritus, “breath, spirit”) escape (fluit, “flow, come forth, dissolve”).”"** Homer’s

descriptions are never this anatomical, but he provides similar associations between

notion that a disease becomes fatal when it reaches the bone marrow is also found in
ancient Chinese medicine. See Sima Qian, Shiji, chap. 105 (vol. 6, 2793), as cited by
Kuriyama 1999, 163.

1% Plato Timaeus 77d. Onians 1951, 119.

! Plato Timaeus 91a-b. Since the psucheé is what survives after death, Onians notes
that this connection via the spine between the head, as the source and receptacle of
life and fertility, and its outlet at the penis, could help explain the form of herms set
over graves: a head on a squared pillar with an erect phallus. Onians 1951, 122.

"> Onians also observes that the knees are the largest site of synovial fluid in the
body. Onians 1951, 108-10, 77-78, 82.

' hominis genibus quaedam et religio inest observatione gentium. haec supplices
attingunt, ad haec manus tendunt, haec ut aras adorant, fortassis quia inest iis
vitalitas. Pliny, Natural History 11.108. Trans. John Bostock.

% namque in ipsa genus utriusque commissura, dextra laevaque, a priore parte
gemina quaedam buccarum inanitas inest, qua perfossa ceu iugulo spiritus fluit.

Pliny, Natural History 11.108. Trans. John Bostock.



life and knees: when a character wants to say “as long as I live,” he says “as long as |
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am among the living and my dear knees (yoOvat’) are mobile,”'™ or “as long as my

breath (&Utur) stays in my chest and my knees (yoOvat’) are mobile.”"*® Onians

argues that the knees, together with the head, were the seat of the psuche;'”’

similarly,
Vernant describes the knees in Homer and Hesiod as “the seat of vital energy, a virile
power related to the humid element.”'”® This association between fertility and the
head and knees helps explain Zeus’ ability to give birth to Athena from his head'”’
and to Dionysos from his thigh (Figure 1.3).** Euripides uses the phrase yoviuo,
uéhea., or “limbs that gave me birth.”*' Plato says that the psuche breathes through
the male genital organ,”” and Aeschylus says, three times, that Io was impregnated by

the émizvoua, breath or inspiration, of Zeus.*”

We have already observed the relationship between gonu or “knee,” and gignomai or
“give birth,” genos or “offspring, kin” and gnésios or “genuine”; in Latin, the gen

root similarly gives us gigno, or “to produce, give birth to,” and genialis or “of

80" av Eymye / Cwolowv petém xal pot piha youvot ogmoen, I1. 22.387-88.

%0 gig & %" avTun / év otBeaot pévn xai pot dpika yodvat deden 1. 10.89-90.
7 Onians 1951, 185.

' Vernant 1991, 101. Cf. Hippocrates Airs Waters Places 22, where the author
speculates that cutting the pAEPag (phleps, vein or artery), as a treatment for
rnédpata, or swellings at the joints, causes infertility.

"% Hesiod Theogony 924.Onians 1951, 111.

*% Buripides Bacchae 94-98, 242-45,286-87, 521-25; and later Ovid Metamorphoses
3.308-10; and Pliny the Elder Natural History 35 .40.

' Buripides Electra 1209. Trans. E. P. Coleridge.

22 Plato Timaeus 91b. Onians 1951, 119.

20 ¢E gmadic vAE émmvotag / Awdg Aeschylus Suppliant Women 17-18; poyovov
... €€ émmvoiog Znvog Aeschylus Suppliant Women 43-45; wai Ogiaug émmmvoiong

Aeschylus Suppliant Women 577. Onians 1951, 119.



Figure 1.3: Birth of Dionysos from Zeus’ thigh. Proto-Apulian red figure volute krater,
ca. 405 — 385 BCE. Museo Nazionale Archeologico di Taranto, catalogue number 8264.

generation, birth, agreeable, congenial,” among others.” The thighbone, the largest
bone in the body and the bone most closely associated with the kneecap, had similar

associations. As Onians observes, the Latin word for “thigh,” femur, “should
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according to its form mean ‘that which engenders, since its root, feo, has to do

** See also Onians 1951, 175-76. This also gives us the relation between the English

99 ¢ 99 ¢

“generation,” “genuflect,

25 Onians 1951, 182.

genuine,” etc.



with fertility, as in fecundus, femina, and felix; the related Greek phuo means “bring
forth, produce, grow, beget.” With all of these associations, Hector’s appeal to
Achilles “by your Yvyfic (psuché) and yoOvwv (gounata) and your own parents
tornwv (fokeus, “one who begets, parent, ancestor”)” can be read anew, with a

compact force.*

If life and fertility were associated with vital fluids, humidity and dryness were not
neutral concepts. In Homer, the word dieros, which usually means “wet” in later

texts, is used interchangeably with zoos (“living”).>”

On this scale between living and
dead, wet and dry, articulate and disarticulate, a self without its vital fluids is on its
way to being a pile of dry, disjointed bones.*® The drying and weakening effect of
the expenditure of semen, of psuché, was therefore akin to having one's limbs
loosened or to gasping out one’s menos, thumos, or psuché. This expenditure, as
Michel Foucault has shown, was thought to be costly and dangerous;*” Aristotle
counseled against both early and excessive sexual activity for this reason.”® But
other causes of dryness were equally damaging: Hesiod warns of the drying effects of

“the season of wearisome heat” when, he writes, “women are most wanton, but men

are feeblest, because Sirius parches head (xedpaiv) and knees (Yyovvata) and the

209 11.22.338.

27 81ep0¢ PoTOC, Od. 6.201. Cf. Lwog Pootdg at Od. 23.187. Plato also refers to
the dead as aAifavteg, or “without moisture.” Plato Republic 387c.

2% In Homer, bones often refer to the entire corpse. 11.4.174,23.222 and 224; and
Od. 1.161. Onians 1951, 80.

2 Foucault 1990, 120.

210 %01 T TV AEEévy 8¢ chuata Prdmteool doxel mEog TV abEnouy, £av £TL
TOD OTEQUOTOS AVEAVOUEVOD TTOLMVTOL TNV ouvovoiav: Aristotle Politics

1335a24-26.



skin (yow¢) is dry through heat.”"' He also warns that a wife with a greedy soul will

“[roast] her man without fire.”*"

It was nonetheless not healthy for a man to be overly wet: dryness, as we have seen,
was also associated with being hard, articulate, and masculine, whereas wetness was
associated with being soft, inarticulate, and effeminate. The Hippocratic Airs, Waters,
Places ascribes the infertility of the Scythian man to “the laxity of his constitution,”
and “the coldness and wetness of his belly.”*"> The word Vydtng, related to hugros,
“liquid, wet, moist,” means “wetness, fluidity” as well as “pliancy, suppleness,” and
can also refer to the motion of a flame or to a person’s movable emotions or
disposition; to be soggy is therefore to be fluid and pliant, a passive mobility rather
than the active and willful mobility suggested by articulation. Just as there was a
kind of gradient between stiffness and looseness where articulations become mobile,
vitality relied on being possessed of certain fluids while not being overly wet.
Mobility and articulation, in this sense, refers not only to the work of joints that
connect while separating, or hold firm while allowing for motion, but also to the
mobilizing action of these vital fluids that connect the self to one’s surroundings and
the gods through the breath, and that connect one generation to the next through a
productive act of intercourse —an act which, it might be mentioned, relies on the

genitals, which can be called ta arthra (plural of arthron, “joint”).

2" Bégeog napathdeos (o Hesiod Works and Days 584. poayhototon O¢
yuvaires, Ahpoavootartol 0¢ Tol dvopes / elolv, Emel rvepahnv ral youvata
Zelolog acet, / avahéog 0€ te yomg Vo ravuatog Hesiod Works and Days 586-
88. Trans. Hugh G. Evelyn-White. Onians 1951, 110-11.

*2 Hesiod Works and Days 704-5. Trans. Hugh G. Evelyn-White.

B otrte Yoo T® Avol 1) érmbupin Thg peilog yiveton ol dua Ty VyedtnTa
TS Voo nal TG ©OoAiNg TNV LaABordTNTA TE RAl TNV YPuyedTNTA,

Hippocrates Airs, Waters, Places 21. Trans. Charles Darwin Adams.



These associations will shift in Roman times; if we look forward to Galen in the 2™
century CE, we find that he speaks confidently about muscles as “organs of voluntary
motion.”*"* For Galen, muscles move when they receive signals from the body’s
pneuma (breath) and ultimately the soul; as Kuriyama observes, by allowing us to act
on our intentions, muscles establish us as genuine agents.””> Kuriyama argues that
this distinction between voluntary actions and involuntary bodily processes is what
marks “the emergence of a fundamental schism in Western self-understanding.”*'°
The intentional work of the brain, pneuma, and muscles in willing, sensing, and
acting were contrasted with so-called “involuntary” functions of the body —the work
of the heart, pulse and all of the physiological, pathological, and emotional changes
that remain beyond the reach of one’s will.*'” The body became a collection of tools
or organa (plural of organon, “tool,” and later “organ of the body”) to answer to this
will; and because these tools acted according to regular principles and were eminently
well constructed for their purposes, it made sense for the first time to investigate the

nature of these tools, to understand the body anatomically, as an objectified thing.

Galen’s muscular body and Homer’s articulations are both moved by the fluid vapors
of the breath; they are both marked, in art, by exaggerated bodily demarcations; and
they both allow for motion and therefore life and the ability to act. But whereas
Galen’s pneuma had an internal source and moved as an enclosed fluid within the
body, in Homer, the source of breath was external: Homeric gods blew their will into
men and women, literally inspiring them to act. For pre-classical Greeks, there was

no willful self as a source of individual agency, and there was no body as a stable and

*'* Galen On the Movement of Muscles 1.1, as cited in Kuriyama 1999, 144.
*Kuriyama 1999, 144. The pneuma, for Galen, conversed intimately with the soul;
although he stopped just short of saying so, a number of texts suggest that he flirted
with the notion the pneuma was, in fact, the soul. Reiss 2003, 220-22.

*1 Kuriyama 1999, 151.

*'7 Kuriyama 1999, 150-51.



rationally ordered, physical entity, so clues about life and health were sought in signs
from the gods rather than in the physical details of a corpse. Homeric Greeks were
also freer to explain phenomena not through actions or forces emerging from (or
exerted upon) the relatively stable physical entity of the body, but through the often-
bewildering transformations that we can feel in our lived experience. Homer speaks
remarkably little about illnesses. Instead, physical struggles occur through wounds
and divine intervention, with the occasional death from fear or grief; and medical
treatments are restricted to treating wounds.>"® There is no malnutrition, no cold or
flu, and in fact no illness at all except the pestilence that Apollo uses to punish the
Achaeans at the outset of the Iliad—and even this is described not through the
language of illness, but of divine intervention and war: Apollo strides down from

Olympus with his bow and for nine days rains his arrows upon the Achaean camp.”"’

And because the self is not defined as a thinking and willing “I”” within a physical
body, the limits of the self and will were not marked by the boundary of the skin, as
they would be later.”® We’ve discussed the porosity of the self in Homer to the
breaths and suggestions of the gods; the flip side of this is that in an inspired state, the
reach of one’s will could extend well beyond the skin. These inspired states were
associated with assistance from the gods; with the wearing and use of special
clothing, armor and defensive weapons; and with the solidarity of a group and a

hero’s aristeia. As we will see in the next chapter, these conditions are not unrelated.

*'8 Bolens 2000, 20. Grmek 1989, 35-37.

29 11.1.44-53.

0 Whether the self, will, or “I” existed at all in antiquity is much debated; but it is at
any rate safe to say that this concept certainly did not exist in Homer, and that certain

steps towards this concept were developed in classical times.



In this chapter, we’ve considered the meaning of Achilles’ “loosening” of Hector’s
knees, both in terms of warrior injuries in the /liad, and within the wider context of
articulation in archaic and classical Greek culture. We’ve seen how articulation
distinguishes the self and its actions, how it is engaged with a number of vital fluids,
and how all of these psychosomatic entities tie the self to the will of the gods. All of
this goes a certain way towards explaining what is at stake in the face-off between
Achilles and Hector—why the loosening of Hector’s knees had so much poignancy
for Homer’s audience, why Athena strengthens Achilles’ knees and why Hector later

begs at them. But we have overlooked one crucial characteristic of Achilles.

As the son of the nymph Thetis, who cared for the craftsman god Hephaistos when he
was thrown from Olympus, Achilles receives special favors from the gods. These
favors include additional strength and speed at crucial moments, the deception of his
opponents, and the retrieval of his spear after it is thrown—but the most important
favor that Achilles receives is the armor that he wears when he kills Hector. This
armor is made for him by Hephaistos to replace that which Achilles had earlier
loaned to Patroclus, and which Hector stripped off Patroclus’ body after slaying him.
Homer’s description of the crafting of Achilles’ shield makes this one of the most
famous —albeit fictional —artifacts from all of antiquity. What is this armor and how
does it assist Achilles? This will be the starting point for the next chapter, which will
look at the role of articulation in other crafted things in Homer and the early Greek

world.






Chapter Two: Crafting

In classical Greece the wealthy did not often engage in manual labor and crafts,
which were the trades of slaves and poor men, but this era has nonetheless been
described as a civilization of craftsmen. And justifiably so: not only were crafts and
craftsmen necessarily central to the Greek way of life and economy, but a high value
was placed on works of craftsmanship that were particularly beautiful or well made,
and there is wide-ranging evidence for a strong general interest in craft procedures
throughout antiquity. Further, the number of divinities and heroes whose roles were
primarily as craftsmen and craftswomen—including Athena, Hephaistos, Prometheus,
Daidalos, Palamedus, and Epeios—lends credence to what Francoise Frontisi-

Ducroux describes as a kind of “sacralization” of technical work.'

The armor that Hephaistos makes for Achilles in the Iliad is one of the most powerful

of works by a craftsman god. When Thetis delivers the armor to Achilles,
all the datdara (daidalon) rang aloud in their splendor. Then trembling
seized all the Myrmidons, and no man dared to look on it, but they shrank in
fear. But when Achilles saw the arms, then wrath came on him still more, and
his eyes showed forth terribly from beneath their lids, like flame; and he
rejoiced as he held in his arms the glorious gifts of the god. But when in his
mind he had rejoiced in gazing on the splendor of the daidala, at once he

spoke winged words: ‘Mother, the arms that the god has given me are such

! Frontisi-Ducroux 1975, 24.



that the works of immortals should be, such as no mortal man could

accomplish.
As finely crafted as the armor is, Achilles’ rejoicing when he first sees it, and his
elation when he later puts it on, are not the result of any detached aesthetic
contemplation but of the immediate prospect of his revenge. What can we learn from
what Homer says about Achilles’ shield and armor? In this chapter, we will examine
the articulation of crafted things in Homer and the early Greek world, starting with
Achilles’ shield and the special class of objects, known as daidala, to which it

belongs.

Achilles’ Armor

What do we need to know about Achilles’ new armor? The most famous item is the
round shield, made with bronze, tin, gold, and silver in five layers and decorated with
many cunning adornments (dadalo wOAAG).” There is also a pair of greaves to
cover his shins, a breastplate, and a helmet, each also made of one or more of these
metals." Achilles will also carry into battle a spear, which, as a gift from Cheiron to
Achilles’ father Peleus, has its own prestigious lineage.” But neither this spear, nor
any weapons at all, are included in the special pieces of armor made for Achilles by
Hephaistos: these pieces are purely defensive. What lends these items their immediate

interest is their role in the plot of the /liad. This new armor is the replacement for
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Achilles’ old armor, which Patroclus borrowed to wear into battle. As the son of a
goddess and the greatest of the Achaean heroes, Achilles had closer connections to
the gods than any other mortal in the Iliad. His old armor was a wedding gift from
the gods themselves to Achilles’ mortal father Peleus, at the unusual occasion of his
marriage to the immortal Thetis. Needless to say, this armor was very special —so
much so that Achilles laments its loss in the same breath that he mourns his beloved:
Mother...what pleasure have I...since my dear comrade is dead, Patroclus,
whom I honored above all my comrades and equally (icov, isos) with myself?
Him I have lost, and his armor Hector who slew him has stripped from him,
that beautiful (xahé) armor, huge of size, a wonder to behold (Badua
10€00au, thauma idesthai), that the gods gave as a glorious gift (dyhac

d®pa) to Peleus on the day when they placed you in the bed of a mortal man.’

As a thauma idesthai or “wonder to behold,” Achilles’ old armor belonged to a loose
class of objects in Homer that evoked both awe and terror for their beauty,
craftsmanship, materials, and the divine power often suggested by their presence.
Patroclus’ hope in borrowing this armor was that the Trojans, thinking he was
Achilles, would be frightened into backing off, and that he might thus be able to push
back the Trojans’ at a moment when they had come dangerously close to the Achaean
ships. When he dressed himself in this borrowed armor, his fate was ominously
foreshadowed by an implicit suggestion that he was insufficient to take Achilles’
place: he “took two valiant spears that fitted (&o1|Q¢L, ararisko) his grasp,”® but left
behind the one that Achilles would ultimately carry into battle, “the spear heavy and

huge and strong; this no other of the Achaeans could wield, but Achilles alone was
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skilled to wield it.”” And indeed, although for some time Patroclus seemed to be
invincible as he enjoyed his aristeia (excellence), hacking through ranks of Trojan
warriors, it was not his fate to vanquish Hector. Apollo struck Patroclus with the flat
of his hand, causing his helmet to fly off,' his spear to break in his hands,'" his shield
to fall from his shoulders,'"” his breastplate to loosen (Aboe, [u0),” and for his own
shining limbs (paidipo yuia) to be loosened (M0Ogv, [uo) beneath him."* Then—and
only then, as Patroclus stood, disarmed and in a daze, is he first wounded by
Euphorbus," then killed by Hector’s spear, driven into his uncovered belly.'® Hector
then collects the armor while the Trojans and Achaeans fight over the corpse, and

Achilles is left to mourn both friend and goods.

Thetis, ever sensitive to the sufferings of her mortal son, arrives and promises that she
will bring a new set of armor from Hephaistos. She goes to Hephaistos’ house, where
we find the famed craftsman making twenty tripods, which he has equipped with
golden wheels in order for them to propel themselves to the assembly of the gods and
back to his house on command; they are Oodpo 10000 (thauma idesthai) and at the
moment that Thetis arrives at his house, he is busily preparing douddAea ears for
them by hammering bonds (deopotg, desmos).” Hephaistos graciously welcomes

Thetis, recalling the debt that he owes her: when his mother Hera threw him from
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Olympus out of shame for his misshapen body, Thetis and Eurynome took him in and
for nine years he lived with them and “forged much cunning handiwork (datdaia
moAAG), brooches, and spiral armbands, and rosettes and necklaces.””® He moves
with a curious mixture of disability and grace, “a huge, panting, bulk (téAwo, lit. a

9919

“monster”), limping along, but beneath him his slender legs moved nimbly,”” and is

helped along by quick-moving “handmaids made of gold in the semblance of living

9920

girls”™ who have “understanding in their minds, and in them speech and strength, and
they know cunning handiwork (£0ya) by gift of the immortal gods.”*" Sorrowfully,
Thetis explains the reason for her visit, presenting herself as a suppliant at
Hephaistos’ knees.”> Hephaistos immediately bids his assent, promising beautiful
armor that will cause all men who look at it to marvel (Bovpdooston, thaumazo),”
although he laments that even this armor will not ultimately reverse Achilles’ fate—

which is as well known to Thetis and Achilles as it was to Homer’s audience —of

dying in battle.

The 140-line description of Hephaistos’ crafting of the armor is famously detailed,
but it tells us almost nothing about his technical process. Homer mentions that

Hephaistos’ tools include bellows and melting-pots at the fire, an anvil, hammer and
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tongs** —all items for metalworking; and his actions are described through the rare
and evocative, but technically vague, verbal participle datddAAwv, which
presumably means that the craftsman was “daidal-ing” or “making daidala.”® But
the description does not focus on Hephaistos’ actions and techniques, instead
dwelling on the microcosmic images he works into the shield—images organized into
the earth, heavens, and sea, and depicting the life of two cities, one at peace and one
at war. Homer describes an incredible, and indeed impossible, level of detail in these

scenes, which come alive with activity.

While all this is happening, Achilles is waiting. Although he is eager to avenge
Patroclus’ death it is clear that he cannot enter battle without a new set of armor to
replace the one lost: Achilles’ mother, Thetis, tells him so and he does not question
the issue.”® While waiting, Achilles goes to the Achaean trench, in front of the wall,
following Iris’ suggestion to “show [himself] to the men of Troy, in the hope that
seized with fear of [him] the Trojans may hold off from war.”®” This is similar to
Patroclus’ rationale for entering battle in the guise of Achilles. Taken together, the
appearances in battle of Achilles’ old armor as worn by Patroclus, and of Achilles
himself without his armor, comprise two partial entrances of Achilles into the war
which anticipate his decisive appearance on the battlefield—his only appearance in
battle in the /liad—once Hephaistos’ handiwork is delivered to him. For this initial,
armor-less appearance in the Achaean trench, Athena lends Achilles her tasseled
aegis (a protective breastplate given to her by Zeus), sets “a thick golden cloud”
around him, and lights a gleaming fire above his head.”® He shouts three times with
his “voice of bronze” and Athena augments his voice with her own, so that it rings as
“clear as the trumpet’s voice when it sounds aloud when a city is pressed by

murderous foes.”” An “unspeakable confusion” breaks out among the Trojan ranks,”
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and Homer tells us that even their horses are afraid.”’ Like an awesome spectacle of
thunder and lightning associated with Zeus—or like daidaleos armor made of
precious metals and associated with Hephaistos or Athena— Achilles’ appearance
does not manifest itself through sight or sound alone, but through both at once,

inducing an immediate and visceral panic and terror.

Panic (deimos) and terror (phobos) are powerful weapons and are personified as the
gods Deimos and Phobos, sons of Ares who fight alongside him on the battlefields of
the Iliad. Deimos and Phobos are also depicted on several important shields in Greek
mythology, reflecting the fact that for the Greeks, the best offense was often the awe
and fear induced in one’s enemies by well-built defensive constructions such as
shields, towers, and walls—or later, by the orderly formations of hoplites or of men
in triremes. These effects should not be underestimated. When Achilles appears in

the Achaean trench to frighten the Trojans, twelve of the finest Trojan warriors drop
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dead, apparently out of terror, “there and then. . .among their own chariots and their

own spears.”

We know the rest of the story. Thetis obtains the new pieces of armor from
Hephaistos and presents them to Achilles, who receives them with renewed wrath and
a terrible eagerness for war. Achilles repeatedly refuses food and drink before
avenging Patroclus’ death, but again receives divine aid, in the form of a direct
infusion of nectar and ambrosia from Athena so that his knees (yoUva®’, gouna)
would not become hungry in battle.”” He puts on his new armor in a scene that
culminates a series of arming scenes of other heroes preparing for important battles
throughout the epic. When he finishes arming himself, he “tested himself in his
armor to see if it fitted him (¢paouodooele, epi + harmozo) and if his glorious limbs
(dryhaa yvio) moved free; and it became like wings to him, and raised up the
shepherd of men.”* Later tradition will accredit Daidalos with the invention of
wings, but in this moment Achilles is literally levitated “as if” on wings in what Sarah
P. Morris describes as “a moment of metaphor become reality.”” He goes into battle,
has his aristeia as he wreaks havoc among the Trojans, then chases Hector around the

walls of his own city three times before slaying him.

In this final battle, as he slaughters ranks of Trojans and finally Hector himself,
Achilles’ armor is associated with a quasi-magical protection. He repeatedly slices

past or through his opponents’ armor while his own remains intact. Agenor strikes
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Achilles “on the shin below the knee’*® with his spear, “and missed him not; and the
greave of new-wrought tin rang terribly upon him; but back from him it smote leapt
the bronze, and pierced not through, for the gift of the god stayed it.”*’ Similarly,
when Hector throws his spear at Achilles, striking his shield squarely: it “missed him
not; but far from the shield the spear leapt back.”® Direct divine intervention protects
him in an identical manner; earlier, when Hector threw his spear at Achilles, “Athena
with a breath turned it back from glorious Achilles, breathing only lightly; and it

came back to noble Hector and fell there before his feet.”*’

The creation and gifting of Achilles’ new armor, in a sense, marks the climax of the
Iliad since it is what allows him to return to battle, formally ending his wrath against
Agamemnon. The poem’s plot would have been no less familiar to Homer’s
audience than it is to us, and we can assume that interest in its performance stemmed
less from any uncertainty about the outcome than from the pleasure of witnessing the
greatness of the gods and heroes as their fates unfold. Part of this pleasure comes
from the fact that Homer explains the back-stories behind each significant character,
action, and work of craftsmanship. When Achilles and Hector face off and Achilles’
spear is poised as he scans his opponent’s armor for an opening, Homer can remind

us, mid-sentence, that this is the “armor of bronze, the fair armor that he had stripped

* wvfjunv U0 yoOvatog I1. 21.591. Trans. A. T. Murray.

7 008" AdpGuatev. / Audl 8¢ ol «VNUIS VEOTEDRTOV RAUOOLTEQOLO / OUEQOALEOV
rovapnoe: v & amo yalrnog dpovoe / PAnuévov, o0’ Eéméonoe, Beod O
novxraxe 0moa. 11.21.591-94. Trans. A. T. Murray.

*® 008" adpduagte: / Thie & dmemhdyyOn odueog dOu: 11. 22.290-91. Trans. A.T.
Murray.

¥ i to YT A0V / vord) AyxhAfjog iy ETgame xudadiporo / o pdha
PYOEaoa: t0 0 G ixed” "Extoga dlov,/ atod 8¢ mpomdoolbe moddv méoev. Ii.
20.438-41. Trans. A. T. Murray. Of course, Achilles is not the only one receiving
divine protection; when Achilles subsequently leaps upon Hector, Apollo snatches

him up and obscures him in a heavy mist to protect him. /1. 20.441-44.



from mighty Patroclus when he slew him,”*

and we immediately understand that this
moment speaks about the wrath that Achilles felt against Agamemnon until Hector
killed Patroclus and incurred a greater rage; about the vengeance that Achilles is
about to deal to Hector; about the storied origin and history of the two sets of armor,
old and new, worn by two men who are parallel but unequal opponents; and about the

struggles of the gods and the divine interventions on both sides that have contributed

to this moment.

Achilles’ armor is therefore a key element in the back-story that the audience needs to
know. Recognizing the importance of these items, Homer’s audience would have
shared in the awe that the Trojans and Achaeans felt in their presence. And so should
we. We now know quite a bit about Achilles” armor, but to complete this story we
need to now turn to the wider conceptual ground from which these objects emerged.
This brings us to discuss, in the rest of this chapter: daidala, a group of eminently
articulate objects; ararisko, a verb which deals with joining and adjusting, or

articulation; and the role of ararisko in the action of Odysseus’ house in the Odyssey.

Articulate Objects

Daidala are literary (rather than real) objects that exist primarily in the world of epic
poetry, as identified through the noun daidalon, and its associated adjectives
(daidaleos, poludaidalos), a verbal participle (daidallon), and the proper name
Daidalos. Collectively, these words appear in Homer thirty-six times to describe this
group of objects, of which Achilles’ shield is the most famous example; and these
thirty-six instances, together with nine instances in Hesiod that confirm and slightly

expand the meanings established by Homer, construct the early sense upon which all
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later uses of these words rely for their significance.”’ The meaning of these words is
less technical than evocative —although, as we will see, what they evoke is very

142

specific and powerful™™—and their role in Homer is in many ways similar to that of

other praise words and phrases used to describe works of craftsmanship.*

If we try to understand Homeric daidala according to modern logic, then these terms
describe a dizzying array of items, including: a helmet, breastplate, belt, shield,
chariot, throne, chest, tripod, bowl, brooches, bracelets, rosettes, necklaces, earrings,
clasps, crown, bed, and a bedroom.* If we include daidal- objects (including works
of Daidalos) in later writers the array becomes even greater: a dancing floor at
Knossos, a labyrinth, wings, a sail, an artificial bull, a veil, a dress, and even—in
Lucretius—verbal images made visible through their articulateness.” But because
daidala exist in the imagination of epic poetry, we can learn about them by paying
attention—as Frontisi-Ducroux and Morris have done —to the stories in which they

appear.

Because the most exemplary daidalon of all is Achilles’ shield, we already know a
surprising amount about daidala. We know that these objects are immediately
distinguished by their craftsmanship, value, and beauty, and that they are made by
famous craftsmen such as Hephaistos. We know that they can play significant roles
at the turning point of a story: Achilles’ return to war and the end of his wrath against
Agamemnon depend on his new daidaleos armor.** We know that in terms of armor,

daidala include only defensive items rather than weapons such as swords and spears,

*! Frontisi-Ducroux 1975, 35-36, Morris 1992, 4. See also Pérez-Gémez 1985.
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but that they can nonetheless have terrifying and deadly effects.*’” Although daidala
cannot guarantee complete protection, as Hephaistos lamented, the powers of these
kinds of items are strong: Apollo had to remove Achilles’ armor from Patroclus

before Hector could wound and kill him.

We can also suggest that a daidalon’s powers seem to stem from its intricacy,
gleaming appearance, and clashing sound.” In fact, daidala inspire panic and terror
in very much the same way as the sight and sound of Achilles himself when he
appeared in the Achaean trench. This effect, tied to the daidalon’s status as a thauma
idesthai or “wonder to behold,” is not limited to one’s enemies: even Achilles’ own
comrades trembled, averted their gaze, and shrank away from his new armor.” Part
of the effect may stem from the fact that wearing or possessing daidala is often
related to divine assistance, which also contributes to the quasi-invisibility of a hero
during his moments of aristeia. This, in turn, is connected to the point that daidala
are also often associated with fire, whether literally —as when flames burst above
Achilles’ head or Hephaistos employs fire in forging metal —or through similes, as
when Achilles’ eyes “showed forth terribly...like flame” when he first laid eyes on
his armor.™ Associated with Prometheus and with mankind’s need of technology and
of rewarding but dangerous relationships with divine powers to survive, fire stood for

the ancient Greeks as a sign of both our special status and our mortality.

And, although all of this would need to be established more systematically by a
reading of daidal- words in Homer, we can already notice a few more things about

daidala. While daidala received from gods and goddesses can ostentatiously signal

*" Frontisi-Ducroux 1975, 66.

* See Frontisi-Ducroux 1975, 65, 68.
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one’s divine connections, they more generally play a role in the wider Homeric gift
economy, which is marked by debts and obligations among both mortals and
immortals.” As a result of being exchanged in this gift economy, daidala, like other
precious items, acquire a specific lineage related to their manufacture and their
change of hands that valorizes both object and owner. On the other hand, given that
both Patroclus and Hector die while wearing Achilles’ old armor, there is a
suggestion that the Aubris involved in usurping (even with permission) the role of
another may be dangerous. In fact, as we will see, daidala are often as treacherous as

they are beautiful .

Daidala become interesting in the context of this dissertation because they are
articulate objects. Frontisi-Ducroux has considered the archaic techniques used in
making objects similar to the daidala described by Homer. She finds that the
common characteristic across these techniques —which deal with metal, wood, cloth,
and other materials —is a focus on the cutting and joining of parts.” The “cutting and
Jjoining of parts” describes a broad range of activity, but where this notion gains its
specificity is in the extent to which archaic Greek language and thought took this
general descriptor of craft processes and valorized it, endowing it with specific
connotations and implications across a broad domain of activities which emerge

from—but are not limited to—the techniques of craft.

The technical process of cutting and joining is perhaps most obvious in the case of
wood: raw lumber is cut into straight planks, which are then further cut, adjusted, and
joined in place. Besides Odysseus, other carpenters in Homer include Harmon, his
son Tecton, and his grandson Pherecles. This legendary lineage of carpenters brings
together, through their actions and names, a number of ideas. Pherecles was “skilled

in fashioning all manner of daidala (datdaha w@vta)” and built “shapely ships” for

>! Frontisi-Ducroux 1975, 64-65.
32 Frontisi-Ducroux 1975, 65.
> Frontisi-Ducroux 1975, 45-51. See also Pérez-Gémez 1985.



Alexander;™ the word for carpenter was tekton, so Tecton’s name is etymologically
tied to this as well as to architekton or “architect,” and to techné or “art, still, device,
craft, cunning”’; and Harmon’s name literally means “a fitting together, joining,
proportion, concord, harmony.” Related to Harmon, the word harmonia takes for
its earliest meaning in Homer the notion of “joining together”; but by the 6" century
BCE it could also refer to the joining of musical notes in a mode or system of
harmonies, or to the act of tuning an instrument; and, in the 5" century BCE, to

political and cosmic concord.*

Real archaic craft techniques in wood echo this linguistic focus on articulation.
Homer’s description of Odysseus’ process of raft building paid special attention, as
we saw in the previous chapter, to the forging of articulations. In Mycenaean times
and in Homer’s own Iron Age, shipbuilding was based on a kind of carpentry with
particular focus on the joints to create a curved hull from straight planks, which were
themselves derived from more or less irregularly shaped trees. A more expedient
method —of constructing a wooden frame onto which wooden planks are then

nailed—would later be adopted; but in Homer’s time the ship’s hull was both

> 11.5.59-62. Trans. A. T. Murray. For the first instances of architekton, see
agyttéxtova at Herodotus 2.175.5, and 4.88.1; doyttéxtwv at 3.60.3,3.60.4,4.87.1;
and aoyttéxtoveg at 7.36.1; other early instances include dyttéxtooiv at Euripides
Cyclops 477, and ndoyLtentOvel at Aristophanes Peace 305. T am indebted to Lisa
Landrum for providing this information.

55 See Frontisi-Ducroux 1975, 56-57.

* Bundrick 2005, 11. See youpowow & doa thv ye nai douovinowv doaooev. Od.
5.248. Bundrick also observes that the first extant use of harmonia in the musical
sense, of joining together notes, occurs in a fragment by the music theorist Lasos of
Hermione in the late 6" century BCE. Similarly, harmoniai came to mean the
various modes of music (such as the Dorian, Phrygian, Lydian, etc.) of the sixth and

fifth centuries BCE. Bundrick 2005, 140.



structure and surface, painstakingly constructed through the strong and waterproof

jointing of one piece of wood to the next.”’

As Frontisi-Ducroux points out, weaving and embroidery involve making thread from
a mass of wool or vegetal matter, and then interlacing or joining the threads
orthogonally to make cloth, or in various patterns in embroidery.” This two-step
process is analogous to the work of carpentry in forming straight planks out of raw
lumber, then in bending and fitting these straight planks into the curved hull of a ship
or other object. In both processes, the resolution of irregular and straight, of binding
and loosening, is the work of meétis, or cunning intelligence.” Homer does not
associate any specific technical process (such as weaving or embroidery) with
daidala; in fact, we cannot even be sure that he spoke of daidala in cloth or thread at
all. In the Iliad, Hera dresses in an ambrosial robe adorned with many daidala
(Saidara wor&)® in order to seduce Zeus and distract him from the war; here,
Homer evokes the thaumatic qualities and powers of daidala without telling us
whether these daidala are made of embroidered or woven threads, or of other

materials such as precious metals and stones.”” The situation becomes clearer in

7 Mark 1991, 445. Experts disagree on whether Homer is describing a Mycenaean
shipbuilding technique of mortise-and-tenon joinery, or a simpler Iron Age
combination of dowels, pegs, and lacings. If he is referencing the Mycenaean
technique, this places an even stronger emphasis on articulation while also appealing,
as Homer often does, to the glamour of the past heroic age.

%% Frontisi-Ducroux 1975, 48-50.

> Frontisi-Ducroux 1975, 80. Detienne and Vernant make this clear throughout their
study; see, for example Detienne and Vernant 1978, 205-6, 19, 31, 86-87.

% Frontisi-Ducroux 1975, 50.

U audl 8 " dufodolov £avov E0a0’, Bv oi ABNvn / EEvg dlorfoaoa, TiBel &
évi daldaha olhd: / youoeing & €vetfol ratd otiifog megovaro. I1. 14.178-80.
% Fabric daidala and other crafts described as poikila are often interpreted as

embroidery; however, as Frontisi-Ducroux points out, while there is nothing that



Hesiod: in the Theogony there is a cloth daidalon in the form of the veil (xaAUTTTONV
daudarény) that Athena uses to adorn Pandora,” and in Works and Days Athena
teaches Pandora “daidal-ic” weaving (toAvdaidalov iotov vdaiverv).*”* Cloth
daidala tend to be the provenance of women in terms of both manufacture and use —
the later story of the sail on a raft built by Daidalos for escape from Crete being an
exception—but it is worth pointing out that their action is no different from other
daidala: they are thauma idesthai, dazzling and disarming one’s opponents. And,
given that Hera’s daidala help her turn the tide of war, while those of Pandora help

her to be “sheer guile, not to be withstood by men,”*

and an “evil thing” through
which they would “embrace their own destruction,”® it is clear that the daidala of

women are as dangerous, even on military terms, as their male counterparts.

Daidala could also be made of metal, as we have seen in the case of Achilles’ armor.
The dawddhea ears that Hephaistos was preparing were to be fixed on their tripods
with metal bonds (8eop00¢, desmos) that he was hammering.”” An important process

in the crafting of valuable metal goods in the Bronze Age and later is that of

specifies embroidery or any other technique, we do know that Homer’s heroines
weave. Frontisi-Ducroux 1975, 52-55. Hyphanein, “to weave,” derives from phaino,
“to bring to light,” and can also mean “to construct,” or “to contrive cunning
schemes”; and the related epiphaneia means “appearance, coming into light, birth,”
and the “visible surface” or even “skin of the body.” See McEwan 1993, 53-54.

% natd ®pf0ev 8¢ nalimrony / doudarény yelpeool natéoyede, Oadua idéoba
Hesiod Theogony 574-75.

% Hesiod Works and Days 64.

% (g eldov dOhoV aimiv, aufyavov dvOommolowv. Hesiod Theogony 589. Trans.
Hugh. G. Evelyn-White.

% 10ig & &yd AvTL TVEOG dDOW KAKOV, O %EV ETTAVTES / TEQTWVTOL KOTO OUUOV
€OV nonoOVv apdayordvres. Works and Days 57-58. Trans. Hugh. G. Evelyn-
White.

711.18.378-79.



sphuréelaton (literally, “hammer-driven”), which involved cold-hammering metal into
thin pieces that were then nailed or otherwise affixed as a veneer on a wooden or
other base. It may also have been employed to make chryselephantine sculptures as
objects of cult worship, with veneers of gold leaf, ivory, and other materials. This
seems to have been the technique employed in the crafting of Aias’ shield in the /liad,
which Homer tells us was “like a tower (;t0Qyov),” and made of seven layers of bull
hides, with an eighth layer of bronze set on top.” In archaic and classical times, the
sheets of metal on shields and other defensive and decorative items were hammered
to a thickness of less than one millimeter; the defensive effect of metal-plated shields
would have stemmed less from their physical strength than from their appearance and
effect of thauma, their ability to provoke awe and fear in a manner not unlike the cult
statues also crafted through sphurélaton. Corroborating this notion, some of the most
coveted pieces of armor in the Iliad are made in gold, one of the softest metals;”
while in the Spartan Constitution (4" century BCE), Xenophon states that bronze was
advantageous for plating a shield because it was most easily polished and holds its

shine.”

% B¢ ol émoinoev 0dxrog aidrov émtafoeiov / tavpwv Catpedémy, ém & &ydoov
Nhaoe yohrov. 11.7.222-23. Trans. A. T. Murray.

% See, for example, the exchange of armor between Glaucus and Diomedes, yo00€a.
yohxelmv, éxatoppol évveafoliwv. I1. 6.236; or Dolon’s description of Rhesus’
chariot and armor, &iopa 8¢ ol yEVo® Te %ol AEYDEM &V fjoxnTaw: / Tevyen 88
yovoela o Oadpa id0écBa / A0 Exwv: 11. 10.412.

7 Xenophon, Constitution of the Lacedaimonians, 11.3. Cf. Fortenberry 1991, 627.
See also Wees 1994, 134. The fear inspired by gold-plated items may in part be
related to the wealth and martial power that rare metals represent: Wees points out
that it was acceptable, by the mid 5" century BCE at the latest, for Athenians to
“borrow” money from the gods for warfare and other efforts by converting gold

plated items in sanctuaries into coin. Wees 2004, 237.



My point in discussing daidala according to their materials is to suggest that a
number of physical notions the Greeks associated with articulation and meétis (or
cunning intelligence, a notion we will discuss in Chapter Three)—that is, joining and
loosening, a well-adjusted fit, the resolution of the irregular and the straight—are
inherent to the construction of daidala no matter which material is used. While the
actual practice of these trades would have been divided by material since the skills,
equipment, and the economics of production were specific to each, there is nothing to
suggest that Homer drew distinctions in the action or poetic effect of daidala along
material or technical lines. Instead, the fact that he tells us so little about the
technical construction of these items—that the little we can glean is often based on
other sources and extrapolation from archaeological finds—suggests that while fine
craftsmanship is for Homer a mandatory feature of daidala, his interest in these
objects has much less to do with the specific techniques than with the more
generalized power or magic of techne.”' In the next section, through a discussion of
the verb ararisko in Homer we will see how the craftsmanship of daidala can also be
understood as a heightened and particular example of the more general case of

articulated crafts, and of articulation itself.

"' Some daidala, like Odysseus’ bed, are explicitly made of a combination of
materials. Odysseus describes adorning his bed, cut from the stump of an olive tree,
with gold, silver, and ivory, and stretching a purple-dyed ox hide over it: dcudGA WV
XQUOQ TE Ol AEYVOM NO” EMEdavTL: / éx & €Tdvvooa ipdvia PoOg Goiviny
daewvov. Od. 23.200-1. In many other cases, there are also possible, although not
explicit, combinations of materials, including: silver-studding of wooden chairs,
11.18.390; metal decorations on a cloth dress, II. 14.179; precious gems or ivory
within metal jewelry, I1. 18.400, and 19.227; shields made of metal over leather
layers, 11. 18.479, and 22.314; a silver bridge on a wooden lyre, /. 9.187; and
inlaying of various materials into wooden items including a chest, chairs, a chariot,
and a bedroom, /. 16222, 17.448, and 24.597,and Od. 1.131, 6.15,10.315, and
10.367.



Fitting Things

The verb ararisko occurs sixty-seven times in Homer, and can often be translated as
“to join or fit.” It is only one of several early Greek words that map the conceptual
terrain of articulation, but it is one that appears frequently in Homer in a variety of
contexts and which maps a wide range —although not the entirety —of the meanings
that articulation can hold.”” Because of this, although an examination of the uses of
this word in Homer is only one of many possible windows onto the world of

articulation, it is a useful one.

When Odysseus and Aias, two of the finest Achaean warriors, wrestle at Patroclus’

funeral games, they are fighting for glory and for a tripod offered by Achilles as a

prize. For a long time, their strengths are matched in an apparent stalemate:
Then the two, when they had girded themselves (Cwoapévw), stepped into
the midst of the place of gathering (¢g péooov dry®va), and laid hold each of
the other in close grip with their mighty hands, even as the rafters
(dpeiPovteg) of a high house, which some famous craftsman (téxtwv) joined
()oae, ararisko) together, that he may have shelter from the might of the
winds. And their backs creaked beneath the violent tugging of bold hands,
and the sweat flowed down in streams; and many a welt, red with blood,
sprang up along their ribs and shoulders; and ever they strove for victory, to

win the fashioned tripod. Neither was Odysseus able to trip Aias and throw

> As I mentioned in the previous chapter, there are words with related meanings such
as harmozo, harmonia, harmos, arthros, anarthros, arithmios, harmozo, and
diarthroo, which derive from the *ar- root; and hapto, mignumi, amiktos, luo, dialuo,

sunecho, and suntasso, which do not.



him to the ground, nor Aias him, for the mighty strength (i¢) of Odysseus held

firm.”

The men’s strength is expressed through the firmness of their grip, which is in turn
expressed through a simile: their hands are joined just as a “famous craftsman” joined
the rafters of a high house. For the house, this joining is associated with defense —
not from men, but from the wind. And for the men, this joining is motionless and yet
active; the men hold each other immobile even while they exhibit the most vigorous
life and strength. The life and energy of static configurations, the strength of a
defensive stance, the overall valorization of articulation, and the fluidity between the
joining of beings and of crafts are all characteristic to uses of ararisko. We might
also observe that in the last sentence, the tendon (ic) is in the nominative while
“Odysseus” 1s in the genitive, as paraphrasis for the person: Odysseus’ “mighty

tendon” stands for his own self.™

What happens next has a pleasing symmetry to this image. In order to break the
stalemate, Aias challenges Odysseus, saying, “either you lift me, or let me lift you;
but the issue will rest with Zeus.”” He then lifts Odysseus, who “forgot not his guile
(86hov, dolos)” and “with a sure blow he struck the hollow of Aias’ knee (r®AnTaL)

from behind, and loosed his limbs (VréAvoe ¢ yuia), so that he was thrown

7 11.23.710-20. Trans. A. T. Murray, modified at fjpa.oe from “joins.” Note that in
“girding” themselves, Odysseus and Aias are fixing a bond around their waists. The
word for “rafters” here is dpeifovteg, a participle of ameiba, “to change, exchange”
and also “to repay, to answer (in dialogue),” and it is in the sense of members “that
meet and cross each other” that ameibontes suggests “rafters.”

™ The word is, or “tendon,” is synonymous with strength: see “the mighty force (is)

ERIEAN
L

of the river,” ig totapoto /1. 21.356.
PH W avae’, 1) £yo oé: To 8 a Al mhvta uedfoset. 11. 23.724. Trans. A. T.

Murray.



backward.”’® Where Odysseus and Aias were joined they are now unjoined; where
they were equal in strength, they are unequal in métis; Odysseus has gained the upper
hand by loosening Aias’ guia, disrupting his stance. Both the stalemate and the

conclusion of the wrestling match are told through the language of articulation.

Let’s look at another example, this time from the Odyssey. Odysseus’ oikos—that is,
the house itself but also its inhabitants and belongings—is both his prize and a
source of his strength. Early in the epic, when Telemachus goes to his father’s
storeroom to select provisions for his journey, the room’s fine construction and its
bountiful, orderly goods signify everything to which Odysseus is to return.
There too, stood great jars of wine, old and sweet, holding within them an
unmixed (AxENTOV, akratos) divine drink, and ranged (dQnQOTteg, ararisko)
in order along the wall, if ever Odysseus should return home even after many
grievous toils. Shut were the doors, close-fitted (muxivig dpapuial, puknos

+ ararisko), and there both night and day a stewardess remained...”

The use of ararisko in describing the arrangement of the jars does not imply the
existence of tangible “joints” as physical things or parts, but rather, a condition of
orderly arrangement which here evokes that which is bountiful and well prepared.
We can imagine the pleasing sight of a shelf full with many jars of wine—so many
jars, in fact, that they may be touching, or joining each other as they stand along the

wall.

A similar use of ararisko can be found when Achilles addresses his men in the Iliad

to prepare them for war.

0 36hov &’ 0¥ MBeT ‘Odvooeic: / vOY dubev xdANTo TVY DV, VrTElvoE 08
yuia, / #ad O €Pal é€omiom 11. 23.725-7. Trans. A. T. Murray. Although most
translators render xwAnma as “bend or hollow of the knee,” this is, in fact, an
unknown word and the translation is based solely on the context of this one instance.

70d.2.340-46. Trans. A. T. Murray.



So saying, he roused the menos (uévog) and thumos (Buuov) of every man,
and yet more tightly were their ranks joined (6.00¢v, ararisko) when they
heard their king. And as when a man joins (440", ararisko) the wall of a
high house with close-set (muxLvotoL, puknos) stones, to avoid the might of
the winds, so close were joined (8.Q0.QOV, ararisko) their helmets and bossed
shields; shield pressed on shield, helmet on helmet, and man on man. The
horsehair crests on the bright helmet-ridges touched each other, as the men
moved their heads, in such close (;tunvol, puknos) array did they stand by one
another.”
As the men crowd forwards in their bravery and eagerness for battle, they touch or
Jjoin each other like the jars of wine, or again, like the rafters of a house. But whereas
Odysseus’ and Aias’ wrestling grip was aptly expressed by the meeting of two rafters
in a peak, this group of warriors is appropriately likened to the more numerous stones
of a wall, an analogy strengthened by the fact that, as John Onians points out, the
word laos meant both man and stone.” The preparedness, order, and strength implied
by the jars lined up along the wall, or by the warriors clad in full armor and clamoring

for battle, radiate a kind of beauty that is, in a sense, not unlike that of a daidalon.

Like the spectacles of Achilles’ armor worn by Patroclus, of Achilles’ unarmed self
enhanced in sight and sound by Athena, and ultimately of Achilles in his full splendor
wearing his new armor, this kind of thaumatic power can be related to the appearance

of a being or of a crafted thing but is most potent when craft and being are combined.

" 11.16.210-7. Trans. A. T. Murray. See also: the Trojans joining (ararisko) their
shields before charging the Achaeans, ot 8" €mel AAHAOUG GQQOV TUXTHOL fOE0OL
/BGv @ 10Vg Aavadmv Aehmuévor, 11. 12.105-6; the Trojans joining (ararisko) one
another, ¢ ToMeg mEO pev dAlol dpneodTeg, altdp £ dAlol, I1. 13.800; and a
joined mass of men, “towerwise (adv. of purgos),” withstanding attack and being
compared to a cliff by the sea, (oyov Yoo TLEYNOOV diondTee, NiTe MéTEN /
NMPatog peydin mofig GAog €yyvg €ovoa, 11. 15.618.

" Onians 1999, 1.



Not infrequently ararisko suggests the joining of what we would describe as a being
or beings (whether mortal or divine) with what we would describe as a crafted thing
or things. For example, when Athena is advising Telemachus to prepare a ship for
his voyage, she tells him to fit out (dloag, ararisko) his best (dptotn) ship with
twenty rowers.” Again, ararisko conveys a sense of preparedness, order, and
strength—but it also conjures the notion of the skillful joining of men to ship in the
way that Hephaistos joins wheels to a tripod: the men complete the ship, making it at

once more intricate and more beautiful, but also mobile and alive.

Ararisko is also used to describe ideas or actions that are “fitted” to one’s temper and
are therefore pleasing or satisfying: at the opening of the Iliad, Agamemnon says to
Achilles, “...give me a prize (Yépag), fitting (dlooavteg, ararisko) it to my thumos
(Bupov) so that it is equivalent (&vtdElov).”®" Similarly, in the Odyssey, Antinous
says, “let us...put into effect our plan which fitted (fjoapev, ararisko) all our phrenes

82 and a similar formulation is used

(poeotv, “midriff, diaphragm, mind, feelings”),
to describe the satisfaction felt after enjoying a meal offered by a host.** Here,
ararisko expresses the suitability or appropriateness of an idea or thing to oneself (or
rather, to one’s thumos or phrenes), but this meaning is also apparent when ararisko
is used in a more tangible sense to describe how pieces of armor such as a breastplate

or helmet fit one’s chest or head, or how a weapon or tool fits one’s hand.

Ararisko is used to describe the fitting of armor, clothing, tools, and weapons to a
being in two ways: as an active verb describing the act of dressing or arming, and as a

past participle describing the relationship between the thing and its bearer. In the first

“ viy dpoag €gétnouy éelroouy, ) g dplotn, Od. 1.280.

1AM €l pev dmoovot Yépag ueyddupol Ayatol / dooaveg xatd Oupov dmmg
avtdElov €oton: 11. 1.135-36.

2 a\N dye oy tolov avaotdvtes teléwuey / pdbov, 6 1) zol Ao EVi peeotv
nooaoev Nuiv.” Od. 4.776-77.

* atdg énel delmvnoe xai fjoae Ouuov EdwdT), at Od. 5.95 and 14.111.



sense, armor and clothes are being attached and adjusted around a man or woman.
To take just one example: when Odysseus arrives at his property in Ithaca, the first
person he meets is his loyal swineherd Eumaeus, “fitting (dodiQuone, ararisko)
sandals about his feet, cutting an oxhide of good color.”** Here, the full scene helps
us to understand the swineherd’s significance. Homer tells us that the he is sitting in
the forecourt of his house, “an open court built high, and in a place visible from all
sides (meQuonémtw, periskeptos), beautiful and big and with a distinct border
(mtepidoopog, peridromos).”® Of his own accord and in his master’s absence, the
swineherd built this court, and its complex of pigsties, out of stones, which he
“surrounded. ..with thorn” and with stakes “thick-set and numerous (TUXvoUg %al
Oauéac),” which he made by splitting a tree.** Evoking the order of Odysseus’ jars
of wine, Achilles’ battle-ready men, or of Telemachus’ ship with its rowers, the court
is arranged with “twelve sties close by one another, as beds for the swine, and in each
one were penned fifty wallowing swine, females for breeding.”®” This plentitude and
productivity is immediately compared with the well kept, but depleted, ranks of
Odysseus’ male swine, which were kept outside, protected by “four dogs, savage as

wild beasts,” and which were “far fewer” at a total of three hundred and sixty, since

% adtog 8 audl mOdeoowy £olg dpdolone TESMQ, / TAuvavV déoua BosLov

gUy00£c: Od. 14.23-24. Trans. A. T. Murray.

5 EvBa o abM) / VYmAT) OESUNTO, TTEQLORETTTM EVL X MDQW, / ®OAT) TE peYaln Te,
neQidoopog: Od. 14.5-7. Note that periskeptos may mean “in a place visible from all
sides,” or “shut in on all sides”; and peridromos literally means “it can be run
around,” or, “with something running round.”

% dutoiowy Maeoot xol £0plyxmoey dyéed: / oTawEovg 8 éxtog Ehacoe
ooteeg €vBa xal €vla, / munvoug ot Bopéag, To péEAaV 0QUOg
auduredooog: Od. 14.10-12.

¥ oudpeovg dvoraidena moiel / TAnotov AMHA®Y, ebvag ovolv: &v ¢ xdote /
TEVTNROVTO OVEG Y ALUOEVVAOES QY ATOWVTO, / ONjAeton Tonades: Od. 14.13-16.

Trans. A. T. Murray.



the suitors continually feasted on them.*® It is within the protected court, where
Eumaeus kept the female swine, where Odysseus finds him, fitting leather to his feet.

What could better the humble but productive skill of Odysseus’ most loyal slave?

The second sense of ararisko in describing armor, clothing, and tools appears nine
times in Homer in reference to the fit of a helmet to one’s temples, or of a weapon or
tool to one’s hands. For example, Hector lunges at Amphimachus to tear from his
head the helmet that was fitted (Goaouiav, ararisko) to his temples, but Aias
prevents him from doing s0.* In the Odyssey, Calypso gave Odysseus a bronze axe
that fitted (6.ouevov, ararisko) his hands so that he could build his raft,” which in
terms of works of craftsmanship in the epic is second only to his marital bed. And
there are many more examples.” In each case, a close physical fit is inextricable
from the notions of skill, suitability, and the pleasure one derives from a well-made
thing. When ararisko is used to describe defensive armor, we can see its role as a
praise word with connotations similar to, although often not as potent or portentous

as, those of daidal- words. As with daidal- words, ararisko most often describes a

% 1ol 8" Gpoeveg £xtog {owov, / TOAOV TOEOTEQOL: TOVG YOO viBEoROV
£€dovteg / dvtiBeol pvnotneg, ... oi ¢ TerodoLol TE ®al £ENnovTta TELOVTO. /
o 0¢ niveg, ONpeooLy €otndTeg aigv lovov / Téooaeg, Od. 14.16-18 and 14.20-
22. Trans. A. T. Murray.

*11.13.188-91.

% dduév ol mEhenvv péyoav, douevov év mohdunot, / yareov, Od. 5.234-35.

*! For two spears that fitted (¢7j0€L) Patroclus’ hands, see I1. 16.139; a potter’s wheel
fitted (Gouevov) between his hands, /1. 18.600; Hephaistos fashions a helmet fitted to
Achilles’ temples, and alo described as beautiful and daidaleos (GQa.Quiav / woAnv
oawdarénv), I1. 18.611; a whip that fitted (doauiav) Automedon’s hands, I1.
19.396; a spear that fitted (de1oer) Odysseus’ hand, Od. 17.4; Odysseus describes a
helmet “well fitted (doauia) to my temples,” Od. 18.378; and, in an almost
identical phrase, Telemachus tells his father that he will bring him a helmet “well

fitted (dpa@uiawv) to the temples” Od. 22.102.



piece of armor when a warrior dresses himself with it in an arming scene, or when it
saves his life in battle. This is true whether the life-saving action of a piece of armor
is attributed to the fittedness of the armor itself, to the lineage of the armor, to divine
intervention, to the skill or métis of a warrior or a healer—or, apparently, to luck.
These causes are not unrelated, but rather, it is at the convergence of these qualities

where daidal- words are most often found.”

These connotations also appear when ararisko describes the physical connection of
crafted things to other things. Ararisko is used in the description of Pandarus’ bow,
as he strings it in order to shoot Menelaus during a cease-fire—a cunning but
underhanded act that will result in the resumption of war;” of the felt lining of a
helmet given to Odysseus by Meriones before his successful night raid;”* of the sharp
stakes set at the top of the Achaeans’ defensive wall;” of a mule yoke which will be
used for the auspicious purpose of delivering the elderly Priam to Achilles to
negotiate for the return of Hector’s body;” of a wagon which Nausicaa’s father gives
her to wash her clothes in the river (with the aim of preparing herself for marriage);”’

and of the placement of huge marker stones of the Phaeacian place of assembly

%2 See the lovingly described scene in which Pandarus is tricked by Athena into
breaking the truce by wounding Menelaus with an arrow, at 1/. 4.127-40. Athena
intervenes to misdirect the arrow, so that it pierces Menelaus’ dawdaréoro belt, 11.
4.135, and his ohvdawddhov corselet, 11. 4.136, and grazes his skin, making his
blood flow and stain his thighs, shins, and ankles—but the arrow’s sinew and barbs
remain outside the flesh, I1. 4.151, so it is not serious. See also /l. 13.402-12 and I!.
15.527-34, where Homer describes the craftsmanship and lineage of pieces of armor
at the moment of their action.

P %ol ta pev doxnoog xepaotdog floae téxtwv, I1. 4.110.

" uéoon 6 évi mihog dpnel. 1. 10.265.

% DmeBev 8¢ onoldmeooLy / OEEOLV Nofost, I1. 12.55-56.

% whEvov dudaldey v oifpreooty donedg: 1. 24.269.

7 dmnvnv / DymAay €0nvrhov, vregtepin dpaguiav. Od. 6.69-70.



around the temple of Poseidon.” But the most common use of arariské in describing
crafted things is in reference to armor and doors. Both uses are common across the
two epics, although in the /liad, the armor is more common whereas in the Odyssey,
the doors are more common, as appropriate for a story of war and a story of

homecoming.

There are four arming scenes in the Iliad—those of Paris, Agamemnon, Patroclus,
and Achilles—each preceding a significant battle and composed from a basic
sequence of stock phrases that are modified in each case to suit the occasion. These
scenes are opened by an identical stock phrase describing the warrior putting on the
greaves: “the greaves first he set about his legs; beautiful they were, and fitted
(Gpauiag, ararisko) with silver ankle pieces.” In each case, the warrior then dons
his breastplate, sword, and shield in order before finally reaching for his spear. As
James Armstrong points out, the repetition of familiar, formulaic lines in each these
scenes would have been pleasurable to Homer’s audience while also allowing for a
subtle change in a phrase to build suspense by signaling a turn in the plot. For
example, in Patroclus’ arming scene, the line “and he took two valiant spears that

fitted (Glof\Q€L, ararisko) his grasp,”'® is a composite from the arming scenes of Paris

% gutolowy Maeoot ratweuyéeoo” doaguia. Od. 6.267.

P nvnuidog pev modrTa EQL xvijunoLy £0mxe / ahdg, AQYVEEOLOLY EOGUEIOLS
agaouiag: 11.3.330-31,11.17-18,16.131-32, and 19.369-70. Trans. A. T. Murray.
Because speed and agility come from the knees, ankles and feet in Homer (one of
Achilles’ epithets is “swift-footed”), the use of ararisko to describe the connection
between the ankle piece and the greave is apt. For the use of ararisko during the
arming scenes, see //.3.331,3.338,11.18,and 11.31. See also fjopooe (harmozo) at
1l.3.333.

"% giheto & dAnua dovEE, TG ol TahdundLy dofoet. 11.16.139. Trans. A. T.
Murray.
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(“and he took a valiant spear that fitted (G.oM0¢€L, ararisko) his grasp”)," and of

192 and its

Agamemnon (“and he took two valiant spears, tipped with bronze”),
familiarity makes the following alteration all the more quietly unsettling:
only the spear of the incomparable son of Aeacus he took not, the spear heavy
and huge and strong; this no other of the Achaeans could wield, but Achilles
alone was skilled to wield it, the Pelian spear of ash, that Cheiron had given to

his dear father from the peak of Pelion, to be for the slaying of warriors.'”

After Patroclus’ death, when Achilles finally prepares to enter battle, the audience is
treated to the most elaborate arming scene in the epic. In this scene, set in the midst
of the Achaean camp as the entire army is busily preparing itself, we find Athena’s
pouring of nectar and ambrosia into Achilles’ knees (yoUvad); as well as the
participation of Achilles’ chariot driver; and a speaking part for Achilles’ immortal
horse, Xanthus, to prophesy Achilles’ death. After donning his armor, piece by piece,
Achilles also takes his father’s spear—the one which Patroclus had to put back—and

carries it into battle.'®

Ararisko also refers to doors or gates seven times in the /liad and another seven times
in the Odyssey. For the Greeks, doors, gates, and thresholds were points of
articulation. For example, Hermes was a divinity of the crossing, threshold, and door,
and had names such as Strophaios (the Pivoter) and Prothuraios (Before the Door).

He also, like Odysseus, who also did his work at crossings and thresholds, was a

" eiheto & dAnpov Eyyoc, 6 oi mahdunduy donoet. I1. 3.338. Trans. A. T.
Murray.

192 glheto & dAnipo dodoe dDM nernoQUOuEva yahu® I1. 11.43. Trans. A. T.
Murray.

'3 11.16.140-44. Trans. A. T. Murray. Armstrong 1958, 346-47.

%4 11.19.351-424. Hephaistos is mentioned twice as the craftsman, at /1. 19.368 and
19.383; and the shield is described as ®ahoD dowdaréov or beautiful cunningly-

wrought, at /1. 19.380.



master of cunning and of the ambiguities of communication.'” Five instances of
ararisko in the Iliad describing gates appear in contexts when the protective strength
of the gates and their walls is being emphasized: the verb is used three times in
describing the high wall, with close-fastening (dQa.uiag, ararisko) gates and a deep
trench, that the Achaeans built in front of their ships;'® and it is used two more times
(dpapuian and dauiag, ararisko) in dialogue when the Trojans describe the gates
of their own city wall.'”” The reassurance provided by doors qualified with ararisko
is strong enough to endow a simile with its meaning at a key moment in the /liad:
when Priam is getting ready to visit Achilles to beg for the return of Hector’s body,
he prays to Zeus that he might be received “as one to be welcomed and pitied.”'” By
way of a response, Zeus immediately
sent an eagle, surest of omens among winged birds...Wide as is the door of
some rich man’s high-roofed treasure-chamber, a door well fitted (Gipaouic,
ararisko) with bolts, so wide spread his wings this way and that; and he
appeared to them on the right, darting across the city. And at sight of him
they rejoiced, and the thumos in the phrenes (éviL poeol Oupog) of all were

warned.'”

195 Padel 1992, 6-8.

1% Nestor suggested building the wall, £€v 8" ahToiol TOAOC TOL|COUEV €V
agauiog, Il. 7.339; and, in a very similar phrase, the Achaeans followed his
recommendation, £v 8" atolol Thhog évemoleov €V agavuiag, I1. 7.438. Hector
bears a stone against the gates, ai 9o TOAOG elpuVvTo THnA OTPAEODS Aauiag Il.
12.454.

7 Gotu 8¢ mhyol / Dynhai te Thhow cavideg T i THS QUL / HorQai
¢0Eeotol eCevypévon eipbooovtar: 1. 18.274-76, and 6ovidog TUKLVAS
agapvuiog: 11.21.535.

% 80¢ W g AyhAiog pihov EADely O™ Eheewvov, 11. 24.309. Trans. A. T. Murray.
"9 J1. 24.315-21. Trans. A. T. Murray.



The other occasion in the Iliad when doors are qualified by ararisko deals with a
woman’s space. When Hera prepares herself to seduce Zeus, Homer tells us that
Hephaistos had fitted (¢rtijooe, epi-ararisko) strong doors to the doorposts of her
chamber, adding a secret bolt that no other gods could open;''? her privacy is thus
guaranteed while she puts on a dress affixed with daidala woArd (or, “many
cunning adornments.”)''" On one hand this is the female equivalent of a warrior’s
arming scene, and ararisko twice praises Hera’s preparations by describing the fitted
(émfjpoe) doors to her chamber, and the belt, fitted (GpaQuin, ararisko) with one
hundred tassels, that she dons.'* On the other hand, this scene also taps into a series
of descriptions of inner, protected rooms for women in Homer that suggest the
sanctity of a woman’s chastity (in the case of the young Nausicaa), loyalty (in the
case of Penelope), more generally the protected state of women who belong to an
oikos (in the sense of the female servants at Odysseus’ house)—or perhaps, even, of
the protected and fertile state of the female swine under Eumaeus’ care. Nausicaa’s
bedroom, where she sleeps the night before she meets Odysseus, is described as
poludaidalos (rolvdatdarov) with shut doors and a handmaid sleeping on either
side of the doorposts;'"” this, together with Daidalos’ dancing-floor (y0Q0V, choros),
mentioned at the culmination of the scene of the crafting of Achilles’ shield,' is the
only use of a daidal- word in Homer to describe something as large as a room. As
Sarah P. Morris observes, the use of poludaidalos at this moment signals “her

marriageable age and the subtle relationship, near courtship, between herself and

"0 univag 8¢ Ovpag otabuoiowy émipoe / ®AnidL xourttf), Thv 8 ov Bedg dAhog
avoyev: 1. 14.167.

" audl 8 do” aupodotov eavov £0a0’, &v ol ABNvn / EEvo” doxfoaoa, TibEL O
évi daidara olA: 11. 14.178-79.

"2 Tdoato 8¢ Tovy éxatov Buodvoig doaguin, 11. 14.181

" i 08 &0 dudimolor, Xagitwv dmo wahlhog éxovoar, / otadpoiy éxdteobe:
Boou & éménevto paewval. Od. 6.18-19.

" &v 8¢ %000V olnhe TEQUUAVTOS dudryviiels, / T@ (xehov oldv ot &vi

Kvoo® evpeln / Aaidarog fjornoev rohMmhorapum AQuadvn. 11. 5.90-92.



Odysseus”; and the scene also acts as an “unconsummated rehearsal for the most
famous bedroom scene in the Odyssey, the final recognition between Odysseus and
Penelope” since, like Nausicaa’s room, that of Penelope went untrodden by men since
Odysseus’ departure.'” Suggestively, the noun arthron, derived from ararisko and
meaning “joint,” would also come to mean “genitals”; and harmozo, which also
derives from *ar-, could mean “to join, to adapt, to set in order, to tune” as well as

“to marry” and “to kiss.”

A House like Armor

In the Odyssey, the seven uses of ararisko to describe doors all appear in Books 21-
23, when Odysseus fights on his home turf with the help of his son and loyal allies.
Doors feature prominently in the battle, which begins and ends with Penelope. On

Athena’s silent bidding, Penelope takes from her bedroom her “beautiful key of

bronze, and on it was a handle of ivory,”'

and goes to the “storeroom, far remote,
where lay the treasures of her husband; bronze, and gold, and iron wrought with
toil,”""” to retrieve Odysseus’ formidable bow. Before she gets there, Homer has

described the bow as “back-bent” (tohivrovov)''®

and has told us a story about its
lineage as a gift won by Odysseus on a quest in his youth. So it is with anticipation
that we hear,
Now when the beautiful woman had come to the storeroom, and had stepped
on the threshold of oak—which in the old days the carpenter (téxtwv) had

skillfully planed and trued to the line, and fitted (d.po€, ararisko) doorposts on

"> Morris 1992, 25-26.

"0 oV yohremv: xdm 8 éhépavtog émfev. Od. 21.7. Trans. A. T. Murray.
"7 B0 & tpevar 0GAapovde ovv dudutdlotol yuvalEiy / €oyatov: EvBa 8¢ ol
e ®eLTO AVArTOG, / YOAROG TE XQUOOG Te TOAMIRUNTOG Te 0idneog. Od.
21.8-10. Trans. A. T. Murray.

"0d.21.11.



it, and set on them bright doors—without delay she quickly loosed (Gmélvoe,
apo-luo) the thong from the hook and thrust in the key, and with sure aim shot
back the bolts. And as a bull bellows when grazing in a meadow, even so
bellowed the beautiful doors, struck by the key; and quickly they flew open

before her.'"”

The storeroom is fragrant, orderly, and laden with Odysseus’ riches. Penelope takes
the bow from its peg, lays it on her knees, and weeps for Odysseus. She then takes it
to the hall, where she announces that she will marry whoever among the suitors is

able string the bow and shoot an arrow through twelve axes.'”

The suitors try the bow in turn, each inevitably failing, until one of the suitors lays it

121

against the closely glued (xohAntfiowv), polished door.” Odysseus sees the cowherd
and swineherd leave the hall and he quietly follows them out past the gates. Ever
cautious, he first tests their loyalty, then reveals his identity and prepares the two men
for battle: he tells Eumaeus, the swineherd, to give him the bow once they are back
inside, and to then tell the women to bar the close-fitting (murividg dpaguiog,
puknos and ararisko) doors of their hall,' adding “if any one of them hears

groanings or the din of men within our walls, let them not rush out, but remain where

they are in silence at their work.”'” And he tells Philoetius, the cowherd, “to fasten

"90d. 21.42-50. Trans. A. T. Murray. Archaic doors were often made of two
panels, jointed in the middle and set in notches or tracks cut in stone doorframes, so
ararisko could refer to either or both details.

20 0d. 21.51-79. Telemachus then deftly sets up the axes in a trench that he dug in a
straight line (ol €m otdOunv Buvev); amazement (Téidog) seizes everyone who
saw this, because he did it in such an orderly (e0xO0p0G, eu-kosmos) manner. Od.
21.122-4.

P! xhivag vodntiiow €0EEotng oavideooy, Od. 21.164.

22 yhnioon peydoto Bhpag murnvirg dpaguiag, Od. 21.236.

' 0d.21.237-39. Trans. A. T. Murray.



with its bar the gate of the court, and swiftly to throw a binding (deopov, desmos)
around it.”"** The three men return to the hall, and Eumaeus and Philoetius carry out

their master’s bidding.

When Odysseus is given the bow, he strings it with ease. When he tests the string
(vevpf\g, neure) by plucking it, it “sang sweetly beneath his touch, like a swallow in
tone.”'* Now, we should not be surprised at Odysseus’ deftness with the bow, an
instrument which, like the lyre —that other instrument of Apollo—relies on the
tension of string, or sinew, in a resolution of opposite directions that is characteristic
of metis. Since a bow, like a lyre, acts through the tension of its sinews, neither
should we be surprised at its musical sound. The suitors, however, are surprised: they

become pale and terror-stricken.'*

Without even rising from his seat, Odysseus
sends an arrow flying through the twelve axes, and gesturing with his brow he gives a
signal to Telemachus, who immediately stands by his father’s side with sword in
hand. Odysseus strips off his rags, “spr[ings] to the broad threshold”'*” of the hall,
and cleanly kills Antinous with an arrow to the neck. As chaos ensues among the

suitors, he announces his identity and his intentions, and the suitors’ “knees

" 00pag emtédhopan avAfig / ®Anioan #AnidL, Bodg & £m deopodv ifjhat. Od.
21.240-41. Trans. A. T. Murray.

> 5eErteot) Goa el afav mewphoato veveng: /1 8 Vo xakov deloe,
xeMOOVL einéln adNV. Od. 21.410-11. Trans. A. T. Murray. Apollo used the bow
and the lyre, both of which rely on the tension of string, or sinew, in a resolution of
opposite directions that is characteristic of meétis; he also received the lyre from the
cunning baby Hermes in the Homeric Hymn to Hermes. Since a bow, a lyre, and
one’s limbs are all activated by sinews, it is no surprise that the bow is the weapon of
choice of the polumetis Odysseus, and that it is musical like a lyre.

12 To mark the occasion, Zeus “thundered loud, showing forth his signs.” Zevg ¢
ueyal €xtume ofpota epaivov: Od. 21.404-13. Trans. A. T. Murray.

127 d\to & &mi uéyav ovd6v, Od. 22.2. Trans. A. T. Murray.



(yoUvata, gonu) and dear hearts were loosened (M0to, luo) right there.”'*®

Eurymachus sizes up the situation, and it is clear to him that control of the doors is
crucial. Stating the obvious—that Odysseus “will shoot from the smooth threshold

until he slays us all”'*

—he encourages his fellow suitors to draw their swords and
rush towards him together, “in the hope that we may thrust him from the threshold
and the doorway.”"”" The battle is on. Telemachus tells his father that he will bring
“a shield and two spears and a helmet all of bronze, well fitted (Gdoaouiav, ararisko)

to the temples,”"!

and Odysseus responds: “run, and bring them, while I still have
arrows to defend me, for fear they thrust me from the door, alone as I am.”"* There
was another possible exit at the back of the hall, a passage wide enough for only one
attacker at a time and closed by well-fitting (e doapuio, ararisks) doors,'™ and

Odysseus orders Eumaeus to guard it."**

Odysseus’ operation is not watertight. They make a mistake —their sole mistake in

% 1dv & avtod AbTo yohvata xai Gpihov Ntop. Od. 22.68-69.

' 00600 dao Eeotod ToEGooET, €l & ®e mhvtag / dupe rotantelvy: Od.
22.72-73. Trans. A. T. Murray.

B0 el né v 00000 dmdoopev N6¢ Oudwv, Od. 22.76. Trans. A. T. Murray.
Pl oGurog olom xai 800 d0DE / ol ®VVENY TAYYXAALOV, £TTL XQOTADOLS
agauiov Od.22.101-2. Trans. A. T. Murray.

132 “oloe 0éwv, NOg poL duivesBon o' diotol, / wh 1 dmorviiowor Buedov
potvov ¢ovta.” Od.22.106-7. Trans. A. T. Murray.

7 50000001 8¢ TIg Eonev EDOUATE £V TOlYW, AxEOTATOV 8 TTaQ” OVOOV
¢boTa0fog pueydoolo v 080¢ &c haionv, cavideg & Eyov ev dpaouiatl. Od.
22.125-28.

"** Doors are mentioned a few more times, although I will not discuss each instance:
elouto 8¢ pdoyavov OEY, / el g ol eiEele Bvpdwv. Od. 22.90-91; T6E0V pev
7QOG 0taOpOV EVoTaBE0g peydooto / Exhy’ éotduevar, Od. 22.120-21; and dyyL
Y00 aividg / avAfg nohd BUeToa ®al doyahéov oTopa Aavong: Od. 22.136-37.



the battle—when Telemachus forgets to close the close-fitting (Tuxividg dpaguiay,

pukinos and ararisko) door of the storeroom,'”

allowing a treacherous servant,
Melanthius, to fetch arms for the suitors.”*® Understandably, “Odysseus’ knees and
dear heart were loosened (AUT0, [46)” when he saw the suitors arming themselves and
brandishing the spears.””’” But Odysseus and his allies are able to rectify the situation:
Odysseus tells Eumaeus and Philoetius to catch Melanthius and “twist back
(dmooteépavte, apo-strepho, turn back, reverse the direction) his feet and hands

1% then throw him in the storeroom, tie (¢éx8f)0au, ek-ded) boards behind his

above,
back, bind (;ewpnvavte, peiraind) his body with a twisted (sthextv, plekte) rope,
and hoist him up on the tall pillar near the roof-beams, so that he will remain alive but
suffer harsh pains."” The men do as they are told, waiting for Melanthius “on either

side of the doorposts™'*’

as he searches for armor deep in the storeroom, and catching
him as he is “about to pass over the threshold.”'*' They “[bind] (3é0V, ded) his feet
and hands with grieving bonds (deou®, desmos), turning them completely around,”'**
and string him up as instructed. The traitor is caught and tortured not by having his
limbs loosened, but by having them bound, with both their mobility and their

direction reversed while his death is postponed. After the battle, they will literally

% 5¢ BahGuolo BNV TurVRS dpauiay / xaAmov dyxhivag: Od. 22.155-56.
B 0d. 22.139-46.

57 xai o1 Odvooiog AbTo yotvata xal Gpihov Ntoe, / hg megiarlopévoug (de
tevyea xeol te dovpa / paxrpd tvdoooviag: Od. 22.147-49.

88" dmooteépavte mdOdag nai yelpag Vrepbev Od. 22.173.

%90d. 22.174-717.

1 & Eotav Exdtep0e mopd otaduolol uévovte. Od.22.181. Trans. A. T.
Murray.

4 e00 Ve 00dOV EBave MeldvOiog, Od. 22.182. Trans. A. T. Murray.
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duapmegéc, Od. 22.189-190.



disarticulate him, leading him “through the doorway and the court™'* before —in an
act no less brutal than anything in the Iliad—they “cut off his nostrils and ears with
the pitiless bronze, tore out his genitals for the dogs to divide among themselves
(d&o0oBau, dateomai) raw, and cut off his hands and feet, being angry in their

thumos.”"*

But let’s return to the fight at the threshold, where Odysseus and his army of three
stand their ground. Athena arrives to inhabit the house first in the form of Mentor,
then as a swallow perched on a roof beam; Odysseus is the only one who recognizes
her. In a passage that is repeated twice, Athena misdirects the suitors’ spears: “One
man hit the doorpost of the well-built hall, another the close-fitting (;TuxiLvg
agauiav, pukinos and ararisko) door, another’s ashen spear, heavy with bronze,
struck upon the wall.”'* Moments later when Athena, still at the roof-beam, holds
aloft her aegis, the suitors’ phrenes (poéveg) are stricken with terror'*® and they run

madly about as they are slain. One suitor clasps Odysseus’ knees (YoUvwv, gonu)

13 &% 8¢ MehdvOLov Nyov ava med0veoV Te nol avAv: Od. 22.474. Trans. A. T.
Murray.

10D 0 Ao pev OIvag te wal oborta vhEL xaAxrd / Tuvov, unded T €Eéguoay,
V0LV DU 0doaobat, / xelpds T Mo dOdag ndTToV ®EXOTNOTL BV, Od.
22.475-77.

" tyv dAhog pev otabpov évotadéog peydooto / PePifnery, dilog 8¢ BNV
TURLVADG AQOUTAY: / GAAoL & €V Tolym pelin méoe yalrnoPdoewa. Od.22.257-59
and 274-76. Trans. A. T. Murray. As in the subtle changes in arming scenes that
mark dramatic developments, there is a small, but meaningful change in the
surrounding text; in the first case, Athena “made it all (;tévta) vain,” Od. 22.256,
whereas in the second, she “made the larger part of them (woAAQ) vain,” Od. 22.273,
and a few lines later we find that Telemachus has been lightly wounded.

146 81 toT Abnvain pOwotuPootov aiyid” dvéoyev / v pdOev £E dpodhc: TOV 08
doéveg émroinOev. Od. 22.297-98.



and begs for mercy,'"’ but Odysseus kills him. A minstrel poet, terrified, lingers near
the side door (6po0800ENV),'* the very picture of indecision, before running to clasp

149

Odysseus’ knees (YyoUvwv, gonu), * receiving mercy. Telemachus also speaks up for

the herald Medon, who then comes forward to clasp his knees (YoOvwv, gonu).'”
Odysseus sends the poet and herald out of the hall to sit at the altar to Zeus, and then
casts his gaze over the house to find that all the suitors are dead and lying about in

heaps.

Telemachus goes to the entrance of the women’s quarters and has Eurycleia open the
doors (00pac, thura).”" Odysseus has the disloyal female servants—those who have
slept with the suitors, thereby contributing to the disorder in Odysseus’ absence —
help with the messy work of returning order to the house by removing the bodies,
sponging down the furniture, and scraping the floor and throwing these scrapings
“out of doors (00oale, adv. thuraze).”'”* These women are then led outside the hall
into a confined place “between the dome and the goodly fence of the court,”">* and
hanged. The other women then emerge from their quarters, greeting and embracing
Odysseus in the hall. Eurycleia goes to Penelope —since, under Athena’s powers, she
had fallen asleep—to tell her the news, reporting that while the battle raged, the
women “sat terror-stricken in the innermost part of our well-built (eVmhxTWV,

eupéktos) chambers, and the close-fitting (e0 dauiow, ararisks) doors shut us in,

T eubdng 6 Odvoijog émeooiuevog Adfe youvov, / nal uv Aooduevog Emea
nreoevta mpoonvda: Od. 22.310-11.

Gy e 600000eNV: Od. 22.333.
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where he shakes the door.
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until the hour when your son Telemachus coming from the hall called me.”">* But
Penelope, constantly wary, does not believe that it is Odysseus. As we’ll see at the
end of the next chapter, Penelope’s recognition of Odysseus, marking the epic’s
climax, allows Homer an opportunity to use ararisko for one last time in reference to
the final threshold Odysseus must cross to complete his return: the doors of his

marital bedroom.

In a wonderful display of cunning and coordination, Odysseus’ house becomes an
extension of his defenses as he orchestrates the timely use of doors to manage the
movement of people, weapons, and ultimately human remains to restore order to his
oikos. The house is well built, fitted with articulations at the doors, filled with
Odysseus’ valuable goods—and of course, it houses Penelope, who is both its
cunning mistress and a prize herself. Odysseus inhabits his house like Achilles
inhabits his daidaleos armor at the moment of his aristeia; the articulations of the
doors, like Achilles’ guia in his armor, are mobile and alive, and help lead him to

victory even as they provide evidence of his heroic deeds and rightful identity.

In this chapter, we examined the role of Achilles’ old and new armor within the
central conflict of the Iliad, as well as the role of daidala and of articulate crafts and
conditions in Homer more generally. I aimed to demonstrate that daidala may be
thought of as exemplarily articulate products of craft, that they acutely exhibit
characteristics shared by other crafts (and beings) that are described through ararisko
and other terms related to articulation. I also argued, following Frontisi-Ducroux and
Morris, that what characterizes daidala is not a typology of objects or of technical

methods, but rather, their status as finely crafted articulate objects and an associated

> Hueic 68 puy® Boddumy evmirTwv / ued’ dtulopevarl, cavideg & Eyov el
aoauiot, / oiv vy &te 0N pe 60g Viog Amd pueydooto xGheooe / Tnhépoyog: Tov

vdo Qo ot ROoéNKe valéooar. Od.23.41-44. Trans. A. T. Murray.



set of evocative characteristics and quasi-divine powers. These characteristics, which
cannot be separated from each other, include: a synesthetic presence, which like fire
and lightning includes a gleaming, luminous appearance and a terrifying sound; status
as “a wonder to behold” or thauma idesthai, and the ability to awe, terrify, and
seduce; and the power to endow a quasi-invincibility associated with divine

protection.

In examining the uses of ararisko in the Iliad and Odyssey, we found that this word
has a set of non-tangible meanings related to arrangement, preparedness, cunning,
strength, and skill. We saw that these meanings are also carried into occasions when
ararisko is used to describe a tangible object or the physical connection of things.
But, as in the articulation of human beings described by words such as guia and
gounata, the articulation of objects as described by ararisko often does not have to do
with joints as locatable and circumscribable “things.” Instead, ararisko more often
describes articulation as a state of being. The close gathering of warriors eager for
battle, the arrangement of stones in a defensive wall, the orderly array of provisions
on a shelf, the secure closing of the lid of a jar, the cunning contrivance of a plan
between father and son, the satisfaction felt after a meal offered by a host, the
adjustment of sandals about a loyal servant’s feet, and the skill with which a warrior
holds his weapon (or a craftsman holds his tool), all find their expression through the
verb ararisko. When we considered the fittedness of armor, doors, and gates, it
became clear that the defensive powers of these objects in Homer does not have to do
with their materials or construction from a technical point of view, but from their
terrifying sound and luminosity, and other characteristics in the poetic sphere of

meanings surrounding the notion of articulation.

Throughout Chapters One and Two, which discussed “Being” and “Crafting,”
respectively, we have seen many parallels between the ways in which articulation is
crucial for both beings and crafts. In Chapter Three I will aim to bring these
discussions together, to show that for the early Greeks “living” and “nonliving,” or

“beings” and “crafts,” were not fundamentally different, and that the concept of



articulation bridged and tied together these modes of existence. What is at stake here
is not just semantics; the radical continuity that the early Greeks saw between beings
and crafts means that the later “analogy” between architecture and the body was

rooted in a very old understanding that these two things were, in the first place, of the

same stuff.



Chapter Three: Crafting Being

The ardor of menos burns in the warrior’s breast; it shines in his eyes.
Sometimes, in exceptional cases when it becomes incandescent, as with
Achilles, it bursts into flames above his head. But it also manifests itself in
the dazzling brilliance of the bronze worn by the warrior. Rising skyward, the
gleam of weapons that incites panic in the enemy’s ranks is like an exhalation
of the fire that burns in the warrior’s body. The hero’s accoutrements, the
prestigious arms that allude to his career, his exploits and his personal value,
are a direct extension of his body. They adhere to him, form an alliance with
him, are integrated into his unusual figure like every other trait of his bodily

armory.

What military panopolies are to the body of a warrior, rouge, ointment,
jewelry and iridescent fabrics and bust-ribbons are to a woman’s body. The
grace and seductiveness, the power to attract that are part of these adornments,
emanate from them like magical charms whose effect on others is no different

than that exercised by the charms of the body itself.'

We’ve already discussed much of what Jean-Pierre Vernant describes here. We’ve
seen the parallels between the gleam in Achilles’ eye, the fire above his head, and the

dazzling armor that he wears. We’ve seen how these things identify and construct

' Vernant 1989, 30. Cf. “clothe [lit. “plunge”] yourself in valor.” d0o€o & dhxnv. I1.
19.36. Trans. A. T. Murray.



him as a hero, just as a woman’s physical grace and adornments allow her to dazzle
and seduce. And we have come across creations that blur any sharp distinctions
between being and crafting: Hephaistos’ tripods and golden handmaids move of their
own accord, the armor he makes for Achilles allows him to levitate, and Odysseus’
brooch seems to come alive with its intricate depiction of life. More generally, armor
described with daidal- and ararisko play an active role in deflecting and defending
against weapons, with an effect akin to that of divine intervention. These are hardly

the characteristics of inert matter.

But what, precisely, does Vernant mean when he says that a hero’s armor is “a direct
extension of his body,” or that “the gleam of weapons...is like an exhalation of the
fire that burns in the warrior’s body”? Similarly, what does it mean, in Shigehisa
Kuriyama’s words, for “the border separating inside from outside [to lie] not at the
surface of the skin, but rather at the fuzzy contours surrounding the reach of the
will”?* The suggestion is that, combined with the wearing of special armor, dresses,
or jewelry, the state of inspiration—of being filled with godly breath and
intentionality —allows the identity and agency of a Homeric warrior, or extraordinary
woman, to expand beyond the self. This returns us to the questions of Chapter One
where I suggested that if the Homeric hero’s powers can at times extend outwards, it
is because —again, in Vernant’s words—he is “fundamentally permeable” to the
animating breath and will of the gods.” Drawing on Kuriyama’s analysis of the early
Greek articulated self in comparison with Galen’s muscular body, I argued that the
absence of a willful mental self and a bounded physical self in Homer evinces what

for Snell was the lack of a concept of “the body.”

The difficulty arises when I want to speak of physical experience in Homer without

using the word “body,” which Homer did not have. I have often turned to the word

* Kuriyama 1995, 19.
> Vernant 1989, 29.



“being,” and sometimes also to “self,” “physicality,” and so on. Of course, none of
these are perfect, and I do not mean to suggest that Homer instead had some specific
concept that I am translating as “being” —and certainly not in the way in which Plato
would later use the term (fo on).* But I hope that I have nonetheless been able to
convey that physical experience in Homer was expressed through ideas of living and
material states more than through those of things—of bodily parts, physical stuff that,

implicitly or explicitly, is separate from the force of life.

In considering a similar question, Timothy Reiss, in his study of personhood in
ancient and early modern Europe, uses the term “who-ness” to express the ancient
sense of identity that he argues is not a “self.”> Michael Clarke uses the Greek terms
when he finds that there is no suitable English equivalent—which is nearly all the
time.® Kuriyama and Vernant, in contrast, avoid the problem by continuing to speak
of “the body” in Homer and other early contexts, and this is sensible in terms of the
arguments they make. Brooke Holmes, similarly, does not invoke an alternate
English term for “body” in Homer but she makes it abundantly clear that the concept
of the body expressed by the Hippocratics in the 6™ and 5" centuries —a concept
which draws on the ideas of the materialist cosmologists—is profoundly new. This
new concept describes a body as an “object of knowledge, with its own laws, an
object deprived of intentionality, subjected to force and immune to logos,” as she puts

it—that is to say, of a body as soma, “against which other terms such as psuché may

* Homer does not use the verb eimi, “to be,” in the metaphysical or ontological sense;
for example, he does not use the participle o on which would be Plato’s term for
“being,” or “that which is.”

> Reiss 2003, 1. Redfield also states that “the interior I is none other than the organic
I.” Redfield 1985, 100.

% Clarke 1999, 31-36, 47-49, 126.



develop in opposition.” It is, in that sense, the first definitive expression of what we

might call “the body.”

This distinction is particularly important to me. Theories of proportion, as developed
in Greek antiquity, provided analogies between the human body, the world, and
architecture—each as a designed and crafted entity, each drawing on its connections
with the others for its meaning. But just as Homer has no word for “body” he has
none for “architecture.” In fact, a word for “architecture” is only introduced much
later, and it does not exist at all in Greek antiquity.® This is of no small
consequence—but far from leaving my search bereft of a trail, this in fact provides
the beginning of an answer. By looking at archaic ways of being and crafting through
the language of articulation, the classificatory distinctions that we as modern readers
would try to make between body and architecture, living and nonliving, organic and
inorganic, and so on, start to dissolve. Articulation connected being and crafting long
before separate concepts of “the body” and “architecture” were used —that is, before

these concepts could be re-connected by analogies, including that of proportion.

This chapter investigates the continuities between being and crafting through five
examples: a group of warriors anticipating battle in the Iliad; two words, the adjective
poikilos and noun meétis; Hesiod’s account of the crafting of Pandora; and the
recognition scene of Odysseus and Penelope, which reintegrates Odysseus into his

household at the end of his journey —and which provides us with one more daidalon.

" Holmes 2005, 5.
¥ Parcell 2007, 28. See also Tatarkiewicz 1980, 52, Burford 1972, 14.



Joined for Battle

Although Achilles’ menos appears through his daidala and through the imagery of
fire, the more common expression of bravery in the epic is not in the aristeia of a
hero but in the solidarity of a group. When Achilles gathers his men in Book 16 of the
Illiad, he addresses them with stern and inspiring word (which we have already seen
in Chapter Two), and their response is enthusiastic.
So saying, he roused the menos (pévog) and thumos (Buuov) of every man,
and yet more tightly were their ranks joined (¢.00ev, ararisko) when they
heard their king. And as when a man joins (GQAQY, ararisko) the wall of a
high house with close-set (muxLvotoL, puknos) stones, to avoid the might of
the winds, so close were joined (6Q0.QOV, ararisko) their helmets and bossed
shields; shield pressed on shield, helmet on helmet, and man on man. The
horsehair crests on the bright helmet-ridges touched each other, as the men
moved their heads, in such close (;tuxvol, puknos) array did they stand by one
another.’
Joining together in their fervor for battle, this group of warriors would have made an
imposing sight. Historians of warfare have debated whether this passage suggests the
orthogonal ranks of hoplite warfare, practiced approximately between the 7th and 3rd
centuries BCE. In hoplite warfare, each man’s shield protected the man to his left in
a strict orthogonal formation. Breaking rank endangered the entire unit, so each

phalanx aimed to retain its formation while intimidating or forcing the other phalanx

? (¢ el Gteuve pPévog ol Bupov Exdotou. / pddlov 8¢ otiyeg Gobev, émel
paotkijog Grovoav. / ig & Gte Toiyov Avie eden muxLvoiot MBowol / dduatog
vymhoto Pilag dvépmv dheelivov, / g AQaEoV ®0QUOES Te nal Aomideg
oupardeooan. / domic G  domid’ £oelde, ®OQUG ®OQUV, AvéQa. & dvio: / Yadov
O immdropoL x6QUOES MauITEOLoL GALOLOL / VEVOVIMV, (O TUKVOL EHETTAONY

ahAniowot. 1. 16.210-17. Trans. A. T. Murray.



to break and scatter.”’ In other words, hoplite battles were won through articulation

and lost through disarticulation.

John Onians has argued that the prominence of stone in their rough and mountainous
landscape led Greeks to strongly identify with this material and to think of
themselves as made of stone, whereas the language and myths of other cultures more
typically suggest that humans are made of clay.'" In the previous chapter, I
mentioned that /laos means both “man” and “stone” —but Onians also argues that this
association runs deeper than this, being older than the Greek language itself; he points
to human figurines, carved in marble, found on the Aegean islands and the Greek
peninsula dating from the 3™ millennium BCE."> Onians notes that the Greeks also
thought of themselves as being made of their other favorite raw material, metal:
Hesiod wrote about the generations of men, with the first generation being of gold,
the next of silver, then of bronze, then another described as “warring heroes,” and
finally, in Hesiod’s own time, a generation of iron.”” The kinship that the Greeks felt
between worked stone and —to a lesser extent—metal and other raw materials, and

their tendency to think of themselves as crafted things, in Onians’ view, “was to

' Lazenby 1991.

" Onians 1999, 1-2. Hesiod, however, does speak of a human (albeit, significantly,
Pandora and therefore womankind) being made in clay. "Hdpowotov & éxéhevoe
TEQWALTOV &TTL TAYLoTa / Yaiav 1OeL pUgewy, €v & dvBommov Béuev avdny /
ral 00évog, Hesiod Works and Days 60-62; and yoing y0Q oUWTAALOOE TEQLUAVTOG
Apdryvnes / mabéve aidoin inehov Koovidew dwd fovhdg. Hesiod Theogony
571-72.

12 Onians 1999, 1-2.

" Hesiod Works and Days 109-201. Socrates argues that Hesiod did not mean that
each generation was literally made from its metal. Plato Cratylus 398a. Plato also
names four classes of men—gold, silver, iron, and brass—in Republic 415a. Onians

1999, 1-2.



become a fundamental feature of Western culture.”'* To summarize Onians’
argument, the affinity that Homeric Greeks felt with stones predisposed them towards
arraying themselves orthogonally in hoplite phalanxes, mimicking the orthogonal
masonry of their towers, walls, and houses; and, in turn, the sight and experience of
hoplite warfare predisposed classical Greeks towards reconstructing their phalanxes

as peripteral temples, with each column standing for a man."

The close affinity between man and craft that Onians argues for in the Greeks is
convincing, and important. But the problem is that nothing in this or other passages
in Homer definitively specifies orthogonal ranks—and, in contrast, there are many
passages, some of which we have seen, that describe fluid encounters between
individuals and small groups of warriors within a chaotic and decidedly non-
orthogonally arranged battlefront.'® What the above passage does stress, beyond any
clear depiction of either orthogonality or non-orthogonality, is the fact that the
warriors are standing close together and touching—as expressed through the verb

ararisko, which appears three times."”” The kind of masonry that Homer alludes to

4 Onians 1999, 4.

' Onians 1999, 9-11, 27-30.

'® Wees sums up the debate between historians: at one point, it was commonly held
that “Homer barely even attempts to offer a plausible battle-narrative.”
Subsequently, Joachim Latacz’ view, published in 1977, that Homer is describing the
massed combat of an archaic hoplite phalanx, gained credence. Wees 1994, 1. Wees
argues against Latacz’ view, suggesting instead that the battlefront was composed of
fluid and changing skirmishes between single warriors and groups. Wees 1994, 3-9.
See also Lazenby 1991, 87-88, Wees 2004, 154-60.

"7 We also have a fragment from Tyrtaeus, in the mid 7" century BCE, which echoes
Homer’s phrasing, but again, there is no clear suggestion of orthogonality: “with foot
placed alongside foot and shield pressed against shield, let everyone draw near, crest

to crest, helmet to helmet, and breast to breast” xal mOda 7 TOdL Olg ®al €T



here may well be, in keeping with the Homeric habit of evoking the more glorious,
heroic past of the Mycenaeans, those of a cyclopean wall, a decidedly non-orthogonal
but—in the astonishing closeness of the joints on its external face —well-articulated
arrangement of stones (Figure 3.1). We can also observe that throughout the Iliad,
ararisko is used to praise the defensive strength of a cooperative stance taken by two
or more warriors in cases when there is no clear suggestion of orthogonality, much

less of the highly rigid tactics of a hoplite phalanx.'®

We should compare this internal evidence to what is known about the historical time
during which the Homeric poems as we know them were composed. First, most
scholars agree that “Homer” —a convenient name for whoever first wrote down the
lliad and Odyssey, fixing the version we now know —would almost certainly have
lived between 800 and 670 BCE, with most estimates for his active period centering
around 750 to 730 BCE, and certainly before Hesiod, who flourished around 710 to
700 BCE. Of course, as the poems are the product of a long tradition of oral poetry,

the dates for Homer represent only the latest moments in a very long period of

aomtdog Gomid’ épeloag, / &v 0& AOdoV te AOP® 1Ol #UVENY RUVEY) / KOl OTEQVOV
otéve Tyrtaeus frag. 11.31-33 West. Trans. Douglas E. Gerber. A number of
Tyrtaeus’ comments in the same fragment also stand in decided contrast to the rigid
formations of hoplites: he recommends that one should “advance towards the front
ranks,” €g T’ aVTOOYEdINV Ral QO OVGS i€var, Tyrtaeus frag. 11.12 West. Trans.
Douglas E. Gerber; and that “light-armed men” should “crouch beneath a shield on
either side” in order to throw rocks and javelins. Tyrtaeus frag. 11.35-38 West.

¥ See, for example, ot & émel alHlovg doagov Tuxtfol Béeoot 11. 12.105; a
defensive stance compared to the roots of oaks, Q{Cnowv peydinot dimveréeoo’
agauiow: 11. 12.134; idg Toheg mpo uev dihot doneoteg, I1. 13.800; and, in

comparison to a tower, {00V YdQ TuEYNOOV donodTeg, Il. 15.618.
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Figure 3.1: Mycenaean Cyclopean wall at Mycenae, ca. 1350 BCE. Photo by author.

composition and change: the basic stories and many formulaic lines, for example —
including some with the names of places that no longer existed and about which little
was known in Homer’s time —seem to have been much older. Elements that seem
among the youngest in the poem, in contrast, include certain details about

social life, and are estimated to date to around 800 to 750 BCE. Outside of
arguments—which can be difficult to substantiate—for later interpolations, we can
therefore expect the poems to tell us about circumstances that are no later than
approximately 700 BCE." In terms of building practices, while basic Doric forms
appear soon after 600 BCE, as J. J. Coulton points out, “between about 1100 and 700
BCE there was no truly monumental architecture in Greece.””” The most impressive

architecture known to Homer and his predecessors would have been from the

' The date of “Homer” is, of course, a difficult question which has been debated
since antiquity. See Burgess 2001, 49-53, Janko 1982, Morris 1986.
* Coulton 1977, 30.



Mycenaean ruins, which included, prominently, cyclopean masonry of massive and
irregularly shaped —but often closely articulated —stones. And finally, in terms of
the practices of warfare, hoplite formations seem to have been a product of the first
half of the 7" century BCE.?' It is therefore tenuous to read passages like the one
above as early descriptions of hoplite warfare;** and, while there would have been
examples of orthogonal, dressed stone in Homer’s world, it is necessary to remember
that these would not have been as conspicuous or normative as they would be in

classical times.

Because of this, I would suggest that Onians may be connecting the dots too quickly,
that when Homer evokes the strength that comes from the solidarity of men in close
formation, or the well-adjusted fit between stones in a wall, we cannot assume that
his notion of articulation requires that of orthogonality. Clearly, Homer saw that men
in general, and warriors in particular, were like stones arranged in defensive array
(and at times like other parts of buildings, whether made from stone or other
materials).” Just as clearly—and here Onians is entirely persuasive—a classical
peripteral temple evokes a hoplite phalanx. This argument finds merit not only in
terms of formal similarities of the overall array but also in the comparison, well

documented in literary and archaeological sources, between a human being, or the

*! Hanson notes that certain elements, such as the heavy hoplon shield, appeared as
early as the late 8" century BCE, but predate the development of the hoplite
formation itself. Hanson 1991, 129. See also Wees 1994, 138-43.

** There are also no compelling reasons to believe that these passages are later
interpolations, as has at times been suggested. Wees mentions the ‘later
interpolation’ thesis in passing. Wees 1994, 3.

> For example, see II. 23.712, where Odysseus’ and Aias’ wrestling grip is compared

to the rafters (&peifovreg) of a high house.



human form, and a column;** and even more importantly, I would suggest, in the fact
that a temple’s powers, like that of a hoplite phalanx, lay in its ability to inspire fear
and reverence through the visible order of its arrangement. But while there are
similarities and a deep continuity in these two ways in which man and stone—or, to
use an anachronistic phrase, body and architecture —are likened to each other, there is
also a distance. In Homer, arrangements of warriors and arrangements of stones and
other craft materials are decidedly well-articulated, but not necessarily orthogonal;
but in classical Greece, orthogonality and—as I will argue in Part Two— proportion

become defining factors in the physical arrangement of things.

In Homer, then, the joining of warriors is what conveys strength and bravery. But a
warrior is composed by his weapons and armor and not only by that which is, for us,
his body. His activated guia and gounata, his inspiration of menos and thumos, his
possession and bearing of dazzling armor such as daidala, and his articulation with
fellow warriors, are all —simultaneously and inseparably —the source and physical
expression of his vitality. All of this supports Kuriyama’s notion of “the fuzzy
contours surrounding the reach of the will.”* These “fuzzy contours” are extended
through articulation: just as Achilles’ identity and agency are established and
extended through his articulated self and armor, and the articulation (or “fitting”) of
armor to self, the identity and agency of this group of warriors is constructed of their
articulation as a group, an articulation that extends their powers through and beyond
their radiant surfaces, beyond the reach of their limbs and weapons, and beyond their

reach as individuals.

We have, thus far, seen a number of fleshy and psychosomatic entities in the self, a

number of materials and techniques through which daidala can be made, and a

** For the most comprehensive treatment of this theme within architectural history,
see Rykwert 1996.
* Kuriyama 1995, 19.



number of ways in which one articulated being or craft can endow another with
meaning through a simile. The connotations of articulation and disarticulation are
remarkably stable across these situations. Because of this, we might say that Homer
is more sensitive to the fact of articulation —whether or to what extent something or
someone is articulated or disarticulated— than to technical specifics or the material
nature of the stuff being articulated. This understanding can inform our view of 8"
century BCE vase paintings, such as the Late Geometric works of the so-called
Dipylon Master (see Figure 1.1). These constitute the first representations since
Mycenaean times of the human form. They have wonderfully intricate depictions of
life and—since the vases on which these paintings appear had a funerary purpose —of
death: we can find a procession of chariots and warriors with shields, lines of
mourners with the typical hands-to-head gesture, sacrificial animals, and of course,

the dead body laid out horizontally.

But equally striking is what is around the figures. There are no empty spaces: the
surface is filled by and comprised of meanders, swastikas, and other ornamental
motifs. Known as horror vacui, this style characterizes the Middle and Late
Geometric periods of vase painting (ca. 850-735 BCE), and it depicts a world that is
not only filled, but activated and organized by several repetitive series of articulated
elements that overwhelmingly surround the human figures. The human figures find
their form and rhythm through repetition and through the proximity of the forms
around them; the parallel with the immersion of Homer’s mortal characters in a world
of external forces is clear. In contrast, from the late 7" century BCE onwards, black-
figure vases began to focus on individualized protagonists whose aesthetic and
narrative meaning stems from their own forms and actions (see Figure 1.3). The
difference is not so much one of increasing technical ability or a greater interest in
detail or complexity, but more, of different ways of seeing and being in the world: a

shift in worldview.

What we observe in these Geometric paintings corroborates some characteristics that

we noticed in the first and second chapters. Since the waist, for example, was an



important point of articulation in Geometric vase paintings, we can remind ourselves
that places of articulation do not always coincide with what we would describe as
skeletal joints. There is also no body part at the point of articulation: a joint is not a
thing. Instead, places of articulation are marked by the narrowing of forms, so that
the body is organized by “jointedness” without containing “joints” as parts or things
in themselves. This sensibility is perhaps reflected in the variety of Homer’s uses of
ararisko and similar words to describe actions as well as beings and things. It is,
then, no surprise that Greek masonry, not only in Mycenaean cyclopean walls but
also in classical temples and other structures, relies on a close fit of parts more than

the use of joining elements, such as mortar.*

The Look of Cunning

I have suggested that the Greek understandings of articulation and proportion rely on
a sense that the construction and action of beings and crafts are intimately related. In
the case of articulation, these connections are drawn in ways that are not obvious to
us as modern readers. The adjective poikilos (which suggests intricacy, cunning, and
a shifting or ambiguous mobility) and the noun meétis (or cunning intelligence) can
provide insight into the particularities of how, for the Greeks, crafts emulate being,

and how beings craft. Whereas poikilos is usually translated in English in terms of

2% While physical “joints” were in fact used in classical temples, such as reinforcing
rods were used in columns, or lead joints between stones of a masonry course, the
appearance of stones closely fitted to each other without mortar or other connecting
pieces is characteristic of Greek monumental architecture as opposed, for example, to

Roman and other ancient architectural traditions.



appearance, and métis in terms of characteristics or aptitudes, in Greek the distinction

is less tidy.”

In Homer and later texts, poikilos is translated as “many-colored,” “intricate,”

99 ¢ 9% ¢ 99 ¢¢

“shimmering,” “ambiguous,” “swift,” “of many voices or musical notes,” or
“cunning.” Its effect is mesmerizing and seductive like the constantly moving play of
light from a shimmering object; Detienne and Vernant point out that what is poikilos
is close to what is aiolos, which refers to fast and shifting movement.” It is also
often associated with that which is double, turned or folded back on itself.?* For
Plato, poikilos is also beset with ambiguity; it is “a variety of things instead of a
simple answer,” providing a distraction, even if inadvertently, from the essential truth
of things.” There is therefore something tricky about poikilos. “Shimmering sheen
and shifting movement” are, for Detienne and Vernant, “so much a part of the nature
of metis that when the epithet poikilos is applied to an individual, it is enough to
indicate that he is a wily one, a man of cunning, full of inventive ploys
(poikiloboulos) and tricks of every kind.”' Poikilos can suggest the physical
embellishment of an object (as through complex weaving or embroidery) or the

embellishment of a story with crafty words (in English, to “embroider” a tale). A

*7 My reading of poikilos and metis follows the approach set out by Detienne and
Vernant 1978, 18-20, 27-48.

% Detienne and Vernant 1978, 19.

* See dLTAiv Od. 19.226 and d1d0poLoL Od. 19.227, in the long quote below; as well
as this description an adorned woven cloth with double folds, which is being woven:
Al 1y lotov Dpouve puy® ddpov 1ymroio / dimhona moepueény, év O¢
Boova mowil’ €maooe. I1. 22.440-41.

0 vevvalmg ye ol prhodbowe, ® dpile, Ev aitnOeig molha Sidwg xal mowila
avti amhov. Plato Theaetetus 146d. Trans. Harold North Fowler. Detienne and
Vernant 1978, 18-19.

3! Detienne and Vernant 1978, 19.



wily fox is described as poikilos, as if its cleverness were emblematically expressed

on the moving, shining, furry surface of its body.”

In Book 19 of the Odyssey, Athena has changed Odysseus’ appearance into that of an

old beggar, and he is in his own home disguised as a supplicant. In his first meeting

with Penelope, he tells her that he once met Odysseus; to prove his claim, she asks

him what Odysseus was wearing. Odysseus, described here as oA pnTIg

(polumetis),” replies:
A fleecy cloak of purple did noble Odysseus wear, a cloak of double fold
(v, diploos), but the brooch upon it was fashioned of gold with double
clasps (dudUpoot, didumos), and on the front it was daidalov (daidalos): a
hound held in his forepaws a dappled (mowxiAov, poikilos) fawn, and gazed at
it as it writhed (Gomaipovta, aspairs). And at this all the men marveled
(Bavpdleonrov, thaumazo), how, though they were of gold, the hound was
gazing at the fawn and strangling it, and the fawn was writhing with its feet
and striving to flee.”

Although owthov (poikilos) has been translated here simply as “dappled,” the

fawn’s convulsing is key to the full context of the word. Autenreith defines aspairo

2 Detienne and Vernant 1978, 35-36.

# ol untig Odvooeic: Od. 19.220.
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both AoV uev natéyevev Eavov mateog &t 0vdeL / mowilov, 11. 5.735, and

péyav meguroliéa mEmAoV, / mowihov Od. 18.292-93.



as “to move convulsively, quiver; mostly of dying animals.” We can imagine the
fawn moving its feet in several directions at once as it tries to flee, while the life is
being strangled out of it. It is moving frenetically while also still, pinned down by the
dog. The fawn’s ambiguous status, on the edge between life and death, movement
and stillness, is reinforced by Homer’s reminder that the fawn and dog are both made
of gold: inert, but with life-like qualities associated with the shining and gleaming
appearance of this metal. And the dog gazes at the fawn, while the brooch’s

audience —“all the men” —gaze at them both in turn, marveling: the brooch comes

alive through a mesmerizing kind of vision.

As a brooch, this object has the function of joining or connecting: its double clasps
allow it to connect to the fabric, and perhaps also to join and close the cloak itself. In
the context of the story, the brooch also allows for a different kind of connection,
through the communication of a sign of Odysseus’ identity. Penelope understands
the description of the brooch—a gift that she had given her husband, together with
the cloak —as true sémata (of)part’) of her husband.” And indeed it is—but it is also
deceptive, since Odysseus is offering a true token of himself even while he conceals
his identity. These ambiguous and tricky powers of métis are often characteristic of
that which is poikilos. If poikilos is translated as “dappled,” “many-colored,” or
“intricate,” this only reflects the limitations of the English language or perhaps our
modern way of thinking; these meanings are not incorrect, but neither are they

complete.

Let’s turn, then, to metis or cunning intelligence. While meétis can be related to the
shimmering appearance and shifting movement of poikilos, it more specifically
suggests a kind of dexterous action that is purposeful even while ambiguous. Metis

navigates ungovernable situations: the unknown dangers of the road, the sea, and of

35 ce 2\ / .
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warfare, the subtleties of language and of communication, and the subtle, shifting
conditions that one must negotiate to make things from real materials. As Detienne
and Vernant write,
Why does meétis appear thus, as multiple (pantoie), many-colored (poikile),
shifting (aiole)? Because its field of application is the world of movement, of
multiplicity and of ambiguity. It bears on fluid situations which are
constantly changing and which at every moment combine contrary features
and forces that are opposed to each other.
Metis is often involved in finding or obscuring a path, in forging or breaking a bond;
Detienne and Vernant discuss the linguistic and conceptual connections between
these actions through the words peirar and apeiron, which represent the notions of
the bound (a limit, a bond) and of the boundless (that which is impossible to cross or
untie).” The technical processes of material craft, navigation, slights of hand, and the
creation of and escape from traps are therefore all related. Metis has a wide range of
actions in different spheres, and this is not the place to rehearse all the nuances of
meaning it can assume, but we can start with the idea that the work of the craftsman
in a technical sense had to do with forging and managing joints; and in a more
general sense with finding solutions to apparently insoluble problems, such as
untying a knot or creating a way out. For example, the mythical first “architect,”
Daidalos, created a deceptive cow for Pasiphae to hide inside, in order to seduce and
copulate with a bull; then the labyrinth to house the Minotaur that was born as a result
of that union; and finally, after being imprisoned in his own labyrinth for his
contrivances, he built wings in order to escape. In this, we can already observe that
metis is not the same as the measured judgment of the wise: like Odysseus, Daidalos
finds his way out of impossible situations, but these situations are often of his own

making. In this section, we will take a look at four characters who embody metis—

3 Detienne and Vernant 1978, 20.
*7 For the Greeks there was also the “paradoxical image of a peirar apeiron: an

impassable bond and an inextricable path.” Detienne and Vernant 1978, 292-93.



Hermes, Hephaistos, Athena, and Odysseus—to understand what kind of physicality
metis implies and how it, for the early Greeks, can link the physicality and movement

of certain craftsman, their process of crafting, and the action of their crafts.

Hermes is the god of boundaries and of the travelers who cross them, and of
communication, commerce, liars, and thieves. He is also a translator and messenger
between gods and mortals, with special powers at points of crossing, thresholds, and
doors. His name is derived from (or is the source for) the word herma, which
describes a stone that marked boundaries on roads and borders. And he earns his
names, Strophaios or “the Pivoter,” and Prothuraios or “Before the Door,” because
his powers are concerned with doubleness, with mediating between two sides.”™ In
the Hymn to Hermes, he is born at dawn; at midday he finds a turtle, and from its
shell, together with some reeds, an ox-hide, and seven strings of sheep-gut (30004,
chorde), he makes a lyre; and in the evening he steals fifty cows from Apollo.”” In
driving the cattle away he employs a cunning trick to make himself difficult to track:
he wears a pair of sandals, “wonderful things made by work (Bavuotd £oyo)”* that
disguise his footprints; he compelled the cattle to walk backwards;*' and he walked in

a zig-zag pattern.” Both his motion and its traces are ambiguous and double.

* Padel 1992, 6-8.

¥ NPog yeyovag péow fjuatt £ynbdoilev, / omégog foig ®héyev éxnpoiou
AmOMwvog Hymn 4 to Hermes 17-18. For Hermes’ crafting of the lyre, see 41-54;
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* Hymn 4 to Hermes 80.
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Hephaistos, the physically deformed craftsman god who makes Achilles’ shield and

other armor, also moves in a way that incorporates opposing directions. The final

image that he creates on Achilles’ shield is telling.
On it furthermore the famed god of the two lame legs (GpdryvieLs,
amphiguéeis) cunningly wrought (moixihAe, poikillo) a dancing floor like the
one which in wide Knossos Daidalos fashioned of old for fair-tressed Ariadne.
There were youths dancing and maidens of the price of many cattle, holding
their hands on another’s wrists. Of these the maidens were clad in fine linen,
while the youths wore well-woven tunics softly glistening with oil; and the
maidens had fair chaplets, and the youths had daggers of gold hanging from
silver baldrics. Now would they run round with skillful (¢uotapévolot,
epistamai) feet very nimbly, as when a potter sits by his wheel that is fitted
(Glopevov, ararisko) between his hands and makes trial of it whether it will
run; and now again would they run in rows toward each other. And a great
company stood around the lovely dance taking joy in it; and two tumblers
whirled up and down among them (rota pécoovg, kata + mesos), leading

the dance .

Terms such as poikillo, ararisko, and the mention of Daidalos bring this scene into
the horizon of metis and of articulation. From the cunningly inlaid dancing floor and
the joining of the dancers’ hands, to their luminosity, fine clothing, and nimble
motions, the entire scene evokes a sense of skill, elaborateness, beauty, and value—
and of some particular kinds of movement. There is some similarity with the agile
movement of Achilles, who is frequently described as “swift footed,” podas okus.
But more curious is the comparison between the movements of the dancers and a

potter’s wheel: the dancers seem to alternate through two kinds of motion, circular

#11.18.590-606. Trans. A. T. Murray, modified at oixtAAe from “inlaid,” and at

¢motapevolot from “cunning.”



and linear, in the same way that a potter’s wheel resolves the back and forth
movement of the potter’s feet into the smooth spinning of the wheel.** Hephaistos —
who is working this scene into Achilles’ shield at the moment of its description in the
Iliad—also incorporates opposites in his own legs and movement. His legs are said
to be kulloi and amphiguoi, or bandy-legged and doubled, possessing opposite
directions. In vase paintings this is depicted through curved and twisted legs, or
through one foot pointing forwards and the other backwards.” For Detienne and
Vernant, Hephaistos’ round legs are “the visible symbol of his meétis, his wise
thoughts and his craftsman’s intelligence,” and his movements, “endowed with a
double and divergent orientation,” are necessary “in order to dominate shifting, fluid

powers such as fire, winds, and minerals” in his work as a blacksmith.*

In addition to naming the power of cunning, Métis is also the name of a goddess. She
is Zeus’ first wife, and he swallows her in order to literally incorporate her powers —
“to become pregnant with metis,” in Detienne and Vernant’s words*’ —and gain the
cunning that he needs to rule over the other gods.” But when Métis is swallowed,
she has already conceived a daughter— Athena—who is later born, fully armed and
emitting a great war cry, from Zeus’ forehead.” Athena is a goddess of warfare. In
the Homeric epics, she watches over Achilles, Odysseus, and their comrades,

diverting arrows, spears, and other weapons away from them—or at least away from

* Humphrey and Sherwood 1998, 372. See also Bolens 2000, 65-67.

* yulhomodiwv 11. 18.371. Bolens 2000, 68. See also dupryviieis 11. 18.393. Bolens
2000, 72. See also Detienne and Vernant 1978, 270-73.

* Detienne and Vernant 1978, 269-73. See also the discussion of fire and metis at
Bolens 2000, 83-87.

“ Detienne and Vernant 1978, 179.

* Detienne and Vernant 1978, 107-9.
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places where they might cause a fatal injury.”® As such, her work is in misdirecting
the straight flight of weapons, in shifting the movement of things. What does this
movement have to do with Athena’s craft? Athena is also the goddess of weaving, an
act which consists of juxtaposing one thread with others set at a right angle to it, of
repetitively passing a thread over, then under, each thread it crosses. Like the arrows
Athena diverts from their mark, the weft thread dodges to each side of the warp
threads—and at the end of each row, the weft yarn turns back on itself to continue in

the opposite direction.”’

Athena is also the protector of Odysseus polumetis, or “of many wiles.” Odysseus is
skilled at speaking, scheming and conniving, making crafts such as boats and
furniture, and navigating. The Odyssey describes Odysseus process in making two
special crafts: the first is the raft he builds to escape Calypso’s island (which we will
consider here), and the second is his marital bed and bedroom (which we will discuss
at the end of this chapter). Odysseus makes the raft from scratch, using for tools an
adze, augers, as well as an axe, “well fitted (douevov, ararisko) to his hands,”** that
Calypso provides for him. The description of his work spans over forty lines, but the
first thing Odysseus does, after felling twenty trees for lumber, is trim the trees with
the axe, “skillfully (¢motapévwg, epistamenas) smooth[ing] them all and tru[ing]

them to the line.”” He displays his metis in making the raft, straightening crooked

0 1. 4.130-34; and ta 8¢ hvto Etdoo Ofjnev ABHvn, Od. 22.256; and similarly,
T ¢ OAAG ETMota Ofnev AOHv. Od. 22.273. She also tests Odysseus, making
him exert himself. Od. 22.236-38.

>! See Detienne and Vernant 1978, 185n33. Control over directionality is also
important for driving horses, another area of Athena’s expertise. Detienne and
Vernant 1978, 206.

2 douevov €v mahdpnot, Od. 5.234. Trans. A. T. Murray.
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modified at émotapévmg from “cunningly.”



pieces of wood and then connecting them, and his work in navigating the raft will
require the same skill, carving a straight trajectory over shifting and unpredictable

conditions at sea.

After this, we hear how Odysseus “bored (t€tenVveV, fetraino) all the pieces and

fitted (Yopooev, harmozo) them to one another,”*

and hammered it together
(Goaooev, arasso) with pegs (Youdowowv, gomphos) and morticings (GQuovinotv,
harmonia),” in a sentence that uses three *ar- words to describe the forging of joints.
The rest of the narration describes how Odysseus fits the raft with ribs, gunwales,
mast, yard arm, steering oar, a willow fence against the waves, and brush along the
bottom; ararisko is used twice to convey how he bolted (dQaowv, ararisko) the
decks to the ribs, and how the yard arm was fitted (Gopuevov, ararisko) to the
mast.”’ The many joints that Odysseus forges are then recalled a few passages later,
when he encounters a storm: Poseidon is smashing the raft with furious waves while
Odysseus clings desperately to it; he says to himself that “as long as the timbers are
joined (&oM\oN, ararisko) in their fastenings (GQuovinoiv, harmonia),” he will stay

with it, but once the waves shake it apart, he will have to abandon it and swim.”

The metis involved in navigation is in finding a poros, or passageway, in an apparent

aporia, or situation from which there is no way out. In this way, the Odyssey is all

*rétonvev & doa mavta wol fiopooev aAAowow, Od. 5.247. Trans. A. T.
Murray.
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about navigation, about Odysseus’ struggles to escape one seemingly hopeless
situation after another as he finds his way home. (And, as we saw in the last chapter,
Odysseus uses this same skill to deny a way out for the suitors as he slays them, since
metis governs both the creation and resolution of bonds and obstacles.) The most
literal aporia in which Odysseus finds himself is the cave of the savage Cyclops,
Polyphemos. When Odysseus arrives at the island of the Cyclopes, he wonders
“whether they are cruel, and wild, and unjust, or whether they are kind to strangers
and fear the gods in their thoughts.” Although his comrades beg him to leave the
cave before its owner returns, Odysseus insists on staying, “to see the man himself,
and whether he would give me gifts of entertainment.”® Unfortunately for Odysseus,
Polyphemos is one of the worst hosts in Greek literature. But the Cyclopes, who
provide a foil to the exemplarily civilized Phaeacians, also have differences with the
Greeks that go beyond their indifference to the customs of guest and host: They live
in solitude without laws or assemblies, largely ignoring their neighbors. They have
only minimal fechnai (skills or arts), since their island is a naturally fertile place
where food springs up without much toil, and their shallow and protected harbor
meant that ships did not need to be bound by anchors and cables.®’ They do not even
craft their houses: Polyphemos lives in a great cave with a single, enormous boulder
for a door. And, in a grotesque inversion of Greek dining traditions, which featured

wine mixed with water, and meats duly cooked through the ritual of sacrifice,

Y9 ol y UPotoTal Te nai dyotol 00dE dinawol, / e PrhdOEeLvoL, noi oLy vOog
¢otl Beovdng.” 0d. 9.175-76. Trans. A. T. Murray.
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%' We can recall the Persian king’s warning, in Herodotus, that soft lands breed soft—
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Polyphemos subsists on the unmixed (dxnrtov, akrétos) milk and cheese of his

sheep, and—when Odysseus and his comrades arrive—on the raw flesh of men.”

Polyphemos traps Odysseus and his men in his cave, since the boulder acting as a
door is far too large for them to move, and gleefully takes to eating one man raw at
each of his meals. Odysseus contrives a scheme to blind the Cyclops by putting out
his single eye, then to evade notice by exiting the cave together with the sheep, as
they leave to graze. The act of blinding the Cyclops warrants a careful reading.
Polyphemos has a wooden staff lying on the floor of the cave, and Odysseus
compares it to the mast of a ship, saying that it is “as large as is the mast of a black
ship of twenty oars, a merchantman, broad of beam, which crosses over the great
gulf; so huge it was in length, so huge in breadth to look upon.”®” He cuts off
(qténoa, apo-kopto) a length from the staff, and gave it to his men to taper.** The
men smoothed it, and Odysseus sharpened the point, before hardening it in the fire,
and hiding it in the dung which lay about the cave.” He then, with winning words,
offered to Polyphemos the strong wine that he had brought with him. (The wine has
its own lineage, being a gift that Odysseus received from a priest of Apollo for

66 <

protecting his wife and child; Odysseus describes the wine as irresistible,” “sweet

9967

and unmixed (aAxnEdowov, akérasios), a drink divine”’ which the priest drank mixed

52 For milk and curdled milk (for cheese), see Od. 9.244-49. For unmixed milk and
human flesh, see dvddpea #p€” Edwv xal € Gxonrov yaha mivov, Od. 9.297.
That he eats the men raw is implied rather than explicit throughout the episode.

% 0d.9.322-24. Trans. A. T. Murray.
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with “twenty measures of water.”)® The Cyclops—unaccustomed to eating anything
but his barbaric diet of milk and cheese, and now, raw human flesh —cannot resist
overindulging, and he greedily consumes three helpings. When the Cyclops is drunk
and asleep, vomiting up “wine and bits of human flesh,”” Odysseus “thrust in the

stake upon the deep ashes until it should grow hot,””

murmuring words of
encouragement to his men. “But when presently that stake of olive-wood was about
to catch fire, green though it was, and began to glow terribly,””" Odysseus brought it
towards the Cyclops, where, he tells us,
a god (daipwv) breathed (¢évémvevoev, empned) into us great courage
(6doog). [My comrades] took the stake of olivewood, sharp at the point,
and thrust it into his eye, while I, throwing my weight upon it from above,
whirled it round (&(veov), as a man bores a ship’s timber with a drill, while
those below keep it spinning (Umooogtovowv) with the strap, which they lay
hold of by either end, and the drill runs unceasingly. Even so we took the
fiery-pointed (ruoufxea) stake and whirled it around (Otvéopev) in his eye,

and the blood flowed round it, all hot as it was.”

% gv démag éumiioag VdaTog dva eixool pétoa / xed” Od. 9.209-10.
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Homer again evokes the making of a ship, and with it the metis inherent to that craft,
as he compares Odysseus’ manner of resolving back-and-forth and spinning motions
to the task of drilling a ship’s timber. The image also recalls the allusion, in the /liad,
to the motion of a potter’s wheel. In this way, Homer subtly connects this movement
within a web of significations that links Odysseus’ escape from Polyphemos’ cave
with his escape from Calypso’s island, which he achieved by building a raft; and, in
turn, to the spinning of the potter’s wheel which is linked, by its use as a simile for
the nimble movement of dancers articulated in gold, to the narration of the crafting of

Achilles’ shield.

Even in this most gory of scenes, Homer speaks to us about the triumph of techne
over barbarism. Although we can imagine that a simple stabbing motion might have
sufficed to put out Polyphemos’ eye as he lay in his drunken stupor, in the way that
Homer tells the story, the use of fire and the skilled twisting motion become crucial to
the action. Homer compares the hissing of the heated stake, as it is twisted in
Polyphemos’ eyeball, to the sound of another act of techne, the quenching of a heated
iron axe in cold water—but it is also the sound of cooking, an apt punishment for the
Cyclops, who has eaten Odysseus” men raw. In this way, Odysseus is able to wield
against Polyphemos his own unmeasured appetite, his fire, and his wooden stake,

deploying the civilized techné of cooking against him.”

7 After putting out Polyphemos’ eye, Odysseus bound together (cuvéegyov,
sunergo) the rams in threes, tying one of his men beneath the belly of the middle ram
in each group; and for himself, Odysseus clings to the belly of the best ram, one
which he tells us had particularly shaggy wool. avtdaQ €ym ye— / AQvelog ya énv
uniwv 8y~ GeLotog Amdvimy, / ToD ®otd vOTa MoV, Aaoiny U0 yooTtéo’
€AMvoOelg / nelpnv: avTa xeQolv amtov Beomeoiolo/ violepéms otoedOelg
ExouNY teThnot Oupd. Od. 9.431-35. In this way, Odysseus and his men were
protected from Polyphemos’ searching fingers as he sends his animals out to graze.

0Od.9.427-31. Once they have escaped the cave, Odysseus loosens (AOUNV, lud)



Crafted Life

Did Homeric Greeks draw a line between life and that which is lifelike? This
question arises when we notice that there is something peculiar about daidala,
articulation, and movement. In Chapter One we saw how the mobility of
articulations was a sign of power and life; and in Chapter Two, we saw how, like an
inspiring breath from Zeus, Achilles’ daidala function by enhancing his motion and
mobility: Achilles moves his limbs a bit to see if his new armor fits and the armor
becomes “like wings,” allowing him to levitate. We can also recall how the tripods
that Hephaistos was making had golden wheels and could move themselves at his
bidding, and how his golden handmaids made “in the semblance of living girls”
moved quickly and gracefully to assist Hephaistos, who had his own unusual
(oblique, and in equal parts awkward and agile) movement. We saw how Achilles’
shield is adorned with a microcosm of amazingly lifelike images, and how the
daidalon that Odysseus wore as a brooch had uncannily lifelike images of a dog and
fawn. Could these things have been alive? I will not try to answer to this question
directly, as it seems that the answer would have been less interesting to Homer’s
audience than it is to us; Homer certainly does not ask or answer this question. But if
we consider daidala after Homer, there are examples that bridge craft and being,
suggesting that later, crafts and beings may have had a different ontological status

even while communication between these states was possible.

Later myths tell us that on the island of Crete, Poseidon provided Minos with a
beautiful white bull in answer to Minos’ prayers. Minos was so taken with the bull
that he decided not to sacrifice it as he had promised, instead substituting an inferior

victim. As punishment, Poseidon instilled in Minos’ wife Pasiphae an unnatural

himself from the ram, then unties (Vréhvoa, hupolud) his comrades. TEOTOG VIT

aQvelod Aoy, vElvoa O étaipovs. Od. 9.463.



desire for the bull. Daidalos, who was in Crete at the time, constructed a hollow
artificial cow for Pasiphae; this creation was so cunning, and the deception so
complete that Pasiphae was successful in seducing the bull and as a result, gave birth
to a half-man, half-bull, the Minotaur.”* In this sense, a daidalon becomes a hybrid
being (when worn by Pasiphae), allowing for a strange coupling (or joining), and the

birth of another hybrid being.

The story of Pandora as told by Hesiod in parallel, but not identical, versions in
Works and Days and the Theogony, has some similarities with that of Pasiphae’s bull.
Jean-Pierre Vernant makes clear in his reading that sacrifice, deception, conflict with
the gods, and an outcome for humans that is at best ambivalent, all have roles to play
in the myth.” In the Theogony the episode starts when Prometheus divides
(da.00Guevog, dateomai) an ox for a feast shared by men and gods.”” Always on
man’s side, he cuts and reassembles the pieces to trick Zeus: he hides the edible flesh
and entrails in the stomach (yaotol, gastér) and covers it with the hide, while
wrapping the inedible bones in glistening fat.”” Like a daidalon, this reassembled ox
is created through cutting and joining, and is meant to seduce and deceive, to use
cunning instead of force to gain an upper hand over Zeus. It acts in the same way

that Hera, in donning a dress made by Athena and adorned with many daidaia

™ See Apollodorus Library 3.1.

7 Jean-Pierre Vernant’s reading, which I follow here, emphasizes the fundamental
coherence of these two versions of the tale. Vernant 1989.

70 %ol yap 6T éxgivovto Beol Bvitol T dvOowmol / Mnudvy, ToT €nerta uéyav
Bobv mpdpoovt Buud / daooduevog mpoédnue, Hesiod Theogony 535-37. Vernant
1989, 27.
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rnatéOnue narvpog doyét dSnud. Hesiod Theogony 538-41. Vernant 1989, 57-58.



(daidalon),” and a owihov (poikilos) girdle borrowed from Aphrodite,” beguiled
him in the Iliad. Zeus accepts the inedible portion—but he does so knowingly, as he
has not been fooled by Prometheus® as he was by his wife. He punishes mortal men
by making them forever replicate this initial deceitful act, making them slaves to their
stomach because they always have to stuff their gaster with meat.*' Likewise, as
Hesiod tells us in the Theogony, the gods also forever take the bones as their share,
burned upon the sacrificial altar by men.*” As an additional punishment, Zeus
confiscates fire from men.*’ In both versions of the story Prometheus steals it back,
hidden inside a hollow fennel stalk,* and when Zeus notices the theft he conceives of
Pandora as the ultimate response. He has Hephaestus form “the likeness of a chaste
virgin” from a lump of clay® —that is, she begins as an image, intricately worked but
not yet animate. In both versions, daidala seem to make her come alive. In the
Theogony, Pandora is given “silvery” clothes, and is adorned with a dauwdahénv

(daidaleos) veil made by Athena® and a gold crown with many daidala (daidalon)

B aupi 8 do” dupoodotov Eavov Ecabd’, Ov oi AOfvn / EEvo” donfjoaoa, Tifel &
évi daldara woAla: 1. 14.178-79.

7 1f) vOv ToDTOV ipdvTo Ted £yndtieo wOAT / mowihov, @ Evi mhvta
tetevyortal: 1. 14.219-20.

% Hesiod Theogony 550-51.

1 Vernant 1989, 59-61.

%2 Hesiod Theogony 556-57.

% Hesiod Theogony 562-64; and Hesiod Works and Days 50. Vernant 1989, 22-23.
% Hesiod Works and Days 50-52; and Hesiod Theogony 565-67.
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Koovidew dua Povrdg: Hesiod Works and Days 70-71. My translation. Hesiod
Theogony 571-72; and Hesiod Works and Days 60-63.
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made by Hephaistos.*” This crown is also a Oadua id0¢00au (thauma idesthai), “for,”
Hesiod tells us, “of the many creatures which the land and sea rear up, he put most
upon it, wonderful things, like living beings with voices: and great beauty shone out
from it.”*® Only after receiving these daidala does Pandora appear to us as a living
being, and her first action that we hear of is to “[exult] in the order (rO0WW, kosmos)
given to her from the gleaming-eyed daughter of a mighty father.”® In Works and
Days, Pandora also receives a variety of crafted finery, but the very first thing that
Zeus commands after bidding Hephaistos makes her form in clay —and the first thing
recommending her to us as a living being—is for Athena “to teach her needlework

and the weaving of the varied (roAvdaidalov, poludaidalos) web.”

In this way, daidala are divine gifts that allow Pandora to cross the threshold between
craft and being. In both versions of the story, Pandora’s beautiful and disarming
appearance is deceptive, and as a treacherous gift from the gods she conceals the new
life of toil, sickness, and reproduction that she brings for mortal man. Contrived by
the gods and brought to life, she wears daidala but also, in a way, is one. In crossing

boundaries between crafted and living things, on the one hand Pandora’s birth

10 & évi daidaha moAAd tetetyato, Hesiod Theogony 581.

% 0adua idéobar, / vvddal’, ¢ firelpog moha Teédet 110e BGlaooa, / TOV 6 ye
TOM\ évEONre,—yGoIg & dmehdpumeto moAM,— / Bavpdola, Tpoowy Eotrndta
¢wvieoowv. Hesiod Theogony 581-84. Trans. Hugh G. Evelyn-White.

¥ w60 dyalhopévny yhovrmmdog opowwomdrons. Hesiod Theogony 587. My
translation. Note that kosmos here also suggests “ornament,” in terms of jewelry or
other finery; for more on the notion of kosmos, see Chapter Five.

% avtap ABNvny / Epya didaoxfoal, tolvdaidalov iotov Vpaiverv: Hesiod
Works and Days 63-64. Trans. Hugh. G. Evelyn-White. For the significance of
weaving in monumental classical architecture, see Indra McEwen, who suggests that
weaving makes the city visible, that looms can be read in the forms of peripteral

temples. McEwan 1993, 107-11.



suggests that Hesiod and his audience saw parallels between crafts and beings,
making and birthing. On the other, the fact that the stories of Pandora and of
Pasiphae’s cow speak about the transgression of boundaries, of propriety between
men and gods and of the limits of mankind, suggests that for Hesiod, unlike for

Homer, a new awareness of these boundaries was developing.

If Pandora, like Aphrodite, Hera, Helen and Penelope, has limb-loosening qualities, it
is because of the desire that her beauty and charm inspire in mortal men. In Works
and Days, Aphrodite is charged with endowing Pandora with both grace (yd&otv,
charis) and limb-gnawing (yulof0Qovg, guion + bibrosko) sorrows.” In the
Theogony, Eros is limb-loosening (AvowueAng, luo + melos), and “overcomes the
mind (vOov, noos) and wise counsels of all gods and all men within them.”* As
Anne Carson observes, for the Greeks, “metaphors for the experience [of desire] are

metaphors of war, disease and bodily dissolution.””

Reintegration

In Plato’s Symposium, Socrates defines desire as a longing for what we lack.” In this
same dialogue, Aristophanes tells a story about the original, spherical people and the

origins of desire and of the sexes. In this story, human beings were at first double,

L nal x Gy audréon xepalf) xovaény Adeoditny / xol mobov doyaléov kol
yutoPoooug pueredwvags: Hesiod Works and Days 65-66.
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Hesiod Theogony 120-22. Trans. Hugh. G. Evelyn-White. Carson 1986, 8.
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with two faces, two sets of upper and lower limbs, round all over,” and were either
wholly male, wholly female, or a kind of man-woman (&vd0yvvov, androgunos)
composed of both sexes.”® Appropriately, with so many limbs, these beings were
swift, able to walk as we do but also able to “run” by “whirling over and over with
legs stuck out straight...swiftly round and round.” But these beings were also
proud, and their hubris provoked Zeus to cut (¢tepve, temno) each of them in two as
punishment.”® After this,
Each half in longing for its fellow would come to it again; and then would
they fling their arms about each other and in mutual embraces (CUpTAEROUEV
oL, sumpleko) yearn to grow together (ovudpOvan, sumphuo), till they began to
perish of hunger and general indolence, through refusing to do anything

apart.”

By way of summary, Aristophanes refers to the sumbolon as a broken half of a

knucklebone or other object carried as a token of identity to be verified by the person

% Plato Symposium 189%.
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wOrAw. Plato Symposium 190a-b. Trans. W. R. M. Lamb.

% Zeus proposes this solution at: Plato Symposium 190c-d; and he slices them in two
at: TodTa eV ETepve Tovg AvBpmToug diya, Plato Symposium 190d.

* 080DV ExaoTtov TO uov TO alTod ouvet, xal TEQUBAMOVTES TAS YElQUS
nal ovpITAenopevol arrniolg, Embvpodvtes cupddvar, AEOvnorov VO Apod
rol TG AANG dylog oLt TO undev €0éheLy ywolg AAANAmV motelv. Plato
Symposium 191a-b. Trans. W. R. M. Lamb (modified at cuppDva from “be grafted
together.”)



who has the other half. He says, “each one of us, then, is but the sumbolon
(opuPorov) of a man—since every one shows like a flat-fish the traces of having
been sliced (teTpunuévoc, temno) in two; and each is ever searching for the sumbolon
(oOpuPolov) that will fit him.”'® Here, the state of desire is literally one of
disarticulation: the goal of desire is to be re-joined, or re-articulated, with one’s lover.
Desire, like other states of disarticulation, is also a state of weakness. Foucault has
argued that for the Greeks, self-mastery and mastery over others had the same form:
one governed oneself in the same manner as one governed a household, or as one
played a role in the city, following the development of personal virtues. As such, by
prevailing over one’s desires rather than giving into them, a Greek asserted his
mastery and therefore his status as a “free” man, as Foucault says, “in the full,

positive and political sense of the word.”""!

Although Penelope’s struggle in the Odyssey is not described at great length, its
themes are not insignificant. Her response to her predicament is cunning, worthy of
her role as Odysseus’ wife: she tells the suitors that before she can re-marry, she must
make a funeral shroud for Laertes, and for three years she weaves her web by day and
unravels it at night.'” In weaving, she employs the female craft of deceptive
appearances, and in unraveling her cloth each night she doubles and reverses a
motion that is in itself already double and reversed. For this masterful display of

metis, Agamemnon’s ghost lavishly praises Penelope and exclaims that her fame will

1% gxa0tog 0VV UMV £ty AvOphmov otufolov, dte TeTunuévog Homep ai
PirTon, €€ Evog 0V0: Tnrel O del To avtod Exaotog ovuPorov. Plato Symposium
191d. Trans. W. R. M. Lamb. Carson 1986, 75.

19T Eoucault 1990, 77.

192 EvBo w0l Npotin pev Vpaiveonev péyav lotov, / vimtag 8 dlldeoxev, Od.
2.104-5. This is part of a longer speech by Antinous, describing the situation. Od.
2.85-128.



be immortal on earth.'” Her character is complex: she is an object of desire for the
suitors, whose knees (yoUvat , gonu) were loosened (M0to, luo) on the spot when
they saw her;'" and she is depicted as besieged and weakened, frequently liquefied
into tears by cycles of hope and despair as she awaits Odysseus’ return. But her heart
is also strong, hardened by her long defense of her self and her household. Upon
Odysseus’ return her heart softens in stages. We have already seen an early stage of
this softening, when Penelope welcomes the disguised Odysseus as one of his friends
after receiving a séma of his identity in the form of the description of his daidaleos
brooch. But even after the suitors are slain, the house is cleaned, and Odysseus is
recognized by the other members of the household, Penelope does not believe that he

is her husband.'”

Book 23 of the Odyssey tells the story of Penelope’s recognition of Odysseus. The
book opens with Eurycleia ecstatically waking Penelope with the news that her
husband has returned and slain the suitors. Penelope at first dismisses her out of
hand, but when Eurycleia insists—telling her that the ragged stranger is Odysseus
that Telemachus recognized him “long ago” and participated in his father’s plans—
Penelope hugs the old nurse, and “let the tears fall from her eyelids.”'* Eurycleia
then recounts what she knows of the battle with the suitors and the aftermath, and
Penelope again becomes skeptical, insisting that a god, not Odysseus, must have
killed the suitors, and that Odysseus himself has “lost his return to the land of

Achaea, and is lost himself.”'”” Eurycleia then tells Penelope that she has a clear

%.0d.24.192-98.

% 1@v 8 avtod Mto yoivar, Od. 18.212.

19 This is my reading; the issue of when Penelope first recognizes Odysseus is still a
matter of debate among scholars, as it has been since antiquity.
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sema (ofuo)'®

of Odysseus’ identity, and describes how she had seen his identifying
scar, the trace of an injury he sustained as a child, when she was washing his feet. At
this, Penelope agrees to go see Telemachus, as well as the dead suitors, “and him that

killed them.”'®

Deeply in doubt, as she walks down from her chamber to meet the stranger,
Penelope’s “heart (x)0) pondered whether she should stand aloof and question her
dear husband, or whether she should go up to him, and clasp and kiss his head and
hands.”""" She crosses the threshold of the hall,"" and keeps her distance, taking a
chair opposite to Odysseus. In a perfect expression of her ambivalence, “amazement
came upon her heart (f]rog, etor)” as she looked at his face, but she did not recognize
the rest of his shabbily dressed form."> She looks at him and sits for a long time in
silence. Telemachus interrupts the stalemate, rebuking his mother for not going to
her husband, and saying that her heart is “harder than stone.”'” Odysseus will later
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also compare her heart to iron; "~ these defensive materials suggest the role of her

1% AN drye ToL nol o doipeades EAho T glmtw, / OOAV, TV TOTE v 0D
Nhaoe Aevr® 0d0vTL. Od. 23.73-74.

19 AN Epang Topev petd Tald” eudv, ddoa idwua / Gvdgag uvnoTheog
tefvnotag, 10 O¢ Emedvev. Od. 23.83-84. Trans. A. T. Murray.

0 oA 8¢ ol ufjo / dhopawy’, §) dmdvevOe pihov mooLy EEgpeeivol, / ) mapoTd.oa
nvoele ®Aan rol xeloe Aafovoa. Od.23.85-87. Trans. A. T. Murray.

" hméoPn Miivov 0000V, Od. 23.88.

"2 14dpog 8¢ oi o tnavev: / dpel & Ellote puév ey evomading éotdeonev, /
dlote & dyvidoaone xaxd yot elpat €xovra. Od.23.93-95. Trans. A. T.
Murray.

" ool & aiel xpadin otepemTéon £0TL MOoL0. Od. 23.103. Trans. A. T. Murray.
) ya T e oudfoeov év et Ntog. Od. 23.172. Cf. Eurycleia’s statement:
EEm 0" g dte TIg oTEEEN MBog 1€ 6idneos. Od. 19.494.



heart as the most important site where the integrity of the household was defended in
Odysseus’ absence. Penelope’s response is shrewd:
My child, the heart in my breast is lost in wonder, and I have no power to
speak at all, nor to ask a question, nor to look him in the face. But if he really
is Odysseus, and has come home, without any doubt we two shall know one
another and better than before; for we have signs (ofjuad’, sema) which we
two alone know, and which are hidden from others.'"”
Odysseus finally speaks, sending Telemachus away. Ever cunning, he tells his son to
stage a song and dance so that passers-by would not think that the suitors had been
slain, but that a wedding was taking place —but we can also see that his being
reunited with his wife is not unlike a wedding. This final threshold is to be crossed

by Odysseus and Penelope alone.

Odysseus bathes, so that Penelope might better recognize him. While his
housekeeper bathes, anoints, and dresses him, Athena makes him taller to look upon
and more robust, and even curls his hair.'"® The lines that described Athena’s
transformation of Odysseus upon the occasion of his encounter with Nausicaa are
repeated in a nearly identical form: “As when a man overlays silver with gold, a
cunning workman whom Hephaestus and Pallas Athena have taught all sorts of craft,

and full of grace is the work he produces, just so the goddess shed grace on his head

> “rénvov Eudv, Bupds po évi othBeoot TéOnmev, / 000¢ TL Tpoop oo
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and shoulders.”""” Odysseus is now ready. He resumes his seat opposite Penelope,
tells her that her heart is of iron, and —apparently incidentally —asks Eurycleia to

spread him a bed (Aéy0¢c) on which to lie down for the night.'"®

Penelope picks up this cue and, in language now mirroring that of her husband,
provokes Odysseus into providing the séma of his identity. Apparently in the spirit of
compromise, she asks Eurycleia to “spread for him the close-packed (rruxivov,
puknos) bed (A€yoc) outside the well-built (évotabéog, eustathes) inner room
(Baldpov, thalamos) which he made himself. There bring for him the close-packed
(muxvov) bed (Méyog), and throw upon it bedding, fleeces and cloaks and bright
coverlets.”'"” This seemingly casual mark provokes Odysseus to give a proud and
indignant monologue of the kind that only a Greek epic hero can deliver:
Woman, truly this is a bitter word that you have spoken. Who has set my bed
(Aéxoc) elsewhere? Hard would it be even for someone of great skill
(¢ruoTapEVW, epistamai), unless a god should come and easily of his own
choice set it in another place. But of men there is no mortal that lives,
however young and strong, who could easily pry it from its place, for a great
token (ofuo, sema) is worked into the making of the curiously-wrought

(donnt®, asketos) bed, and it was I that built it and no one else. A bush of
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long-leafed olive was growing within the court, strong and vigorous, and in
girth it was like a pillar (x{wv, kion). Round about (Audpparav, amphi-
ballo) this I built my chamber, till I had finished it, with close-set (ruxviolv,
puknos) stones, and I roofed it over well, and added to it folding doors, close-
fitting (rUnLVOG ARaEUIOG, puknos + ararisko). Thereupon I cut away the
leafy branches of the long-leaved olive, and, trimming the trunk from the root
up, I smoothed it round about with the adze well and skillfully (¢motapévog,
epistamenos), and trued it to the line, thus fashioning the bedpost; and I bored
it all with the augur. Beginning with this, [ made smooth the timbers of my
bed, until I had it done, inlaying (dowddAhwv, daidallo) it with gold and
silver and ivory, and I stretched on it a thong of oxhide, bright (paewvov,
phaeinos) with purple. Thus do I declare (Tupatoropan, piphausko) to you
this token (ofuo, séma); but I do not know, woman, whether my bedstead
(Méxo0g) is still fast in its place, or whether by now some man has set it

elsewhere, cutting through the trunk of the olive.'”
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Whether Odysseus has been as cunning as Penelope in setting up and delivering this
séma of his identity, or whether this is a genuinely outraged outburst, we will never
know. What is clear is that this is the séma that we, and Penelope, have been waiting
for. It has already been anticipated several times in preparation for this moment: the
word séma is used when Penelope recognizes Odysseus’ description of the brooch;'*!
Eurycleia, likewise, used the word in describing to Penelope an identifying scar she
saw on Odysseus’ leg;'** and finally Penelope, as we just saw, used the word in
responding to Telemachus in the preceding scene.'” And, as if there were any doubt,

Odysseus uses the word twice in this speech.

Immediately after Odysseus’ speech, Penelope’s “knees (yoUvarta, gonu) and dear
heart (1T0Q, etor) were loosened (AOT0, Iud) right there, as she recognized the
immovable (umeda, em-pedos, “in the ground, firm-set, certain” signs (ofjuat’,
sema) that Odysseus showed her.”'** She then liquefies completely, bursting into
tears, then binds her arms around his neck and kisses his forehead.'” Odysseus

weeps also, and some thirty lines later, his wife “still did not loosen her white arms at

Opév’ €haing.” Od. 23.183-204. Trans. A. T. Murray, modified at émotopuévng
from “cunningly.” The phrase “curiously wrought” as a translation for doxnt®,
which Murray omitted in his translation, has also been added.
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all” from around his neck."”® Although there is still one book left in the Odyssey, the
story is essentially complete: Odysseus is home. The Odyssey, which is
fundamentally about Odysseus’ struggles in search of being reunited, re-articulated
with his wife, home, and position of power, mirrors the Iliad in the sense that the
other epic is about Achilles’ wrath and his subsequent alienation (or disarticulation)
from the Achaeans. Just as disarticulation, in Homer, marks injury to a being—and,
in classical times, illness in a body —the disarticulation of a Homeric hero from his
rightful place among his people suggests that something is amiss in the social and
political realms. In both stories the re-articulation of the hero into his proper social

fabric marks a happy ending.

A séma is a verbal or material sign or token, which, known to another person, allows
for recognition. In facilitating the reunion of Odysseus and Penelope, this sema acts
to join, to forge their bond, to make husband and wife like two halves of a sumbolon
from Aristophanes’ story. But in the telling of this sema, Homer allows Odysseus to
do something that no other Homeric craftsman does—to describe his own process of
making something. In describing his work, Odysseus uses language and images
suggestive of the realm of daidala. The chamber is hollow, a protective surface and
envelope, having been thrown around (Gupiparawv, amphi-balld) the olive bush. It
is built out of close-set (TuxvijoLv, puknos) stones.'”” The doors are described with
the verb ararisko (dpauing). Odysseus mentions his skill or cunning
(¢moTapévwg, epistamends) in describing how he made the bedpost by resolving the

irregular into the straight—that is, by trimming the trunk, smoothing it with the adze,

126 3e1pfic & ol tw mapmov ddieto mhyee hevnd. Od.23.240. Trans. A. T.
Murray.

"7 Puknos describes particles or parts of a thing that are closely packed or dense, such
as foliage, a sheep’s wool, a group of warriors, or movements in close succession;
and when it describes someone’s mind it means “cunning.” See, for example, ¢uoi

urLVa pooveéovTL. Od. 9.445.



and truing it to the line. But the triumph of this passage is the verbal participle
daddAwV (daidallo). This is the only use of the daidal- root as a verb in the
Odyssey and only one of two in all of Homer—the other being used in a similarly
heated passage describing Hephaistos’ crafting of Achilles’ shield. And it appears in
Odysseus’ final statement, before he exclaims with a flourish, “thus do I declare
(mupavoropon, piphausko) to you this sema.” It is worthwhile to note that the verb

— &6

piphausko, “manifest, made to shine, declare,” has a visual, physical meaning before
it names, by association, a speech act. Odysseus is not so much describing the séma

as revealing it.

All of these details contribute to the sense of this passage, and to the significance of
Penelope’s knees being loosened (Ato yoUvata) when after her arduous, hardening
trials she finally softens, completely recognizes Odysseus, and becomes ready to be
reunited with him. It is fitting that this final threshold on Odysseus’ journey home,
into his wife’s arms and their marital bedroom, is constructed both as a barrier (a
wall, the doors) and a solution (the bed, and again, the doors) in the form of a sign
that Odysseus himself literally embedded in its making. Since it was unseen and
unknown to anyone else besides Odysseus, Penelope, and their one handmaid, when
Odysseus makes the sema shine its effect on her is just as irrefutable as the effect of

Achilles’ gleaming armor on his comrades and enemies.'*®

128 Their marital bed, built from a great olive tree rooted into the ground, is also the
only daidalon in Homer described as emphatically and fundamentally immobile
(although Nausicaa’s bedroom, one would assume, is also stationary). Unlike
Achilles’ dangerously mobile old armor, which Patroclus wears but ultimately cannot

fit, the meaning of Odysseus’ bed is fixed, true, and literally rooted in the earth.



We have seen that daidala are powerful. Whether we describe their uses through the
notion of “powers,” or through that of “functions,” risking anachronistic associations
with modern architectural “functionalism,” the ability of daidala and other articulate
objects to act, to lend certain abilities to humans, is at the core of why these objects
are important for our investigation into the origins of architecture. These objects
allow us to see that from the beginning of the western tradition, crafted objects had
special powers to protect, reassure, and seduce; to provide an identity; and to
facilitate an experience of, or connection to, the larger forces in the world. And are
these not the symbolic functions of architecture, even today? In this sense, although
Frontisi-Ducroux and Morris analyze daidala as the first “works of art” in the
western tradition, at the beginning these objects are less works of art—at least in

terms of what art means today —and closer to what we know as works of architecture.

And there is evidence that the Greeks may have thought about their buildings in a
similar manner: thin-hammered metal plates have been found near proto-temples and
other Dark Age ceremonial buildings, and the points of connection where these plates
were fastened to the outside of these structures can be traced. It is not difficult to
imagine that these plates, with their gleaming appearance like a warrior in full armor
or a woman dressed in finery, were used to help transform these structures into
thaumata idesthai, as points of worship, symbolically protecting a community while
acting as a portentous warning to its enemies.'” And at the height of classical
Greece, the temple of Athena Nike at the Athenian acropolis, for example, was no
minimalist work in white stone, but brightly painted, stuffed with miscellaneous war
booty and other glittering valuables on the inside, and on the outside, likely hung

with—among other things—the shields of vanquished enemies on the outside."”

' Jones (forthcoming). I am grateful to Mark Wilson Jones for providing access to
his manuscript.

'* Lippman, Scahill, and Schultz 2006.



To return to the realm of myth, there is also Daidalos, who was first named in the
Iliad as the maker of the cunning dancing floor depicted on Achilles’ shield, and who
would later become known as the first architect. In its origins, what we would now
call architecture seems to have been closely bound up with the constellation of
meanings surrounding daidala and other articulate crafts. But the meaning of daidala
will begin to change soon after Homer; as we saw in this chapter, even in Hesiod a
shift is apparent. As Frontisi-Ducroux has found, whereas in Homer and particularly
in the Iliad (the earlier epic), daidala were essentially wondrous objects that inspired
religious awe and fear, a daidalon later became closer to an image, something more
firmly within the realm of human fechné and closer to a work of “art.”®' At the same
time, the language and ideas surrounding articulation in a wider sense still existed and
retained many of their powers, but also began to engage and accommodate other

ideas, such as proportion.

Throughout Part One, I laid emphasis on the notions of being and crafting. My aim
has been to demonstrate how, in early Greek culture, there was a coherent and
powerful notion of articulation that fundamentally connected what today we call the
“body” and “architecture.” But as we witnessed the exchanges between gods,
goddesses, men, and women—whether on the fields of Troy, in distant lands, or at
home —we were also learning about the patterns and norms of social life in early
Greece. As we watched Hector beg, not for his life to be spared but for his corpse to
be returned to his parents to be burned; as Hephaistos dutifully crafted armor for
Thetis, because she took him in as a baby; as Hera seduced her husband Zeus to
distract him from the Trojan war; and as Penelope’s recognition of Odysseus
concluded the Odyssey by reintegrating him into his rightful place in his household;
we also learned that for the early Greeks, social life was always—as it is for us—

political.”* Chapter Four, which opens Part Two and our discussion of the origins of

B! Brontisi-Ducroux 1975, 78-79.
12 See Cartledge 1998, 1-2, Hammer 2003.



proportion, will lay emphasis on what was present, but not explicit, in Part One: the
organization of political life in archaic and classical Greece. This organization, I will
argue, largely had to do with the distribution of portions of wealth, honor, and
political privilege; and in these matters, which were so crucial to the Greeks, we find

the earliest ideas on proportion.



PART TWO: PROPORTION






Chapter Four: Portioning

In Part One, we looked at the language and concepts of articulation as they appear in
archaic Greece, primarily in Homer. I argued that articulation was not just—and
perhaps not at all—a kind of straightforward or tautological notion that things are
composed of joined parts. In so doing, my aim was to demonstrate that articulation
had to do not only with connections, cohesiveness, and order in a way that spoke
about the work of craft, but that it also—and with equal priority and force —enacted a
whole host of ideas describing the strength, vitality, mobility, preparedness, beauty,
and cunning of actions, events, mortal beings, and gods. These ideas permeated the
early Greeks’ sense of themselves and their worlds—and, in the sense that this
linguistic and conceptual terrain framed a coherent way of understanding many of the
most important things in their lives, I suggested that the notion of articulation was

central to the early Greek worldview.

This worldview doesn’t disappear; its presence is strongly felt throughout the archaic
and classical texts examined in this dissertation. And of course, the words for
articulation remain, their etymological heritage imprinted on the Greek language as
well as many others to follow, including our own. But the potency and singular
intensity of these ideas slacken, and there gradually develops a sense of a hierarchy —
or at least a distinction—between “literal” and “metaphorical,” or material and non-
material, meanings. It is impossible to point to a definitive reason for this shift,
which begins as early as Hesiod and other early texts after Homer. But certainly the

development of literacy and the formation of the polis—which, taken together,



changed pretty much everything—were related.! Although this is necessarily an
oversimplification of a long, complex, and little understood process, in general we
can say that as far as we know, the introduction of literacy meant that the
performance of poetry was no longer governed by the process of arranging fixed
traditional lines in sequence.” This, in turn, allowed for adjectives and nouns to
become unbound from their traditional epithets, giving way for a sudden expansion in
the power of poetic description, as Anne Carson has observed in her reading of
Stesichorus.’ Similarly, the widening of descriptive and analytical tools that came
about through the ability to save, transmit, and review texts over time and across
distances made possible texts such as those of the Hippocratic corpus—which are
among the earliest extant documents in prose,’ and which comprise an important part
of the early discussion of proportion in health and illness and in ideas about the

natural world.

Looking towards practices of the classical polis, we can see that in terms of war,
Homeric ideas about standing firm with one’s allies, interlocking shields, and
protecting the man next to oneself became formalized and ritualized in hoplite
warfare with its fixation on both the articulation and the specific arrangement of the
phalanx. At approximately the same time,” the monumental Doric style of building
was developed, with the stonework and layout of temples becoming precisely

measured and proportioned. Classical temples offer some of the most impressive and

' For an introduction to this complex issue, see Harris 1989, Ong 2002.

* See Thomas 1992. The groundbreaking, and now classic, work of Milman Parry
can be found in Parry 1971.

3 Carson 1998, 4-8.

* Lonie 1983. See also Miller 1990.

> As mentioned in Chapter Three, Doric temples appear to have been developed
sometime during the 7" century BCE, and hoplite warfare seems to have been a

product of the first half of this same century.



lasting evidence of sophisticated uses of proportion, but they also attest—in the
adjustments that ever so slightly, and carefully, shifted their measurements away
from regularity —to how much proportion mattered to them not as a pragmatic or
instrumental technique, but as an end in itself. In Vitruvius’ account of the design of
temples, the purpose of optical adjustments was to make up for the weaknesses of
human perception. It is not a stretch to suggest that these adjustments may have been
a means for monumentalizing proportion as something of which humans can partake,
with tremendous effort and in our limited way —but which remains at the same time

greater than we are, just out of reach.

In this chapter, we will look at the organization of political life to see how the
distribution of portions, and therefore proportion, facilitate the articulation of the
social and political realm. We will start by examining the gift economy of the
Homeric elite, and in particular the dual system of equal shares and special prizes that
governed the distribution of #imeé, or honor and payment. The breakdown of this
system in the conflict between Achilles and Agamemnon allows for a close look at
how Homeric society was held together with fluid, constantly negotiated —and
proportioned—bonds, and at what happened when these bonds were loosened. We
will also look at the notion of an “equal feast (dais eise),” a Homeric term
exemplifying conviviality and harmonious communality, alongside later discussions
from Archytas and Plato on how to best proportion wealth, privileges, and honors;
and in so doing, we will catch glimpses of the earliest discussions of numeric or
mathematical (as opposed to relative) proportion. This chapter will then close by
examining the rituals that underline the Greek tradition of feasting—that is, animal
blood sacrifice—in order to see how the disarticulation and re-articulation of the
animal body, and the distribution of portions, served to bind individuals, whether in

the societies of the Homeric world, or the classical polis.

The question of “the body” is then taken up in Chapter Five, which examines how the
medicalized human body and the polis, as a political body, are equally subject to

order and strife, or health and illness. What allows us to identify these entities as



bodies is the way in which classical Greeks begin to use the notion of kosmos.
Kosmos, in Homer, refers to a kind of deliberate or crafted order, an arrangement of
parts which is both beautiful and just, but in classical times it also describes a kind of
natural order found in the body, and eventually, in the “universe” itself. The classical
body emerges as something with its own kosmos, as something which can be sick or
healthy according to its own logic or nature (phusis). 1 will describe how this logic of
the body depends on the notion of a “good mixture,” which in turn is defined by both
articulation and proportion. Alongside a consideration of how food and regimen are
used to maintain this good mixture in the human body, we will look at the role of
both sacrifice and another dining institution—the symposium, which I will describe as
the mirror image of sacrifice—in the ordering of the political body. Chapter Five will
then close with a return, once more, to hoplite warfare, in order to consider how a

hoplite phalanx constructs the body of the polis.

In Chapter Six, after a brief look at Empedocles in order to lay some necessary
groundwork, this dissertation will end with Plato’s presentation of mathematical
proportion, primarily in the Timaeus. This is a good place to end because, in
describing the crafting of the kosmos or universe as a kind of body —albeit a perfect
body and therefore also a kind of non-body —Plato states that proportion is a bond.
That is, rather than being similar to, coinciding with, or enabling states of
articulation, proportion for Plato becomes, for the first time, explicitly equated with
articulation and becomes that which harmonizes the kosmos. For the history of
architectural theory, what is perhaps even more important is the fact that in telling
this story, Plato also describes mathematical proportion as a tool and strategy of the
craftsman, as the means through which the most perfect creator establishes the
kosmos of the universe and of our own bodies and souls. In this, we have the earliest
extant, but also one of the most thorough and influential, statements on the centrality
of proportion in craft, and it is this argument that appears again and again, in different

forms, in Vitruvius and in architectural theories throughout the western tradition.



But let’s return to the matter at hand —that is, to Homer, and to the earliest
discussions of proportion, which occur not in descriptions of craft, the body, or the

natural world, but in depictions of social and political life.

Shares and Prizes

Time, or honor and value, was not an abstract notion in the Homeric world; it was
visceral and irrefutable, like the fearful luminosity of a god or the variegated clanging
of a warrior’s bronze. In Chapter Two, we saw that daidala were prestige objects in
the elite economy of exchange, but this was just part of a wider exchange of valuables
that also included crafted objects, fine cuts of meat, and women. Acquired and
exchanged as war booty, ransoms, prizes, and gifts, what these entities shared was
their value as signs of fime. As T.O. Beidelman observes, “one knew one's rank and
standing by knowing with whom one received and gave women, with whom one
exchanged gifts and hospitality, what was bestowed to one from others as rewards,

and with whom one contended in war and sport.”

In Homer, time was not for sale. It was generated and exchanged through agonistic
encounters among gods and elite mortals, in a kind of economy separate from the
economies of necessities such as everyday food, clothing and other objects that, even
if expensive, could be traded with merchants—or later, purchased through coin
currency.” For example, as Jonathan Ready argues, in order for spoils of war to
bestow timé upon their owner, they were circulated through a ritual of exchange:

warriors deposited their booty es meson or into a common lot and, as in sacrifice, a

% Beidelman 1989, 231-32. See also Reiss 2003, 85.
7 Although Homer does not necessarily present a balanced view of exchange in his
time, the available evidence makes it clear that both gift and trade economies were

important. von Reden 1999.



portion was set aside for the gods before the rest was re-distributed amongst the men
under the leadership of a chief. This redistribution, accompanied by public praise,
allowed for each warrior to be recognized through a standard portion, or moira, and
for the best men to also be specially rewarded with a geras or prize. Later in this
chapter, we will see that the terms moira and geras, and more generally this dual
system of equal and proportioned shares, are precisely the same in the rituals of
sacrifice.® Because a geras was a “gift of honor or reward” but also a “privilege or
prerogative of chiefs and nobles,” and because timao was both to “to pay” and “to

honor,” payment was inseparable from honor and privilege.

Book One of the Iliad leaves little doubt as to the importance of these exchanges. We
find that Agamemnon has refused one of Apollo’s priests, Chryses, in his offer of a
generous ransom for his daughter, who was captured in war and claimed by
Agamemnon as his geras. Outraged, Chryses prays to Apollo, invoking his long
service of sacrifices to the god in the same breath that he asks for vengeance, and
Apollo heeds his request by raining a plague, via his arrows, upon the Achaeans for
nine days.” There is no doubt among the Achaeans that the plague, like everything
else, has a divine origin: rather than seeking a healer, they consult a seer to learn how
to placate the god. The seer reveals that Apollo’s priest has been dishonored
(Mtiuno’, atimao) by Agamemnon,'’ who agrees to return the girl while demanding
compensation: “But for me make ready a geras (y€ag) at once, so that I may not be
the only one of the Argives without a geras (Ay€Qa0TOG, a-gerastos), since that is

not right.”"" Underlining the public nature of the time attendant to a geras, he adds:

8 Ready 2007, 38. See also Detienne 1989, 13.

°J1.1.36-53. See Holmes 2005, 15

' Gontioog OV Nripno” Ayapéuvov, I1. 1.94.

" ahTa Euol yépag avtly Etolpudoat dpoa un oiog / Agyeinv dyéoaotog Ew,
gmel ovoe €owne: 11. 1.118-119. Trans. A. T. Murray. Agamemnon agrees to return

the girl at: GG xod g £06Mhw SduevaL il €l 16 vy Guewvov: I1. 1.116.



“for you all see (AeVooeTE, leusso, see, behold) this, that my geras (yéoag) goes from
me elsewhere.”'? At this, Achilles reminds Agamemnon that there is no “wealth laid

3 that all the booty has been divided (d¢daotan, dateomai, to

up in common store,
divide up, cut asunder)'* and that “it is not right to take this back from the men.”"” He
suggests that Agamemnon’s compensation be deferred until they sack Troy, when he
promises that the Achaeans will compensate him “threefold and fourfold.”'® This is
not enough for Agamemnon, who retorts: “Let the great-hearted Achaeans give me a
geras (Yéoacg), fitting (dooavteg, ararisko) it to my thumos (Buuov) so that the
recompense is equal (dvtaELov, antaxios)! But if they do not give it, then I will
come myself and take your geras (yéQag), or that of Aias, or...Odysseus.”"” With a
dark combination of prescience and haste, he adds, “Angry will he be, to whomever I

come. But of these things we will take thought later on.”"®

> hebooete yaQ 6 e mhvteg O pou yéoag oyetan dAAy. I1. 1.120. Trans. A. T.
Murray. See also when Agamemnon provides gifts to Achilles to mend the rift, and
Odysseus recommends that he place them es meson, such that “all the Achaeans may
behold them with their eyes.” oioétw €g uéoonv dryoonyv, iva mdvteg Ayowol /
opBalpoiow idwot, 1. 19.173-74. Trans. A. T. Murray.
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After giving up his own geras, Agamemnon sends two men to seize the girl, Briseis,
who is Achilles’ geras. At this, Achilles “burst into tears and drew apart from his
comrades.”" Since the system of moirai and gera binds the warriors together, when
Achilles’ geras is confiscated these bonds are broken. Reminding his immortal
mother, Thetis, that Zeus owes her a favor, Achilles asks that she appeal to him to
punish the Achaeans on the battlefield. She obliges and Zeus concedes. Hera is
immediately aware of what has transpired between her husband and Thetis, and is
angry because she wants to see the Trojans suffer. Zeus rebukes her and tensions are
running high at the dinner table of the gods before Hephaistos steps in, reminding
Hera that it would be “ruinous work™ if they should allow the affairs of mortals to
disturb the pleasure of the gods’ excellent feast (dawtOg, dais).”® He pours her a cup
of nectar,” and in turn pours nectar for each of the other gods;** Hera is placated and

for the moment there is peace at the dinner table.
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In this remarkable opening sequence, a complex series of exchanges tumbles out,
each following from the other, defining the conflicts of the Iliad that will play out
through a dense network of favors, insults, friendships, and rivalries. Each dispute is
at once political and social, and has everything to do with the order of the group as
expressed in the distribution of war booty or the sharing of a meal. As old debts are
called in and new ones incurred, the conflict widens and the plot is set in motion:
Apollo is implicated when Chryses appeals to him over Agamemnon’s refusal to
ransom Chryseis; Zeus’ wrath is brought into play by Agamemnon’s dishonoring of
Achilles, since Zeus is indebted to Achilles” mother, Thetis, for long ago intervening
to defend his sovereignty from Hera, Poseidon, and Athena; Zeus’ participation, in
turn, angers his wife Hera, who harbored resentment against the Trojan Paris—and
therefore, against all Trojans—for choosing Aphrodite over Hera and her as the most

beautiful goddess.”” And so on.

Achilles’ first objection to Agamemnon, as I mentioned, was simply that what has
been distributed cannot be reclaimed,* but as his wrath expands, so do his criticisms.
Let’s look at their arguments more closely. After Agamemnon threatens to take
Achilles’ geras—‘“for which I toiled much, and the sons of the Achaeans gave it to
me”*” — Achilles reminds him that the Achaeans are, in the first place, at war “in
order that you might be glad, seeking to win fime (tuunv) for Menelaus and for you,
bitch (xvvdma, kunopeés, lit. dog-eyed) from the Trojans.”*® He then complains that:

Never do I have a geras (yéoac) equal (i00v, isos) to yours, when the

Achaeans sack a well-peopled city of the Trojans; my hands bear the greater

* This incident with Paris/Alexander is alluded to at I/. 24.25-30.

*haovg & ovx émfowne mahiMoya tadt Emaryeioew. 11. 1.126.

2 @ Em mola poynoa, ddéoav 8¢ pot vieg Ayoudv. Il. 1.162. Trans. A. T. Murray.
* Gu’ ¢omodped’ dpoa ov yalons, / Ty dgvipevor Meveldo ool te xuvama. /

0g Towwv: 1. 1.158-60.



part of tumultuous battle, but when the distribution (daopog, dasmos) comes,
your geras (YéQag) is far greater (toAv peiCov), while I go to my ships with
some small thing, yet my own, when I have grown weary with fighting. Now
I will go to Phthia, since it is far better to return home with my beaked ships,
nor do I intend, while without honor (&tipog, a-timos) here, to pile up goods
and wealth for you.”
At this, Agamemnon retorts, “I am not begging you to stay for my sake. With me are
others that will do me honor (Tiufjoovot, timas),”*® adding that while he will send
Chryses back,
I will myself come to your hut and take the fair-cheeked Briseis, that geras
(véoacg) of yours, so that you may well know how much mightier I am than
you, and another too may shrink from declaring himself my equal (loov, isos)
and likening himself to me to my face.”
While Achilles, enraged, pondered “in his phren (¢poéva) and his thumos (Oupov)”™*
whether to kill Agamemnon, Athena intervenes to restrain him, promising that “one
day three times as many (Tolg T0000) glorious gifts (dyhac ddoa) will be yours on
account of this insult.””' He obeys her, and limits himself to taunting Agamemnon
with the warning that the Achaeans will suffer in battle without him, that “you will

gnaw your thumos (Bupov) within you in wrath that you did not at all pay (¢tioag,

" J1.1.163-71. Trans. A. T. Murray, modified where the Greek is provided.

* 000¢ ¢ Eywye / Mooopan eiven’ guelo pévery: mao” Euorye xol GAou / of %é pe
Tiunoovot, 11. 1.173-75. Trans. A. T. Murray.

2 gyo 8¢ % dyw Bolonida xalMmdonov / avtog imv xMoinv 8¢ 10 60V yEQog
b’ €V €idfig / Booov PpéTeQde el 0ébev, otuyeén 8¢ nai dAlog / ioov Epol
$aobaL nat opotwOfuevar aviny. 1. 1.184-87. Trans. A. T. Murray.

0 11.193.
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tind) the best of the Achaeans.”* Nestor attempts to counsel both men, advising
Agamemnon to let Achilles’ girl remain, “just as at the first the sons of the Achaeans

gave her to him as a geras (yéoag),””

and cautioning Achilles to not “strive with a
king...for it is no common (OpoiNg) time (Tiufjc) that is apportioned to (¢upooe,
meiromai) a sceptered king to whom Zeus gives glory.”* But neither man backs
down. After Achilles loses Briseis to Agamemnon, he withdraws from his comrades
and cries to his mother: because he is the son of a goddess, he suggests, “timé (Tyunv)
surely ought the Olympian to have given into my hands, Zeus who thunders on high;

1 9935
)

but now he has paid (étioev, tind) me not at al complaining that Agamemnon

“has dishonored (Mtipunoev, a-timao) me, for he has taken away and holds my geras

(véoocg) through his own arrogant act.”

Later in the /liad, when the Achaeans are suffering and Agamemnon sends Odysseus,
Phoenix, and Aias to make peace with Achilles, our hero has another opportunity to

detail the source of his wrath. Bitterly, he observes that “an equal ({om, isos) portion

200 & Evo00L Oupov auiEels / ymduevog 8 T dootov Ayoidv ovdiv Etoac. 11.
1.243-44. Trans. A. T. Murray, modified at £€tioag. Achilles reiterates this notion to
his mother: yv( 8¢ nai AToeldng evov xpelwv Ayapéuvov /v dmv 6 T
dolotov Ayou®v ovdev €twoev. 1. 1.411-12.

3 M Ea (g ol modTa ddoav yépag vieg Ayoudv: I1. 1.276. Trans. A. T. Murray.
* whte ov TInhetdn £0e)” éoilépevar Paothiji / avtiBiny, émel ol o0 dpoing
Euuoge Tfg / oxnmrodyog Pacthels, @ te Zevg #ddog Edwnev. I1. 1.277-279.
Trans. A. T. Murray, modified at €ppooe.

¥ ufrep €mel p Erenéc ye mvuvoadIoy mep £6via, / Ty méo pot dpedlev
OMopmog &yyvolEon / Zevg DV Pifoepétng: vov & o0d¢é ue tutbov étwoev: Ii.
1.352-54. Trans. A. T. Murray.

) yéo 1 Atoeldng evov noelwv Ayapéuvov / fTiunoev: EAmv yao éxet yéoog
aVTOg Amovag. 1. 1.355-56. Trans. A. T. Murray.



(notlpa, moira) has he who stays back, and he who wars his best, and in one (if), eis)

time (Tufy) are held both the coward and the brave.””’ He continues,
Twelve cities of men have I laid waste with my ships and by land I claim
eleven throughout the fertile land of Troy; from all these I took treasures
many and noble, and all would I bring and give to Agamemnon, this son of
Atreus; but he, staying behind beside his swift ships, would take and
apportion (da.odoxeTo, dateomai) some small (maboa) part, but keep the
most (oALQ) ®

Some thirty lines later, Achilles is still raging:
I have many possessions that I left on my ill-starred way here, and yet more I
will bring from here, gold and ruddy bronze, and fair-girdled women and gray
iron—all that fell to me by lot (EAay 0OV, lanchano); but my geras (YéQag) —
he who gave it to me has taken it back in his arrogant pride, lord Agamemnon,
son of Atreus.”

Between these two statements, Achilles clearly identifies the source of his wrath in

terms of proportion: his share is not big enough—whether in comparison with the

larger geras of Agamemnon or the basic moirai of the other warriors—given the

work that he does in battle.

Those who Fight in Front

What, then, is the appropriate share, of work and reward, for a chief? This question is

addressed directly later in the Iliad, when Sarpedon tells Glaucus that they must fight

7 {om poiga pévovty xai gl pdho tig olepiCol: / €v 8¢ if) T Nuev xomog N6¢
rnol €¢00M0g: 11. 9.318-19. Trans. A. T. Murray, modified where the Greek is
provided. See Harvey 1965, 101-2.

*11.9.328-33. Trans. A. T. Murray.

*11.9.364-69. Trans. A. T. Murray.



bravely so that their men can say, “Surely no inglorious men are these who rule in
Lycia, our kings, and they eat fat sheep and drink choice wine, honey-sweet: but their
might too is noble, since they fight among the foremost (tpmTOLOL, praotos)
Lycians.”* Chiefs, therefore, earn their portions of privilege and honor by fighting
among the promachoi, or “those who fight in front.” In Chapter Three we saw how
bravery could be expressed either in the blazing aristeia of an individual hero or in
the solidarity of a group. This opposition mirrors the distribution of portions of war
booty or sacrificial meat: the equality of moirai emphasizes and forges the common
bonds among men, while special gera recognize the worth of warriors who are

literally outstanding, who stand and fight at the front of the group.

This opposition can also be found in descriptions of battle itself. On one hand, battle
seems to be dominated by mass combat—by the efforts of the many who rally, who
stand by one another, who are articulated as a group. On the other hand, we hear a
great deal about the glamorous exploits of a handful of heroes. This apparent
contradiction in Homeric descriptions of battle has been much analyzed.*' Is Homer
taking poetic license? Is he presenting two spatial zones, or two temporal phases of
the same battle? Does this reflect different historical periods in the development of
styles of warfare, included in the poem through a mixture traditional phrases and later
interpolations? Is this evidence that hoplite warfare existed, or was being developed,
during Homer’s time? These questions are of more than literary interest: a comment
from Aristotle sparked a thesis, much debated by modern historians, that whereas

Homeric warfare was won and lost through the actions of individual heroes, the later

“11.12.318-21. Trans. A. T. Murray.

“!' For an authoritative review of the debate, see Wees 1994.



introduction of hoplite warfare led to a weakening of the aristocracy at the expense of

the majority, and therefore to the formation of the democratic polis.*

While Homeric descriptions of warriors packing themselves together like “the wall of
a high house with close-set stones,” or pressing “shield pressed on shield, helmet on

helmet, and man on man,”*

certainly describe a massed formation, there is nothing—
as I argued in Chapter Three —to suggest orthogonal ranks. We simply see warriors
joining as they press forward in their eagerness for war.** Further, while we see
warriors in the Iliad joining before a battle, and periodically regrouping (or
rearticulating, often around their leaders) to rally and push forward again, they do not
seem to fight continuously in close formation. Instead, as Hans van Wees has
demonstrated, the scenario most consistent with Homeric descriptions of battle is a

fluid front: leaders with small groups of followers move forward to engage the enemy

before falling back into the crowd—or even returning to camp—to rest, seek medical

* For hoplites and the rise of power, see Aristotle, Politics 4.1297b16-22. Mitchell
and Rhodes 1997, 26. See also: Wees 2004, 78, Detienne 1968, 147-48, Hanson
1995, 221-22. Wees argues against this popular view. Wees 1994, 2.

* g & e Tolyov avie dodon muxivoiot AiBowot / ddpatog Mypmhoto Plag
AVERMV Aleelvav, / S doaQov rOQUOES Te nal Aomideg dpudardeooal. / Aomig
Go’ domid’ £pelde, ndUg ®OQUV, Avépa & dvi: I1. 16.212-15. Trans. A. T.
Murray. Cf. /. 13.130-35, 13.152

* For example, see ot 8’ &mel dMHlovg Gpagov Turtfiol foecot / Bav @ i0Vg
Aavadv AeMmuévor, I1. 12.105-6; or {oyov Yo muyndov donoeodtec, I1. 15.618.
Wees makes this point at Wees 1994, 3. Tyrtaeus similarly exhorts men to “stand
fast at one another’s side and fight, and do not start shameful flight or panic.”
pdyeoBe maQ’ dAAAoLoL pévovtes, / unde duyig aioyefc doyete unode ¢ofov,
Tyrtaeus frag. 10.15-16 West. Trans. Douglas E. Gerber. Wees 1994, 142.



help, fetch weapons, or deposit spoils.*” The solidarity of the masses and the heroism
of the individual do not sharply define two kinds of men: even the promachoi
sometimes retreat into the group, and ordinary men also move for a time to the front,

or have the front brought to them.

The common and contested space es meson or “in the middle” of the two armies is
where important negotiations occur, where the promachoi of both sides mingle and
join in agon, where articulations are forged and loosened.* In the Iliad, es meson
also qualifies the Achaeans’ informal meeting place (which, being described an
agora, also anticipates the formal agora of classical times where citizens joined in
argument and in solidarity to define their polis). It is a place held in common, a place
where words, food, goods, and wounds are exchanged. So, for example, when

Agamemnon brings his gifts for Achilles in order to heal their rift, Odysseus tells him

“ Wees 1994, 4. This holds true throughout the Iliad. To take just one example, in
the following passage there is enough space among the forefront frighters for
Antilochus to step through the foremost fighters: Tov & {dev Avtiloyog peyadiuov
Néotoog viog, / ) ¢ o mpoudywv: I1. 5.565-66. We can also note that there
seems to have been enough space and mobility at the front, at least at times, to seek
out particular opponents to engage —which is convenient when the fimeé of a hero
relies on the worth of those he fights.

* See, for example, Fhadrog 6" Trtoloyowo mdiic xol Tvdéog viog / &g péoov
ApdoTéQWV ouviTNV pepadte pudyeoBat. 1. 6.119-20. We can also observe that it
is part of the particular economy of Homeric warfare that each of these four things —
deaths, wounds, gifts, and honor—can be traded for the others: in her study of the
expression of pain, in the Iliad, through the imagery of weapons and blood, Brooke
Holmes has found that in the language of the poem, pains and deaths become
interchangeable, allowing Chryses’ tears to be traded for the destruction of warriors
by plague, and for deaths of Achaeans to stand in for violence against Agamemnon

himself. Holmes 2007, 47-48.



to place the goods “in the middle (¢ péoonv, es meson) of the place of gathering
(&yoonv, agora), so that all the Achaeans may see them with their eyes.” As
Detienne points out, this placement of the goods is intended to repair the faulty
circulation of gifts that first caused the crisis;* more generally, Detienne has also
argued that the rituals of distributing prizes anticipated institutionalized law (which,
in the classical polis, is enacted es meson in the agora), in terms of developing

standardized procedures.”

A peculiar negotiation es meson occurs when, during a particularly brutal battle,
Glaucus (a Trojan) and Diomedes (an Achaean) “come together in the middle of the
two armies, eager to fight.”” Diomedes, second in combat only to Achilles, has gone
on a killing spree during his aristeia (excellence), and when he comes across Glaucus
we are prepared for a bloody encounter. The men introduce themselves to each other
with protracted and boastful accounts of their lineage —but when Glaucus speaks of
his grandfather Bellerophon, Diomedes introduces a surprising turn of events.
Recalling that his own grandfather once received Bellerophon as a guest for twenty
days and exchanged gifts with him, he proclaims Glaucus his “guest-friend (Egivog
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¢thog),”" suggesting that they “shun one another’s spears”” and exchange armor as

1o 8¢ 0O GVOE AvORMV Ayapéuvmv / 0loéTm &g pEconV YoV, ival TavTeg
Ayaroi / 6pOalpoiowy idwot. 11. 19.172-74. Here, agora may also mean the
gathered people themselves.

* Detienne 1996, 94-95.

* Detienne makes this case particularly in the context of the rituals of distribution in
funeral games. Detienne 1996, 90-96.

% ¢c pfoov dupotéomv ouvitny pepadte udyeodo. 11. 6.120.

L1 vOV 0oL ugv éym Egivog dpihog Ayei péoow / gipd, ov & év Avxin Gte xev
TV Ofuov ixwpon. 1. 6.224-25. Trans. A. T. Murray.

2 Eyyxea & MA@V dhedueda Il. 6.226. Trans. A. T. Murray. Diomedes’ entire
speech extends from /1. 6.216-31.



a show of friendship. Glaucus agrees and the two men shake hands and complete the
exchange. In the next line, Homer wryly observes that Zeus must have taken away
Glaucus’ senses in allowing him to gives his gold armor in exchange for bronze
armor, “the worth of one hundred oxen for the worth of nine.”> But in detailing
Diomedes’ brilliant aristeia, his fearful appearance, and the cunning he displays in
abruptly turning the tables on Glaucus, Homer has also prepared us to accept that he
will take the upper hand. It is an unusual exchange, but this proportioning of gifts to
each man’s worth is also what allows these two men to replace wounds with gifts, to

forge a bond of friendship across the distance that separates them.

In Homer, the opposite of stepping forward as a hero on the battlefield, or as a
speaker in the assembly, is the act of stepping back, of withdrawing from a battle,
feast, or meeting and therefore from society. Nestor advises: “Neither let any man,
trusting in his horsemanship and his valor, be eager to fight with the Trojans alone
(otog) in front (mpd00’, prosthen) of the rest, nor yet let him draw back
(Gvoyweeitw, ana-chored); for so will you be the feebler.” ** When Achilles
withdraws from battle, he disarticulates or cuts himself off from the rest of the
Achaeans: “never did he go to the place of assembly (dyoonv, agora), where men

win glory, nor ever to war, but allowed his heart (xfj0) to waste (pOiviBeoxe,

B Ev0” avte Thaimp Koovidne dpoévag éEéheto Zebe, / 0¢ mpog Tudeldny
Awopndea tevye” dpefe / yotoea yahreiov, Exatoppol évveafoimv. I1. 6.234-
36. Trans. A. T. Murray.

* undé g immoohivn Te val NvoeéndL memolfas / olog OO’ EAWV pepdto
Tomeoor udyeoOan, / und’ dvayweeitw: dhamadvotegol Yoo £oecbe. 11. 4.303-5.
Trans. A. T. Murray. This is not a description of an orthogonal phalanx; the
following lines read “But whatever man from his own chariot can come at a chariot
of the foe, let him thrust with his spear, since it is far better so.” I/. 4.306-7. Trans.
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phthinutho) away, as he remained there.”>> While nobody in the Iliad suggests that
this behavior is unbecoming of a hero, as he is acting in defense of his confiscated
timé, his withdrawal nonetheless constitutes a serious crisis. The resolution of this
crisis does not happen all at once. One of the first steps occurs after Hephaistos has
crafted Achilles’ new armor, and Achilles calls the Achaeans to gather in their agora
(&yoenv). This gathering is particularly complete: wounded heroes come limping
out of their tents, and even navigators and cooks —who Homer tells us would
normally stay at the ships—come to the meeting place to see Achilles formally
renounce his wrath.”” But as the men prepare for battle, Achilles refuses to eat or
drink with the others until he has killed Hector; and even after killing Hector,
Achilles eats but still refuses to wash before he can give Patroclus his funeral. Homer
gives us a careful description of the funeral: after a false start and some libations and
prayers to the gods, Patroclus’ body burns, having been prepared in a manner akin to
a sacrificial offering and surrounded by a full array of sacrificial objects.” In this
way, Patroclus’ spirit is able to join the other shadows in Hades, and Achilles is a step

closer to being restored to his place among the Achaeans.

Although the Trojan War will continue and Achilles will die in battle, the epic ends

with the telling of Achilles’ full reintegration, or re-articulation, among the

¥ oté ot i AoV TwAEoRETO ®VdLAvVELQQY / 0UTE TOT £ TOAEPOV, AAACL
GOWD0eonE Ppidov ufjo / avOL pévawv, I1. 1.490-92. Trans. A. T. Murray.
11.19.45.

7 11.19.42-46.

** He and his men cover Patroclus in hair they cut from their own heads; and Achilles
kills four horses, two dogs, and twelve Trojan warriors, and set them on an enormous
pyre, together with “many noble sheep and many sleek cattle” that they slay,
wrapping Patroclus’ corpse in the fat and surrounding it with the flayed bodies and
with jars of honey and oil. /. 23.161-77. Trans. A. T. Murray. The entire
description of the funeral extends from /1. 23.161-257.



Achaeans—enacted, appropriately, by a just distribution of timé. As soon as the pyre
is burnt and quenched, and Patroclus’ bones wrapped a second time in fat and buried
by Achilles’ men, “Achilles stayed the men where they were, and made them sit in
the wide assembly (drydva., agon).”” Immediately, he goes to his ships to bring out
“cauldrons and tripods and horses and mules and strong oxen and fair-belted women
and gray iron” to serve as prizes (GeO\a, athlon),” setting them out in order for the
first, second, third, fourth, and fifth winners of the chariot race.®’ Achilles announces
that he will not compete, but will instead distribute prizes, and the rest of Book 23 is
occupied with the funeral games: a chariot race, boxing, wrestling, a foot-race, armed
combat, something like shot put, and archery. Under his leadership, the Achaeans
come together in spirited agon. Although one man uses his metis®* at the turn of a
chariot-race and is accused of cheating; another has his shining (patdipa, phaidimos)
guia give way underneath him as he is knocked out in boxing;* and yet another slips
in cow manure to lose a footrace;** Achilles’ impeccable judgment, and the
willingness of his comrades to negotiate within the bounds of social convention,

ensure that the competitions solidify —rather than break —the bonds between them.

Achilles plays his rightful role of the magnanimous hero, presiding over the
distribution of prizes with fairness, cunning, and generosity. For example, he awards

a prize, unwon, to Nestor, since he is too old —that is, his guia (yvia) being no longer

* ahTd Axthhevs / alitod haov Eouxe kol iLavev ebQUV dydva, 1. 23.257-58.
Trans. A. T. Murray.

% 11.23.259-61. Trans. A. T. Murray.

61 11.23.262-70.

% The incident occurs at I[. 23.417-41. His father, Nestor, urges him to use cunning
at 11. 23.306-18. MnticaoBal (metiomai, “to devise, contrive”) appears at 1. 23.312;
wiTwy (metis) at 1. 23.313; and iyt (metis) at I1. 23315, 316, 318.

% ahtod Yo vanoute Gpaidipo yuia. 11. 23.691.

% 11.23.773-76.



firm (¥umeda)® —to compete; and Nestor thanks Achilles for honoring (tetiufjo0ad,
timao) him.® And Achilles presents the final two prizes, for the javelin, without a
contest: the greater prize to Agamemnon and the lesser to Meriones (who in turn gave
it to Agamemnon’s herald, Talthybius).”’” Here, we are left to assume that this
distribution, with praise for Agamemnon as “the best in power and in the casting of

the spear,”®

is Achilles’ way of ensuring that this chief among chiefs gets his share.
After the games, the final book of the Iliad tells how Achilles receives the grieving
Priam with gravitas, sharing a simple sacrifice with him before accepting ransom for
Hector’s bodys; this act is the inverse of Agamemnon’s refusal to accept ransom for

the girl Chryses, and marks the real end of the epic.

If the crisis and resolution of the Iliad, respectively, are marked by Achilles’
disarticulation and rearticulation to the social and political entity of the Achaeans,
how is this entity characterized? I would suggest that Homeric social and political
organization is constituted by networks of accumulated connections between
individuals more than—as in the modern nation state or even the classical polis—by
the delimitation of boundaries. Corroborating this is the fact that for Homeric
Greeks, honor and security resided in one’s web of personal connections. Just as
Achilles returns to the role of the hero by re-establishing bonds both among his own
men and with the father of his slain enemy, Telemachus proves his manhood by
forging guest-friendships with his father’s distant acquaintances, and Odysseus

demonstrates his worth and diplomatic abilities in winning the friendship (and gifts)

% o0 yap £t Eumeda yvia dpihog mddeg 11. 23.627.
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of the exemplarily foreign Phaiacians. The society of the gods was similarly
constituted, with constantly shifting ties of alliance and—as Achilles’ very existence,
as the son of a goddess and a mortal, suggests—a lack of absolute boundaries. While
Homeric Greeks fought together and shared a language, religion, and customs, Homer
does not explicitly identify the “Greeks™ as a group along these or other lines.” The
Achaean forces were assembled from twenty-eight tribes, each consisting of a leader
and his followers;” and the other chiefs recognized Agamemnon more as a chief
among equals than as a ruler over subjects. Homeric society was organized as a
network of individual bonds of allegiance and obligation, whether between equals or
leaders and followers, close allies or distant guest-friends; it was not, fundamentally,
organized by the delimitation of Greek from non-Greek, or of other boundaries

between insiders and outsiders.

Equal Feasting

Let’s imagine that we are lucky enough to have been invited to a feast in the Homeric
world. The animal—a pig, cow, or bull —has been brought to the hearth. Our host
cuts a few hairs from its head and tosses them into the fire with a prayer to a
particular god, or to the all the gods in general. The animal is killed, with a blow to
the head or knife to the throat, the blood drained, and the carcass cut up. The
thighbones, or perhaps a few bits of raw flesh from each limb, are wrapped in fat,
sprinkled with wine or barley meal, and set in the fire as the offering. Some of the
viscera might be tasted; after this, the rest of the meat is set on spits and roasted. Our

host then divides the portions of meat among all the guests and offers a libation of

% The Trojan forces were also composed of several tribes; but, unlike the Achaean
forces, they spoke a variety of languages—a fact which may symbolize a greater
cohesion or sense of identity on the Achaean side. 1l.4.437-38.

7 See the Catalogue of Ships at 1. 2.484-877.



wine. Bread is passed around and, enjoying the communal cheer of good company,

we dine and drink until we are sated.

A few variations: The feast may be large or small, elaborate or humble. We may be a
handful of men in a small hut, a crowd in a military camp, or a council of chiefs and
elders in the great hall of one of our peers. We may dine on a single animal or a
hecatomb (a hundred sacrificed cattle). We may be waited on by a team of servants
or directly by our host. If we are of unusually high status, such as the peers of
Agamemnon, Achilles, and Odysseus, and if the event marks an auspicious occasion
and is carried out with particular joy and propriety under the approving eyes of the
gods—or indeed if we are ourselves gods and goddesses, eating not for sustenance
but purely for the pleasure of each others’ company and of sipping ambrosia and
nectar from golden cups—our feast might be described as a dais eisé, an equal feast.”!
In such cases, it seems fair to presume that the usual standard of equally distributing
meat and wine is being carried out with punctilious care. Or, perhaps we are mortals
and our host wishes to honor a particular guest, such as when Eumaeus honored
(Yéoaupev, gerairo; this word is a cognate of geras) Odysseus, who was still in
disguise, by offering him the long chine (vatoilouv...0wmvexréeoot, lit. the unbroken
back-piece).”” With our shared knowledge of Homeric political gastronomy, we all
recognize the “long chine” taken from the back of the animal as the best cut:
wordlessly, our host bestows honor on the guest of his choosing with this special

geras.

"' See Il. 1.468,1.602,2.431,4.48,7.320,9.225,15.95,23.56, Od. 8.98, 11.185, and
19.425. Rundin 1996, 195.

7 virtowow 8 Oduofo dunvexréeoot yéQauev / doytddovtog VOg, x0daLve O
Bupov dvantog: Od. 14.437-38. See also ®g pAto, nal oprv vddTa oOg T0Qd

miova Ofxev / Ot €v xeotv MMV, Té O ol Yépa mdeBeoav aTd. Od. 4.65-66.



In one instance in the Iliad, these last two circumstances are combined. When the
Acheans celebrate Ajax after his victory (a stalemate, to be precise, but both sides
celebrated their warriors as victors) in single combat against Hector, Agamemnon
slays a bull and his men enjoy an equal feast (doutoc élonge, dais eisé).” In the next
line, Homer tells us that Agamemnon honored (yéQoupev, geraird) Ajax with the
long chine.” We, as modern readers, might find this glaring inequality in an “equal
feast” difficult to reconcile. Why did this not bother our Homeric counterparts? The
Greeks were exquisitely sensitive to displays of honor, power, and privilege —and yet

there is no suggestion that any of them were upset by this distribution.

We can find a clue for this puzzle in the word isos, from which the word eisé in dais
eise, or “‘equal feast,” derives. This word does not represent a generalized notion of
equality: in Homer, isos relates to the specific kind of equality that comes with
membership in a high status group of elite mortals or gods. The word isos is used
when someone of a lower rank tries to attain a status equal to someone higher:
Agamemnon takes Briseis from Achilles so that, in his words, “another may shrink
from declaring himself my equal (ioov, isos) and likening himself to me to my

face;”” Zeus is angry that Poseidon’s “heart does not hesitate at all to declare himself

7 daitvuvt’, 008¢ TL Bupodg £deveTo dautdg long: 11. 7.320. Rundin 1996, 195-6. In
our minds the preceding fight may not be so much a victory as a stalemate, but when
night falls and both men are still standing, the Achaeans and Trojans encourage the
two to exchange gifts and both are treated as victors.

™ yvirrowow 8 Alavta dimvexéeoot yéooupev / fowg ATeidng evpd #oelnv
Avyopéuvov. 1. 7.321-22.
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Trans. A. T. Murray. Rundin 1996, 195.



the equal (loov, isos) of me;”"® and Apollo warns the mortal Diomedes “not to think

on a par (io'[i.e. ioa], isos) with the gods.””” Men of low standing were not “equal”
to other men of low standing; instead, the equality of isos was that enjoyed by the
particularly worthy, those who enjoyed and expressed (and insisted upon) this worth

through, for example, the beauty and order of their feasts.

This negotiated and value-laden quality of isos is evinced through its meaning as both
“fair” and “equal.”” Everyone agreed that even among peers, or equals, there might
be some unequal distribution of honors, rights, or political powers: this was fair and
isos. When Achilles first objects, he is objecting to Agamemnon’s abuse of his
position in taking back what has already been allotted; he is not disputing
Agamemnon’s right, in the first place, to perform his role as distributor of spoils and
to retain the best geras for himself. Similarly, democrats in classical Athens—a polis
which selected the 500 members of its boulé or council by random lottery —never
applied this “equal” selection to certain specialized jobs: generals of the army were
elected from among experienced soldiers, and treasurers had to have a certain amount
of property. But the question of what kind of equality is fair was a central question in
Athenian political life. Thucydides could therefore have Athenagoras say that
democracy, which was generally assumed to represent “equality” or isotés,” “is not

intelligent or isos ({oov), but that those who have money are also those who are best

at ruling.”® Isotes is not always isos; equal is not necessarily fair.

100 & obx 60eTau pihov NTog / ioov £uol Gpdodau, 1. 15.166-67. Trans. A. T.
Murray. See the similar wordsduly repeated by Iris: cOv & 0lx d0gTon Ppihov 1ToQ
/ 106V ol paoOau, 11. 15.182-83.

77 und¢ Oeotowy / 10” £0ehe poovéewy, I1. 5.440-41. Trans. A. T. Murray. See also
AL Bte &) 1O TéTapToV EméoouTo dalpovt icog, 1. 5.438. Rundin 1996, 195.

’® Harvey 1965, 118.

" See Harvey 1965, 102.

* Thucydides 6.39.1. Trans. F. D. Harvey. Harvey 1965, 102.



The Athenian system of democracy, founded on isonomia (equality in front of the
law, equal or fair distribution) and isotés for every citizen, had its share of
opponents.®’ Thucydides, Pericles, Plato, Aristotle, and Plutarch all criticize
democratic equality, and they do so in surprising ways. For example, in the Republic,
Socrates criticizes democracy for “assigning (diavépovoa, dia-nema, lit. to divide,
apportion, distribute) a kind of isotes (io6tntd) indiscriminately to equals (iootg,
isos) and unequals (&vioolg, anisos) alike (Opoiwg, homoios).”® This is no simple
statement, as it draws on proportional theories that we find originally in Archytas.
Archytas—a Pythagorean, a friend of Plato, the undefeated general of Tarentum, and
a mathematician who wrote about mechanics and music—described three kinds of
proportion: arithmetic (AQLOUNTLA, arithmetikos), geometric (YEWUETOLRAL,
geometrikos), and subcontrary or harmonic (GQuovixGv, harmonikos).* He defined
the arithmetic mean as “when there are three terms which stand in the following
relation to one another in proportion (éva AMOyov, ana logon): the first exceeds the
second by the same amount as the second exceeds the third,” such as 6, 4, 2, since 6
—4=4-2=2% And, he says, “in this proportion (dvahoyiaL, analogia) it is the

case that the ratio (OtGotnpa, diastema) between the larger terms is smaller, and that

8! For more on isonomia, see Vlastos 1953. Ehrenberg 1950.

2 {o6tnTd TIva Opotmg toolg te xol dvicolg diavépovoa. Plato Republic 558c.
Trans. Paul Shorey Harvey 1965, 102-3.

% néoar 8¢ £vtL Tolg TAL povowraL, uio pev dodunTnd, devtéoa 68 G
YEMUETQWA, TO(TA O VIEvavTia, Av xaréovtL dguovixdy. DK47b2.5-7.

* aolBunTid pév, duna Emvt teeils 6oL xaTd TAV Tolov VITEQOYAV AV AOyoV-
0L MEATOG deVTEQOL VIEQREYEL, TOVTML deTEQOC TOlTOV DIeEéyel. DK47b2.7-9.
Trans. F. D. Harvey.

% Harvey 1965, 102.



between the smaller greater.” In geometric proportion, “the first stands in the same
relation to the second as the second to the third,”® such as 8,4,2,since 8 : 4 ::4: 2.
Here, “the greater are in the same (ison) ratio (ddotnuc, diastema) as the smaller.””
Archytas also described the harmonic proportion, but it is more complicated and does

not enter into classical discussions of politics.”

It is worthwhile to take a glimpse at how proportions were represented in Euclid’s
Elements (0ToLy L0, stoicheion), which, although slightly later than Plato, provides
our best approximation of the mathematics that would have existed during the latter

part of his life, when he discusses proportion most avidly.”' Euclid’s arithmetic is

5 %ol &v ToTaL <Te> Avaloyion CuummTTeL Nyev TO TV petlovoy Semv
dudlotnua petov, 10 d¢ TOV petdvorv ueifov. DK47b2.9-11. Trans. F. D. Harvey.
5 & yempeTowmd 8¢, duna EmviL olog 6 mEATog moTL TOV SelTEQOV, al O
0eUTEQOC moTL TOV Teitov. DK47b2.11-13. Trans. F. D. Harvey.

* Harvey 1965, 104.

¥ 1o0Twv & oi peiloveg toov motodvTaL TO didotnuo ®ai ol petovg. DK47b2.13-
14. Trans. F. D. Harvey.

* In the subcontrary or harmonic proportion, “the first term exceeds the second by the
same fraction of itself as the fraction of the third by which the second term exceeds
the third [e.g. 6,4, and 3, where 6 —4 =1,i.e. 1/30f 6;and4 -3 =1,i.e. 1/3 of 3].
And in this proportion the ratio between the greater terms is greater, and that between
the lesser less [i.e. 6 is 1 1/2 times 4; but 4 is 1 1/3 times 3, a lesser ratio].” & 0’
vrevavtio, v xahoduev Gouovivay, dxxa fnvL <tolor M> O mEATog HOC
VIEQEYEL TOD OEVTEQOV AVTAVTOV PEQEL, TOVTWL O PECOS TOD TEITOU VITEQEYEL
TOD TE(TOV PéQEL. YiveTar & €v TavTal T dvahoyiol TO TV pelldovov dpwv
OLdoTnua pettov, To 8¢ TV peltdovorv petov. DK47b2.14-19. Trans. F. D. Harvey.
The passages in brackets are added by Harvey. Harvey 1965, 103-4.

°! Reviel Netz estimates that Euclidean-style mathematics was in development

roughly between 440 BCE, when mathematics as a scientific activity seems to have



based on the addition (sunthesis, lit. “putting together’’) of monads or units. The
seventh book of the Elements begins with the definition: “The number 1 (uovdc,
monas) is that by virtue of which each of the things that exist is called one (£v,

hen).”” Tt continues with: “an added multitude of ones (LOV&dWV, monas) is an
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arithmos (aEWONOC),”” and: “an arithmos (AELONOC) is a part (LEQOG, meros) of an
arithmos (0QWOPOD), the less of the greater, when it measures (xoTapeTo,
katametreo) the greater.”™ Buclid’s meros is our “factor”; to us, the number of times
that a number is measured by a factor gives us another factor (for example, 35 /7 =
5), with these two factors (5 and 7) being equal in status to each other. This is not
how it was in Greek mathematics. Euclid more often asks whether a number
measures another number; he is not always interested in how many times that number
is measured.” When he needs this information, according to Christian Taisbak, he
conceives of it according to the logic that “a measures b means that there exists a
number ¢ such that there are in ¢ as many monads as there are a’s in b”;* that is, he is

not describing what we would transcribe as b/a=c,or b =a x c, but rather,a: b :: 1:

c. Similarly, division is only possible for Euclid when “it comes right,” that is, when

emerged, and 360 BCE when Aristotle employs Euclidean forms of mathematical
proofs for his own purposes —that is, squarely within Plato’s lifetime. Most basic
mathematical concepts (as opposed to Euclid’s specific verbal representation of
concepts and the structure of his proofs) would, of course, have been developed
earlier. Netz 1999, 274-75.

%2 Movdc ¢otv, %00’ 1jv Exaotov TOV Svtwv &v Aéyetou. Euclid Elements 7.1.
Trans. C. M. Taisbak. Taisbak 1971, 14.

% ApOuog 8¢ 10 £x povadwv ovyxeipevov mif0og. Euclid Elements 7.2. Trans.
C. M. Taisbak. Taisbak 1971, 14.

" Mégog éotiv eOpog dofuod 6 ¢éAdoowv tod pelfovog, dtav ®aTaueTEf) TOV
petCova. Euclid, Elements 7.3. Trans. C. M. Taisbak. Taisbak 1971, 17.

% Taisbak 1971, 18.

% Taisbak 1971, 18.



the part “measures” the larger number without a remainder: when a measurement
does not come right, he presents the numbers not as a fraction, but as a couple with an
interrelation, or logos, between them.”” In other words, it is written as a proportion in

the formofa:b::c:d.

Euclid, therefore, thought not in terms of multiplication, division, and fractions, but—
for the same calculations—in terms of whole numbers and proportions. The use of
proportions, in this sense, is tied to the additive or aggregative approach of Greek
mathematics —an approach that, in turn, was encouraged by the use of pebbles and
abaci for basic calculations. It was also, no doubt, encouraged by real-world
practices of measurement in a context in which there were no fixed units of
measure.” But does this suffice to explain why proportion became so important in
political discussions or the Greek imagination more generally? Of course, I am
arguing that it is not: the use of proportions to describe relationships between
numbers was not a necessity but a choice. Tasibak argues that the Greeks used
fractions “as well as we do,” most famously in Archimdedes’ calculation of the
circumference of a circle. Euclid’s insistence on arithmoi being limited to “counting”
numbers (positive integers, not including zero or one), and on representing
relationships between amounts as likenesses or measurements of one arithmos by
another, were decisions that made sense within his intellectual and cultural context.

This particular form of mathematical expression was also a result of and not only a

7 Taisbak 1971, 23, 84.

% See Robert Hahn’s discussion of the tiiyvg (péchus), or ell, and mo0Og (pous), or
foot: “Although the exact lengths of the ell and foot have been the subject of great
debate among architect-excavators, and although exact values of these measures seem
different at different locations and at different times, the ratio of ell to foot is
consistently 2:3.” Hahn 2003, 92. To this end, Burkert discusses the roots of Greek
mathematics in the real-world domain of measurement, rather than in more esoteric

contexts. Burkert 1972, 426.



contributing factor in the use of a more generalized (often non-numeric) concept of

proportion as a descriptive and rhetorical device.

Let’s return to politics. The argument made in classical times was that democratic
equality could be described by arithmetic proportion. Each number—or man—stands
at an equal distance from its neighbors (12, 10, 8, 6, 4, 2), thereby receiving an equal
share of privileges and rights. The term isonomia enjoys a double etymology, since -
nomia could be derived from nema, “to distribute,” or from the related nomos, “law,
custom.” The slippage between these two reinforces the notion, also present in the
dual meaning of timao as “to honor” and “to pay,” that the distribution of goods is
tantamount to the portioning out of rights, privileges, and power.” This recalls the
archaic and classical ideal of the isonomia of men in the agora, or around another
communal center described as to koinon (the commons) or o meson (the middle),
which allows each man or oikos (household) to be equidistant from the center of
distribution and source of power. According to Herodotus, Maiandrios said in the
late 6" century BCE, “I set down my power es meson (¢ u€oov) and proclaim

isonomia (ioovouinv).”'”

However, as anti-democratic philosophers argued, this system ignored the value of
each number—that is, of each man. The number two stands at the same distance
from four as four from six. As one ascends the scale, the ratio between numbers

decreases: the more worthy the man, the less his worth is rewarded. In contrast,

% While Vlastos argues against this view, he admits that the frequent use of isa
nemein, ison tugchanein, and isa echein in the vicinity of isonomia suggests that the
sense of isonomia as equality in distribution may have been the word’s dominant
usage in the 5" and 4" centuries BCE. Vlastos 1953, 348.

"% ¢y 8¢ € pfoov TV Ay Tl ioovouiny dulv poayoeelw. Herodotus,
The Histories 3.142. Translation based on that of Marcel Detienne and Jean-Pierre

Vernant. Detienne 1996, 98-100. Vernant 1982, 47, 126-27.



geometric proportion is fair, but not equal: the ratio between numbers remains
perfectly constant, each man being rewarded in exact proportion to his worth.
Harvey argues that Archytas self-consciously applied proportion to politics when he
said that
logismos (hoYLOopOG, “calculation, reasoning”) when discovered stops stasis
(otdouv, “strife, discord”) and increases homonoia (OpoOvolav, “concord”).
When it occurs, there is no pleonexia (mheoveEia, “greediness, grasping for
more than one’s share”), but there is isotés (il00T05), for by this we settle our
disputes. By this, then, the poor take from the powerful, and the rich give to

the needy, both sides trusting that through this they will get fo ison (icov)."""

' gtdowv pev Emavoev, dudvoray 8¢ aiEnoev hoylopog evpebeilc- mieovetio Te
YaQ 0V% £0TL TOUTOU YEVOUEVOU AL I00TOS E0TLV: TOUTWL YAQ TEQL TOV
ovvalhaypdTmy Stahhaocoueda. Sud TodToV 0VV ol TEVNTES AauBdvovTt Tad
TOV OUVOPEVOY, Of TE TAOTVGLOL OLOOVTL TOIS OEOUEVOLS, TLOTEVOVTES AUPOTEQOL
d1d TovTw 1O loov EEetv. DK47b3.1-7. Trans. F. D. Harvey. Harvey 1965, 105-6.
Socrates identifies greed as the cause of war in Plato Republic 372e-373e. Cf.
Glaucon’s view, which Socrates later deconstructs, that pleonexia (theoveEiav) is
that “which every creature by its nature pursues as a good (aya00v, agathos),” Tnv
mheoveEiav, O oo GUoLg OLdreLV TEGUKEV 1S AyaBOV, Plato Republic 359c.
Similarly, as part of his recommendation for moderation in a number of areas, Hesiod
advises that one “observe due measure (UETQa, metron): and proportion (raLQOG,
kairos) is best in all things” pétoa puhdooeoOar: xaodg 8 £m TAOLY GOLOTOG
Hesiod Works and Days 694. Trans. Hugh G. Evelyn-White. To achieve, this
Hesiod recommends “Do not put all your goods in hollow ships; leave the greater part
(mhéw, pleion) behind, and put the lesser part (uetova, meion) on board; for it is a
bad business to meet with disaster among the waves of the sea, as it is bad if you put
too great (VréoPLov, huperbios, “of overwhelming strength, violent, lawless”) a load
on your wagon and break the axle, and your goods are spoiled. und’ €v vijuoiv

¢/ Ve -( Ve k4 \ / /7 \ \ Vs Vs
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According to Harvey, logismos (hoywopog) here suggests “proportion,” and this
passage states that when each man knows his worth and recognizes that his lot in life
stands in a direct ratio to this worth, internal strife is replaced by harmony.'”* This is
the argument that Plato and Aristotle later make more explicitly.'” If this is indeed
what Archytas had in mind —and I think it is likely —then our earliest source on
mathematical proportion thought about its significance in political terms. However,
whether or not Archytas meant what Harvey suggests, the role of relative proportion
in the apportioning of shares and privileges in political life has its origins in Homer

and is therefore, as I argue in this chapter, already very old.

The first definite use of Archytas’ mathematical proportions in the political realm is
in Plato. In Gorgias, Socrates says to Callicles, “Now you, as it seems to me...have
failed to observe the great power of geometric (Yewpetoun), geometrikos) equality
(io6TNg, isores) amongst both gods and men: you hold that pleonexia (theoveElav) is
what one ought to practice, because you neglect geometry (yewpetoiog,

geometria).”'™ For Plato, geometric proportion allows for order and justice.

dELVOV Y0 TOVTOU UETA nOuaoL TThpott x0Qoat. / dewvov 8, el v & Guatav
vEQPLov dybog detpag / dEova. navdEaug ral pogtio pavewein. Hesiod
Works and Days 689-93. Trans. Hugh G. Evelyn-White. For more on pleonexia, see
Balot 2001, 29.

12 Harvey 1965, 106-7.

193 See Aristotle Nicomachean Ethics 1131a14-32; Aristotle Politics, 1280a7-25,
1282b21-1283a23, and 1301b35-36; and see below, Plato Laws 757a-c.

1% o0 8¢ pot doxelg 0V TPOGEYELY TOV VOOV TOVTOLS, ROl TADTA OGO BV, AAAL
AEMNOEV o€ OTL 1) LOOTNG 1) YEWUETOLXRT ®Ol €V Be0lg nal €V AvOQMIOLG UEYQL
dvvartal, o 0¢ mheoveEiav olel Oetv Aoxrelv: YewueTolag Yo duehels. Plato

Gorgias 508a. Trans. W. R. M. Lamb. Harvey 1965, 107.



In the Laws, which he wrote after the Timaeus at the end of his life, Plato describes in
full his theory of the application of geometric proportion in politics. He starts by
asserting the real differences in worth between slaves and masters: if people are
unequal, he says, we cannot make them equal just by declaring them so. Nor can
people who are unequal become friends: “The old saying, that ‘equality (io0tng,
isotes) makes friendship (LthOTNTQ, philotes)’ is happy and also true, but there is
obscurity and confusion as to what sort of equality (l06tng, isotés) is meant.”'” For,
Plato says, “there are two equalities (ilootftoLv, isotés), which are called by the same
name, but [which] are in reality in many ways almost the opposite of one another.”'"
The first kind “can be introduced without difficulty by any state or legislator in the
distribution of #imai (Tlpag); namely, that of measure (LETOW, metron), weight
(otaOud, stathmon), and number (AQLOUD, arithmos), which he ensures by the lot
(%Mo, kleros).”'”" In contrast, the second kind of equality (io6Tnta., isotes) is
the truest and the best, [but] which is not so easily recognized. This is the
judgment of Zeus; among men it avails but little; that little, however, is the
source of the greatest good to individuals and states. For it gives to the
greater more and to the inferior less, and in proportion (UETQLaL, metrios) to
the nature of each; and above all, greater honor always to the greater virtue,

and to the less less; and to either in proportion (ot AOYOV, logos) to their

"% rohoog Yo Adyog aAnong dv, dg 00T PrhoTNTO AeQyateTar, pdho puev
0000 elponTon nal Epuuehde: g 6 0Tl oTe L0OTNE 1) TOVTO AVTO duvauévT,
d10 O ) 6pOdpa cOaPTc elvan 6pOS Hudg Sratapdtet. Plato Laws 757a-b.
Trans. F. D. Harvey. Harvey 1965, 108.

1% Juolv yap ioothtowv otioary, Opmviopow pév, Eoym 8¢ eig ToAA oyedOV
évavtiow, Plato Laws 757b. Trans. F. D. Harvey. Harvey 1965, 108.

T v ugv £Téoav gig TAg TIUAC TR0 TOMS I1avT) TOQAYOYELY %Ol TTOC
vOpoO£TNG, TNV HETEW tonv nol oTadud ®ol aQLOud, ®*ANew adrevfivoV eig Tag

dlavopag avthv: Plato Laws 757b. Trans. F. D. Harvey. Harvey 1965, 108.



respective measure of virtue and education. And statesmanship is this: justice

(dlnowov, dikaios)...""

The first kind of equality is, of course, arithmetic; and the second, geometric. Plato
here evokes Zeus’ traditional role as a distributor: in the Iliad, two urns sit on his
floor, one of blessings and one of ills, and he gives to each man either a mixed
(QupiEag, anamignumi) lot, or one just of ills.'” Homer’s Zeus may even have, at
times, followed something like measure: in the /liad we see him using the scales of

fate to determine the relative destinies of Hector and Achilles.'"" But the justice of

"% v 8¢ ddnBeotdTnv ®ai dplotny iooTTA 0V%ETL QUdLOV TTOVTL L0ElV. ALOG
yao 01 ®ololg €07, nal TOlg AVOQMITOLS Gel oK HEV ETTOLOXEL, TTAV O€ HoOV OV
gmapréon moheory 1) nai iddToug, vt dyabd dmeQydletal: T@ pev Yo
petCove mielw, T 8 EAGTTOVL CLUIXQOTEQO VEUEL, LETQLO DLOODOO TIQOG TV
aUTOV GUOLY ERATEQW, ROl OT) ®Ol TLUAS HelCool PEV TEOG dpeThV del pellovg,
Toig 0¢ ToUVavTioV €ouoLy AEEeTHS Te nol ToLdElNS TO TRETOV EXATEQOLS
AmovépeL xota AOyov. €0ty YA OO ®oi TO TTOMTIXOV NIV del ToDT aiTo TO
Olnouwov: Plato Laws 757b-c. Trans. F. D. Harvey, modified at dAnBeotdtnv »at
agtotnv, from “of a better and higher kind,” and at oAttirnov, to include
“statesmanship is this.” Harvey 1965, 108.
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8¢ péooa hapdv: géme & “Extopog aiowpov Nuag, / (rxeto & eig Aidao, himev 8¢
¢ Doifog AmwOAwv. 1. 22.209-13. Whether this constitutes a kind of measure
depends, of course, on whether Homeric Greeks would have assumed that the scale’s

action followed some kind of regular principles in Zeus’ hands. See also: Zeus



Plato’s Zeus is perfectly measured: he knows the worth of each man and can allot
honor in direct proportion to his value. Plato describes this as “the natural (xota.
dvowv, kata phusin) equality ({oov, isos) given on each occasion to things unequal

ssl11

(dvioowg, anisos),”" and says that even in small doses it “is the source of the greatest

good to individuals and states.”''> But we can only withstand this justice in “a

modified (Tapwvvuiolot) degree™'"

—because, we might say, like the light of truth
in Plato’s allegory of the cave, the perfection of geometric proportion is
overwhelming for our imperfect souls. If each of us got what we truly deserved,

% would take over as we

nearly all of us would be appalled and stasis (0TdoeWV)
fought amongst ourselves. Therefore, it is necessary, at times, to use “the equality of
the lot, on account of the discontent of the masses.”'"” “Thus,” he says, “necessity
(dvaryraiwg, ananke) compels us to employ both forms of equality, but that form,

which needs good luck [ie. the lot, or lottery], we should employ as seldom as

divided (dteddooaro, diadateomai) time(tiudg) among the gods, O 0¢€ Tolowv £€0g
oeddooarto tipuds. Hesiod Theogony 885. He does this on their bidding, to create
political order. Rundin 1996, 184.

"0 xatd pvow (oov dvicolg Exdotote d00év: Plato Laws 757d. Trans.R. G.
Bury.

"> As above: Plato Laws 757b-c, Trans. F. D. Harvey. Plato Gorg. 508a. Harvey
1965, 108.
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Laws 757d-e. Trans. R. G. Bury.

4 As above, Plato Laws 757d-e.

2 310 T ToD nAHov (o dvdyxrn TeooyeNoacdol duoroiiag TOV TOAADV

g€vena, Plato Laws 757e. Trans. R. G. Bury.



possible.”"'® Proportion itself is perfect and absolute, but since we are far from either,

our use of it is a matter of constant adjustment and negotiation.

Despite its position in the esoteric practice of Greek mathematics, the wider role of
proportion in social and political affairs meant that it was a consuming interest for all
Greeks, and for classical Athenians in particular.'"” For Plato, proportion is the
greatest good and source of happiness, and was connected to Reason (logos). When
he says that necessity (ananke) is what compels the use of the lottery to temper the
use of geometric proportion, he is drawing on his distinction between Reason and
Necessity, a division akin to that of Being and Becoming, or the ideal realm of Forms
and the earthy material world. Justice and geometric proportion is for Plato
associated with the former —the ideal —while the more democratic forms of division
are understood as concessions to the material world—or here, the masses. Plato’s
contempt of the latter is palpable. And for Plato, the justice that takes root in a
citizen’s soul —as expressed in his actions—is inseparable from the justice in his

polis: this is one of Plato’s central arguments and the basis of the Republic.

But, for all of Plato’s originality, he did not invent these notions about the importance
of proportion. Let’s turn, now, to the kind of proportion that was most immediate and
tangible in the lives of Greeks throughout antiquity: the portioning of shares in

animal blood sacrifice.

"% otTw M yonotéov Avayraing ugv tolv iootitow dudolv, g & dtL pdhota
e OMyioToug t) £Té0q, TH) TS TOYNG deopévy. Plato Laws 757 — 758a. Trans. R.
G. Bury.

"7 For the role of distributive justice in civic life, see Balot 2001, 44-46.. And for
Aristotle’s ideas on the matter, see Young 1988. Keyt 1988. Keyt 1991, Mulgan
1977, 80-81. And for both Plato and Aristotle, see Barker 1959, 345-47.



Portioning Meat

Sacrifice defined the civilized use of techné in the consumption of food, not only in
terms of the use of fire and the knife, but also in the knowledge of how to honor the
gods and respect other men. Throughout Homer, for example, knowledge of
appropriate behavior in sacrificial banquets divides the just from the unjust.
Odysseus’ swineherd, despite his humble circumstances, treats a poor old man (the
disguised Odysseus) with the due respect of a guest, carrying out the ritual with
precision and care. On the other hand, the most appalling gastronomic offense in
Homer is committed by the Cyclops, Polyphemos, who drinks “unmixed milk” and

eats Odysseus’ comrades raw;'"®

and this inversion of Greek culinary practice is not
unrelated to the fact that the Cyclopes possess minimal technai and live in solitude,
without laws or assemblies. The Cyclopes are many, but they have no society, and
they therefore stand for all that is not Greek. But Polyphemos receives a fitting
punishment: when Odysseus puts out Polyphemos’ eye with a heated olive stake —in

a triumph of techné over barbarism—the eyeball makes a hissing sound as it is

cooked.'”

"% See, for example, Od. 9.288-97.

' “His eyelids above and below and his brows were all singed (eV0ev, heud) by the
flame from the burning (vowopévng, kaio) eyeball, and its roots crackled
(opapayedvro, spharageomai, “hiss, burst with a noise”) in the fire. And as when a
smith dips a great axe or an adze in cold water to temper it and it makes a great
hissing (idyovta, iacha, “cry, shout, twang”’)—for from this comes the strength of
iron—so did his eye hiss (0iC’, siza, “hiss, sizzle) round the stake of olivewood.”
mavto. 8¢ ol PAEGaQ” Audl xal dPeag evoEV duTut) / YARVNS natopévng,
opaayedvto O€ oi vl QiCaL. / MG & T AvNE YOAREVS TEAEXVY PEYOY )E
oxnémavov / etv VoaTL Yuyed Pdrren peydha idyovta / Gaguaconv: To Yoo
aTe 01dMOU Ye %ATOG £0TiV / Mg TOD O(L OPOUAUOS ENaivED TeEl poYAD. Od.

9.389-94. Trans. A. T. Murray. Note that the verb heuo is used in Homer to describe



In physical terms, animal blood sacrifice required the act of killing an animal and
transforming its corpse through butchery and the use of fire into pieces of edible meat
that were distributed among participants and consumed, after a special share was set
aside and offered to the gods. In an institutional setting all of this was carried out by
a man known as a magieros, who was both a priest and butcher; and in a domestic
setting, such as a wedding feast, the sacrificer would be the head of the household.'”
In classical times, the largest sacrifices, in which a hecatomb (one hundred cattle) or
more animals were slaughtered, were sponsored by the polis as the culmination of a
religious festival, such as the Panathenaia in Athens or the Hyakinthia at Sparta.
Public sacrifices happened frequently —in Athens, no less than once a month, once
the various festivals are counted —making this the most important civic institution,
and one that bonded citizens to each other within the polis."”' When a colony was
founded, according to Detienne, a spit from the home city and a pot with a fire in it
were brought to the new location, to ensure the bond between the new community
and its mother.'"” For all the variations in the ritual of sacrifice, there was a
remarkable stability throughout Greek antiquity in terms of its basic procedures. This
section will therefore take a generalized view of sacrifice, of the procedures that

dominate most accounts from Homer through classical times and beyond.

In “Greek Animals,” Jean-Louis Durand demonstrates how the sacrificial ritual was
organized by the disarticulation of the animal body, followed by the re-articulation of

its parts on the altar. He argues that the disarticulation was, in turn, organized in two

the singeing of sacrificial swine: moALol 0¢ oUeg OaréBovteg dholdt) / ebopeVOL
Taviovto dut dproyog Hoaiotoro, I1. 9.467-68; and aiyag dviepévoug otdhoug
0" ebovtag v aAT). Od. 2.300.

120 7aidman and Schmitt Pantel 1989, 30.

12! Zaidman and Schmitt Pantel 1989, 107.

122 Detienne 1989, 3.



phases: the first treated the animal body as a complex entity with a logic of skin,
interior, and an organization of heterogeneous parts—that is, as a body — whereas the
second dealt with the division of the carcass along its skeletal joints to produce
homogeneous strips of meat. These two phases were separated by the key step of
removing what are known as the innards or splachna (pl. of splanchnon)—what we
would call the heart, lungs, liver, and kidneys.'” The splanchna, and particularly the
liver, were central in animal sacrifice because they acted as the medium of
communication from gods to humans: it was by reading the liver, in particular, that
one might determine the will of the gods. In Aristotelian physiology, the purpose of
the splanchna was to attach the blood vessels to the rest of the body: they acted as a

bond (cuvdéoy, sundesmos), anchors (&yxvoou, ankura) or rivets (Ao, helos).'**

'* Durand 1989, 100.

1 “The splanchna (omtAGyyva) which are below the diaphragm are all of them
present for the sake of the blood-vessels, in order that the latter may have freedom of
carriage and at the same time be attached to the body (owua, soma) by means of the
splanchna (indicated by ToUtwv), which act as a bond (ocvvdéopw, sundesmos).
Indeed, there are, as it were, anchor-lines (dyrvoat, ankura) thrown out to the soma
(ompa) through the extended parts: e.g. from the Great Blood-Vessel to the liver and
to the spleen, for these splanchna (om\hGyyvwv) act, as it were, like rivets (ﬁ)\OL,
helos) and fasten it to the soma (o®pa); that is to say, the liver and the spleen fasten
the Great Blood-vessel to the sides of the soma (oc®potog) (since blood-vessels pass
to them from it alone), while the kidneys fasten it to the rear parts.” "Eoti 8¢
OTAAYY VA TO ®ATW TOD VTOLMUATOG ROV HEV TTAVTA TOV PAEPBOV oLV, OTTwg
0000 HETEMEOL PEVWOL TQ TOUTWV 0VVOESUM TEOG TO odua. Kaddmeg
dyrvoou ya BEPANVTAL TQOS TO OOUO OLA TV AITOTETAUEVOV LOQLWV: ATTO UEV
T peyding prePoc, mpog TO Nmag #ol TOV OTAfvaL (TOVTMVY YA TOV

omA&y VoV 1) p1oLS 0lov Aot TEOC TO oMU TEOChAUPEVOLoLY ATV, €ig UtV

T TAGyLe TOD 0DPaTog TO 0”7 o %ol O oTANY TV GAEPa THV peydiny — &mo



The splanchna, then, were a bond in terms of that which maintained integrity in the
animal body; as the medium of communication from gods to humans; and as the
turning point in the first phase of sacrificial butchery, which focused on the
disarticulation of the animal body. The will of the gods was made present in the
same moment in which the coherent and organized animal body gave way to pieces

of meat.

After its disarticulation, the animal body was rearticulated on the altar. The
thighbones were removed, wrapped in meat and fat, and sprinkled with wine, barley,
and often herbs, before being set on the altar and burned, in order for the rising smoke

to convey the offering to the gods.'”

The sacrificial offering was therefore a
reconstituted animal body, symbolically standing for the whole animal. The rest of
the splanchna were then roasted and tasted by an inner circle of participants closest to
the altar, and the meat was most often boiled before being shared out among all the
participants. Whereas the splanchna and the wrapped thighbones mediated the
relationship between men and gods, the distribution of meat had to do with
relationships among men. Each participant in the sacrifice—which, in the classical

polis, was often in theory each male citizen—received his share (moira), with this act

of distribution forging bonds of communality among the participants.

There was a kind of proportioning in the shares of men. In the case of the Homeric

“equal feast (dais eisé),” we saw that the distributor could allot regular portions

ToUTNG YO €ig avTa pova drateivovol prERec—eic ¢ Ta Ouobev ol vedotl):
Aristotle Parts of Animals 670a. Trans. A. L. Peck.

12 The gods “participated” in the sacrifice by receiving their portion through smoke
and aroma, although one never knew whether the gods would truly accept the
sacrifice and heed one’s prayers. While crucial to the ritual, the “participation” of the
gods was therefore “participation” in a distant sense, highlighting the fundamental

asymmetry in the relationship between mortal and god.



(moirai, pl. of moira) as well as special prizes (gera, pl. of geras). Another
proportioning mechanism in institutional sacrifices of the classical polis was that,
while pieces of meat were often made equal by weight, differences in cut and quality
could also be recognized —and portions could be distributed by lot, but also by the
relative merit or status of participants. As Detienne observes, the geras or “meat
privilege” referred to “the choice pieces—the thigh, hindquarter, shoulder, and
tongue — [that] are given to the priest, king, or high magistrates of the city.”'*
Whatever the details governing the portions, the two systems, of moirai and gera,
were not mutually exclusive, but rather, were combined: “once the choice piece or
pieces have been taken, the most meat being awarded to those having a special honor
or dignity, the rest of the victim can be distributed in an egalitarian fashion in
accordance with a certain isonomic ideology of the city.”"*” There were also special
non-meat pieces to be distributed separately: the hides, for example, went to the
priests when a private sacrifice was held in a sanctuary; and in a civic sacrifice the
hides could be sold with the funds going to the treasury of the polis.'” There were
also means for lower levels of participation: the distribution of portions to be carried
away by each male citizen to his oikos also indirectly extended a kind of participation
to a much larger group, including female citizens, children, metics (resident

foreigners), and slaves.'”

These layers of participation and privilege, no less than the equality instituted by the
distribution of equal portions, were what allowed sacrifice to function as the central

political act in the polis: it was, in fact, the slippage between these two modes which
allowed the ritual to be both equal and fair, to forge civic bonds recognizing both the

special position of a few and the inclusion of the many. The word daio, which in

126 Detienne 1989, 13. See also Zaidman and Schmitt Pantel 1989, 36.
127 Detienne 1989, 13.

128 Vernant 1989, 166.

129 Zaidman and Schmitt Pantel 1989, 36.



Homer meant “to divide, distribute,” was also used, from Herodotus onwards, to
mean “to feast.” In turn, daio gives us dais or “feast,” dainumi or “to give in a feast,”
and daitros, or “carver of meat.” These words are also etymologically related to
daimon, which could refer to a god, goddess, or other power controlling the destiny
of individuals.” Similarly, a moira is a “share,” but also one’s “lot” or “fate” (and
similarly, meros means “part, turn, or fate”): for a man, to receive a portion in
sacrifice was to participate in and accept his lot in life. As Detienne writes, “sacrifice
derives its importance from...a necessary relationship between the exercise of social
relatedness on all political levels within the system the Greeks call the city. Political
power cannot be exercised without sacrificial practice.”"" In classical politics,

whether in the words of philosophers, litigants in private court-cases, or the bawdiest

of comedies, one’s share of meat stood for one’s social and political position.

When Phoenix tries to convince Achilles to return to war, to accept his position and
to again take part in the shared society of the Achaeans, he speaks of sacrificial feasts
in order to remind him of the special bond, like that between father and son, that
existed between them:
And I reared you to be such as you are, godlike Achilles, loving you from my
thumos (Bupo®); for with no other would you go to the feast (dait’, dais) or
take meat in the hall, till I had set you on my knees (yoUveoot, gonu) and
given you your fill of the savoury morsel (01ov, opson) cut first for you, and

had put the wine cup to your lips.”'*?

"% Rundin 1996, 184, 86.

1 Detienne 1989, 3.

2 J1.9.485-89. It is, perhaps, also worth observing that in order to evoke the fatherly
role he has played in Achilles’ life, Phoenix mentions the act of setting the boy on his

knees (yoUveoot, gonu). éx Qupuod Gphéwv 1. 9.486. Trans. A. T. Murray.



And in the Odyssey, moments before the slaying of the suitors, the association

between sacrifice, justice, social order—and, perhaps, of the bloody work of

butchering—is what gives Odysseus’ coded statement its meaning:
Telemachus, the stranger that sits in your halls brings no shame upon you, nor
did I at all miss the mark, or labour long in stringing the bow; still is my
menos (LEvog) unbroken—not as the suitors taunt me to my dishonor. But
now it is time that supper (00QmoV, dorpon, “evening meal”’) too be made
ready for the Achaeans, while yet there is light, and after that must other
entertainment be made with song and with the lyre; for these things are the

accompaniments of a feast (dawtog, dais)."

In this chapter we have seen that the earliest notions of proportion were inextricable
from those of articulation. In particular, I have argued that— whether negotiated
between individuals in the intricate but loose networks of Homeric society, or
formalized and institutionalized in the political body of the classical polis—the
forging of political bonds was for the Greeks a question of proportioning.”** That the
crisis of the Iliad, the earliest work of literature in the west, is phrased in terms of
proportion should also serve as a reminder that this idea took its significance, in the
first place, not from rarefied realms of beauty or art but from vital questions that, as

social and political beings, we need to continuously address as we negotiate our lives.

In Chapter Five, we will consider the classical polis in the context of ideas about the
body, and the classical body in terms of the polis. The emergence of the polis in

archaic and classical times was a complex process whose origins and mechanisms

> 0d. 21.424-30. Trans. A. T. Murray.

13 Cf. Donna Wilson’s discussion of aisimos. Wilson 2002, 167.



have long been debated:'** the organization required to erect monumental buildings, a
desire to stake territorial claims, the democratization of burial practices, the influence
of geography in Greek regions, the spread of Greek colonies, the influence of the
Phoenicians, the development of literacy, and changes in military and agricultural
techniques have all been named as contributing factors. In order to draw certain
conclusions about “the polis,” it will be necessary to oversimplify the situation. Not
only was the process of polis formation likely already underway while the Homeric
poems were being assembled, but more generally, the classical poleis were a set of
variations and experiments in society and government, rather than a singular
construction. My aim will neither be to trace the causes or history of polis formation
(or sunoikismos), nor to give an account of the diversity of polis types —whether
within the changing schemes of a single city, such as Athens or Sparta, or across a
sampling of the Greek world."*® Instead, may aim will simply be to observe that just
as Homeric ideas about political and social life expanded upon and engaged ideas
about the physical self, the classical polis cannot be understood without the classical
body —a body which is not only articulated, but also bounded and proportioned, and

subject to kosmos or order.

"> This discussion goes back, at least, to Aristotle, who wrote that humans are by
nature political, and that “the polis (7TOALG) is prior in nature (pUOEL, phusis) to the
household (oikian, oinia) and to each of us individually.” ®oi moOTEQOV OE TH)
PpvoeL IO 1) olnlo nol Enaotog UMV otwy. Aristotle Politics 1253a. Trans. H.
Rackham.

1% For such a survey, see Rhodes 2007.






Chapter Five: Bodies

And wise men tell us, Callicles, that heaven and earth and gods and men are
held together by communion and friendship (pihiav, philia), by orderliness
(roooT T, kosmiotes), temperance (0wdQOOUVNV, sophrosuné), and
justice (OwwondTNTQ, dikaiotes); and that is the reason, my friend, why they
call the whole (6Aov, holos) by the name of order (x6opoV, kosmos), not of
disorder (dnoouiov, akosmia) or dissoluteness (dxolaoiav, akolasia,

“licentiousness, intemperance”).'

In the kosmos that Plato describes here, the same forces sustain the physical and the

political worlds. The order of these worlds relies on articulation—they are “held

" oot 8 ol copol, ® Karhixhelg, xoi 0Voavov #ol Yy #ol 0eovg xal
AVOQMITOUG TNV ROLVWVIOLY OUVEYELY KAl GLAIOLY ROl XOOOTNTO KO
owPQOCVVNV %Ol OLLOLOTNTA, ROl TO OAOV TODTO Lt TADTA HOOUOV ROAODOLY,
o £taipe, 00x droopiay o0d¢ drohaotov. Plato Gorgias 507e-508a. Trans. W.
R. M. Lamb, modified at Ghov from “this whole of this world.” See also “So Zeus,
fearing that our race was in danger of utter destruction, sent Hermes to bring respect
(aiid®, aidos) and right (8{ixnv, dike) among men, to the end that there should be
regulation (that is, “order,” nOopoL, kosmos) of cities and friendly (phiag, philia)
ties (0eopol, desmos, lit. “bonds of frinedship”) to draw them together.” Zglg ovV
deioag el TM yével NuAOV i) drdlorto v, Eouijv méumel dyovta eig
AvOomhIovg 0id® TE %al dluny, iv' elev TOAeWV ®OGUOL TE %ol deoUOL Prhiog

ovvaywyol. Plato Protagoras 322c. Trans. W. R. M. Lamb.



together” —and results in social community, friendship, and orderliness. No less
surprising, there is also moderation (cwdQooUvVNV, sophrosuné), and justice
(dwanoTNTOL, dikaiotes): sophrosuné, as a balanced mean between extremes of
behavior, fits comfortably alongside dikaiotés, which invokes the kind of distribution
in which what each person receives is measured relative to their worth. After
reminding Callicles of all this, Socrates then gently chastises him with a reminder that
“geometric (YewUETQWXY|, gedometrikos) equality (l0OTNG, isotes)” has “great
power...amongst both gods and men,” and that one should not practice heoveEiov
(pleonexia), which Callicles has believed in out of his “neglect [of] geometry

(yewpetoiag, geometria).”

For classical Greeks, proportion was necessary for articulation, and therefore for
order—whether this order was of the human body, the polis, a hoplite phalanx, a
musical harmony, the seasons, or the entire natural world. In this chapter, we will
find that certain terms that draw on articulation and proportion, such as kosmos,
isonomia, and eukrasia, construct an understanding of order that is not only what we
would call medical, scientific, political, or military —or even ethical, aesthetic, or
pragmatic—but all of these at once. A city can become diseased; the digestion of
food is a war between the body and its nutriment; and a hoplite phalanx forms a body
that aims to maintain its articulation. For the Greeks these were not metaphors. (The
notion of a metaphora, introduced by Aristotle, posits a dichotomy between primary
or literal uses and derived or deviant ones; before Aristotle, and throughout the
development of these words, this dichotomy simply did not exist.)’ The language and

discussions of articulation and proportion, far from originating from one area to be

oV 8¢ pot doxelg 00 TPOOEYELY TOV VOOV TOVTOLS, Rl TODTA 0GOS OV, AAAGL
AEMOEV o€ OTL 1) LoOTNG 1) YemuUeTOLRT) ®ol €V Og0lg nal v AvOQmIOoLS péya
dvvartan, ov 08 mheoveEiav olel Ogtv donrelv: yewuetolag ya duehels. Plato
Gorgias 508a. Trans. W.R. M. Lamb.

* Lloyd 2003, 8. See also Lloyd 1990, 14-38.



later applied to another, instead developed from the outset through the breadth of
their applications. There was not a natural world and a political world, a medical

world, and a world of craft: there was simply the world. This is kosmos.

Order

The notion of kosmos in the earliest texts had to do with “ordering, arraying,
arranging, and structuring discrete units or parts” in a way that is fitting or proper—
and the notion of what is fitting or proper, as we saw in Part One, is one which spans
ethical, aesthetic, and pragmatic considerations.* Starting from Homer, what is kata
kosmon or in order lies in a similar denotative and connotative terrain as what is
articulated, and we are not surprised to find that the phrase can refer to the
arrangement of crafted things, such as armor; or of beings, such as warriors; or of

things and beings together, such as men on a ship, one man per bench.

The description of a condition as orderly or disorderly often draws on an implicit
comparison with its opposite. When Odysseus and Diomedes set out at night to raid
the unsuspecting Trojans in the /liad, they find their enemies slumbering quietly on

the ground, their horses yoked next to them and their battle gear “all in good order

* For example, see “well and truly (xatd 00pov, kosmos) do you sing of the fate of
the Achaeans.” Anv Y& #natd x6opov Ayxardv oitov deideig, Od. 8.489. Trans.
A.T.Murray. Commentators often add that kosmos implies ordering “into a whole,”
although I do not see a strong justification for this notion in Homer. For an account
of early uses of the word kosmos, see Kahn 1960, 219-30, Vlastos 1975, 3-22. See
also Puhvel 1976, 154-57.



(»aTQ #OOPOV, kosmos), in three rows.”> Homer compares Odysseus and Diomedes
to a lion falling upon a flock of sheep or goats, as they loosened (Mg, [uo) the horses’
tethers® and slew the men, and a “hideous groaning” arose from the Trojans as their
blood stained the earth;’ the kosmos of their sleeping arrangements enhances the
shock of their slaughter. To take an example from the Odyssey, when Telemachus
sets up the axes in his father’s hall in a straight and orderly (evxO60UWG, eukosmos)
manner, the maturity and judgment implied by this act contrasts with the suitors’ lack

of judgment.® Then, following the massacre of the suitors, and in contrast with the

ol § eVdov noudTE AdNroTES, Eviea 8¢ oprv / xakd o  avtoiol yOovi
#EXMTO €0 %OTO XOOUOV / TQLOTOLKL: TOQO 8¢ OPLy Endotp diCuyeg immot. I1.
10.471-73. Trans. A. T. Murray.

% Odysseus looses the horses, and in the next line, Homer tells us that he binds them
together again: “Meanwhile steadfast Odysseus loosed (Mg, luo) the single-hoofed
horses and bound them together (oUv & )gLpeV, sun + aeird) with the reins, and
drove them out from the throng,” TOpoa & G 0 TAHuwv Odvoevg Mg pdvuyag
{mmovg, / ovv O fiewev ipdot xai EENhauvvev opihov Od. 10.498-99. Trans. A. T.
Murray.

Tt 8¢ 0tOVOog BpvuT derng / dool Bewvouévav, Eoubaiveto 8 aipatt yalo.
11.10.483-84. Trans. A. T. Murray. Odysseus and Diomedes, however, sow disorder
in an orderly fashion: after Diomedes slays each man, Odysseus drags him to the side
to clear a path for the horses. /. 10.490-93.

¥ modTov pev mehéreag otioev, OLd TAdEov 0QVENS / Aol wav poxenVv, #ol £m
otaOuny iBuvev, / dudi 0¢ yaiav évate: tdpog & €le mhvtag idOVTaAG, / 1g
e0RO0OUWG 0TToE: TAEOG & OV 7 ot OTUMTEL. Od. 21.120-23. Similarly (although
the word kosmos is not used, the sense of order is meticulously established), the order
with which Eumaeus arranges Odysseus’ swine in their sties is immediately
contrasted with the suitors’ profligate consumption of them. Od. 14.5-28. See

Chapter Two, “Fitting Things,” for a discussion of the order that Eumaeus establishes

in the pigsties.



disorder it involved, Odysseus’ servants had to put the house back in order
(rataroounonobe, katakosmeo; and diexoopnoavto, diakosmeo)’ by sponging and
scraping the tables, chairs, and floors, and hauling out the corpses and the scrapings.'’
And, again in the Iliad, when Polydamas expresses his fears that the Trojans will
suffer and return from the Achaean ships “in disarray (00 OO, ou kosmoi) ! this
stands in contrast with the full complement of men they are planning to send out.

The verb kosmed is often used to describe the marshalling of warriors into order
before battle,'” as well as, for example, the way in which Odysseus’ men set
themselves up on their ship as they prepare to sail: they “sat down on the benches,

each in order (xO0pw, kosmos).”"

Conversely, when Thersites, who is described as
“of measureless speech (dpuetQoemg, a-metro-epés),” is criticized as having a mind

full of “disorderly (dxooud, akosmos) words,” and uttering things “in no due order

> aTaQ gy O hvta ddpov rataroounonode, Od. 22.440. ot £xeldn) Tov
péyoov dienoounoovto, Od. 22 .457.

'"0d. 22.437-57. Note that the execution of the disloyal female servants, and of
Melanthius, take place in the same scene, and form part of the ordering of the
household.

"11.12.225. Trans. A. T. Murray.

" For the ordering (kosmed) of warriors and larger military units, see T® 0 0D 7D TIg
Opoiog €myBOVIOg Yévet avie / roopfjoa (rmovg te xal dvégag domdiwrtag: 11.
2.553-54; ot P60V dupevépovto dud tolya noounbévieg 2.655; Tv &
£ENyeiobw noounoduevog moMftag. 2.806; altd émel xOounOev
NyepoveooLy €énaotol, 3.1; ot d¢ daotdvteg oPpéag avTovg doTivavtes /
TEVTaY o ®ooun0évTeg Au Myepodveooly £movto. 12.86-87; tovg 8 avtol
Paoulijeg éndopeov ovtduevol mep 14.379; and dua &¢ Tolya noounbévreg /
BaAhopev: Od.9.157-58.

" 1ol 8¢ nabilov ém whniow €xaotolr/ ®d6opw, Od. 13.76-77. Trans. A. T.

Murray.



(00 natd »OOUOV, ou kata kosmon),”'* he is being compared to Agamemnon,
Achilles, Odysseus, and Nestor, who are often described as speaking and acting with
honor and propriety. The fact that Thersites is also a coward and has a poorly

articulated body is not unrelated."

We can observe two things from these examples. First, things are only described as
ou kata kosmon when they are, in fact, supposed to be kata kosmon. A group of men,
their armor, a meal, and the finery of a goddess can all be orderly or disorderly —but
pebbles on a beach or leaves on a tree, for example, are neither. Second, there is
often a sense of a just and harmonious distribution in the arrangement of things that
are kata kosmon, as, for example, in the descriptions of one rower per bench on a

ship, or of each man’s horses yoked beside him as he sleeps.

The notion of kosmos therefore also describes a kind of political or economic order.
Herodotus says of Lycurgus, a semi-legendary lawgiver and founder of Sparta, that
according to the Lacedaemonians he established the Spartan kosmos (*OopoV)."
And in Plato’s Protagoras, Zeus sends Hermes with Aidos (Shame) and Dike
(Justice) to establish the “kosmos (vOopoOL, kosmos) of cities and friendly (pLAiog,

philia) ties (deopol, desmos, lit. “bonds of friendship”) to draw them together

" arhol pév O ECovro, goftubey 6¢ nab’ €dpagc: / Ogpoltng & &1L podvog
Gueteoemg Exohda., / Og Emea Gpeeoiv Nowv drooud Te ToAG Te 10 / pdnp,
ATaE 0 AT ®OoUOV, £oLléueval faothedoty, / AL 6 T oi eloarto yeholiov
Agvyeiowowy / Eupevan: 11.2.211-16. Trans. A. T. Murray.

5 aioyrotog 8¢ dvno Vo “Thov NAOe: / poArdg ENv, ywhog & érepov mdd: TO
0¢ ol O / ®uET €m 0THO0g oVVOYWHOTE: AUTAQ VTEQEDE / POEOG NV
rnepahfv, Pedvi 8 emeviivoBe Aayvn. I1. 2.216-19. For more on Thersites, see
Chapter One, “Articulating Life.”

' Herodotus 1.65.4.



(ovvaywyol, sunagogos).”"” In the work of Theognis of Megara, a poet dating from

640-479 BCE, kosmos is equated with just distribution:
They seize possessions by force, and kosmos (»60p0Gg) has perished
(dwOhwAev, apollumi). There is no equitable ({cog, isos) distribution
(da.opog, dasmos) of possessions carried out for the good of everyone (¢¢ O
UEOOV, es to meson, lit. “into the middle”). But the merchandise carriers rule
and the base are above the good. I fear that perhaps a wave may swallow the
ship."®

A just distribution can also be temporal: in Anaximander’s kosmos, the taxis (“battle

array, order, political arrangement, ordinance”) of the rotating seasons, the cycle of

day and night, and even the pattern of one’s breathing all give opposing powers their

due turn in office."”

While Homeric gods and men could create a kosmos by purposefully arranging
things, including themselves, there was no expectation that the world at large should
be underwritten by any kind of reliable order or nature: this is a major difference

between Homeric and classical notions of kosmos.”> We saw how the Homeric self

17 Zevg ovv deloag meol T) yéver Nudv ui) amdrorro mav, Eouiv méumel dyovia
eic AvOphmovg ald® te ol Siunv, v’ elev TOLewV ®OOUOL TE %ol deopol PLilag
ovvaywyol. Protagoras 322c. Trans. W. R. M. Lamb. Cartledge 1998, 4.

¥ yofpota & demdtovot Bin, ®6opog 8’ AmdlwAev, / daopog & ovxét’ (oog
yivetou € 1O pEoov: / oeTnyol 0’ doyouat, xaxrol 0’ ayabdv xablimepbev. /
oelpoivm, uh twg vadv xoto xdpo stin. Theognis 677-80. Trans. Daniel B.
Levine. Levine 1985, 181-82.

19 Zebg ov detoag meQl T@ yéver Nudv i) dmdrorto mav, Eoufiv méumel dyovra
eig AvOphmovg aid® Te xal dixny, (v’ elev TOLewV xOOPOL TE Rl dEoUOL PLAtog
ovvaywmyol. Protagoras 322c. Trans. W. R. M. Lamb. Cartledge 1998, 4.

* In terms of the concept of nature, or phusis: Homer uses phusis once, to describe

the growth or appearance of a plant that is the antidote to Circe’s charms. (g d.oa



was affected by winds and the pouring of nectar and ambrosia, its articulations
mobilized, loosened, or stiffened at the whim of the gods, acting only to the extent
that it partook of external forces or entities. In contrast, what marks the thought of
the Pythagoreans and the Pre-Socratics is that they sought and found a kosmos when
they looked at themselves and their world. They saw a logic underlying how things
came into existence and how they passed away, how the universe and all the diverse
bodies within it were held together. This order could be difficult to discern, but for
that it was no less marvelous. As classical Greeks found a kosmos in their
surroundings, the word kosmos came to also describe the whole of these
surroundings, the universe itself.”’ And, while they looked out to find an orderly
universe, classical Greeks also found a kosmos within. In so doing, they made the
first descriptions of the “body” as an entity whose everyday functioning depended not

on the breath and whim of gods but on its own inner logic or nature (phusis).”

With its own nature, a body can begin to be defined through various states of illness,
injury, and degeneration, which appear and which behave according to certain

reliable (and thus, through the techné of medicine, predictable and treatable)

dwvioog oee Gaouaxrov dQYeihOvVING / €% yaing éoLoag, ®at pot oy aiToD
£de1Ee. / OlCn pev uéhav €one, ydhontt d¢ einelhov dvOog: Od. 10.301-4. For the
Vedic concept of rtd, which referred to both moral order and the divinely produced
order of the sun and seasons and which according to Kahn was related to the *ar-
root, see Kahn 1960, 192-3. See also Detienne 1996, 35.

*! Pythagoras, according to tradition, was the first to use kosmos in the sense of
world-order or universe, but the notion of the universe as an order is already apparent
in Anaximander DK12a10, and Anaximenes DK13b2. Empedocles definitely uses
this meaning a century later. Empedocles DK31b26. Peters 1967, 108.

22 Democritus is the first known to use the term mikros kosmos. Guthrie 1965, 471.



principles.” The description of these bodily states is a central theme in the
heterogeneous group of medical notes, lectures, and precepts primarily from the 5"
and 4" centuries BCE that is known as the Hippocratic collection. While this marks
an important shift, it is also important to note that the conceptualization of “the body”
was not absolute at any time during antiquity when considered, for example, relative
to that of modernity.** While the Hippocratic texts evince a sense of a body as a thing
with its own logic and kosmos, they do not, for example, define health as a normative
condition; this is a notion that first appeared in Hellenistic medicine, particularly in
the mechanical analogies for the body developed by the anatomists Herophilus of
Chalcedon and Erasistratus of Ceos.” In the Hippocratic texts, perfect health is not
generally the goal: patients exist on gradients of disarticulation and disproportion, and
a physician would do well, as Ancient Medicine suggests, to limit themselves to small
rather than large errors.”® And for Plato, the pinnacle of health is not only difficult to
achieve but dangerous, perhaps because in such a state it is impossible to improve

and therefore the only possible change is for the worse.”’

* The Hippocratics (and Hesiod, to an extent) theorized various diseases, but drew on
the one kind of disease in Homer, tekedon or phthisis, which is a kind of wasting
away or dissolution—which in turn resonates with the notion of fatal injury as
disarticulation. Grmek 1989, 36-39.

** On this issue, see the excellent summary in Porter and Buchan 2004, 1-4.

* Vegetti 1998, 72-73.

%6 “Wherefore it is laborious to make knowledge so exact that only small mistakes are
made here and there. And that physician who makes only small mistakes would win
my hearty praise. Perfectly exact truth is but rarely to be seen.” 810 €gyov oUT®
1OTOPAOELY AxQPBEMS, MOTE OUrEa ApaTdvely €vOa 1) €vBa. xiv éym TodToV
TOV INTEOV L0YVEMC EMALVEOLIL TOV OLUXQO GLULOLQTAVOVTA. TO O& ATOENECS
oMydnig €0t xatdelv. Hippocrates Ancient Medicine 9. Trans. W. H. S. Jones.
*7“Don’t you observe that they [that is, athletes in peak condition] sleep away their

lives, and that if they depart ever so little from their prescribed regimen these athletes



The Hippocratic texts include detailed notes or case studies; rhetorical pieces
intertwining cosmological and medical theory; and various lessons on regimen,
anatomy, gynecology, orthopedics and a plethora of other topics including the proper
comportment and attire (or kosmos) of the physician, his kit of tools, and his
workspace. Several texts emphasize the centrality and effectiveness of certain
techniques, such as bloodletting, while others, including the so-called Hippocratic
Oath, forbid it. This clamor of voices suggests the liveliness of debate and real
diversity of theories and techniques that existed in a time when literacy was vastly
expanding the ability of physicians and natural philosophers to sustain these
discussions across time and distance. At the same time, this makes the few concepts

or approaches that the Hippocratics largely held in common all the more essential.

One such commonality is a discerning attention to symptoms. The author of a text
called Regimen echoes a statement by Anaxagoras when he points out that, unlike
himself, most men “do not understand how to observe the invisible through the
visible.””® Symptoms provided the language through which the body’s invisible states
of order and disorder were made visible, and reading these symptoms was generally a
necessary step before making a prognosis and establishing a course of treatment.
Symptoms included the emission of fluids such as sweat, mucus, tears, urine, pus,
blood, bile, and vomit; but also, fevers and chills; patterns of sleep and wakefulness;

unusual actions; the sound of the breath; and so on. Many Hippocratic authors

are liable to great and violent diseases?” 1) ovy 00Gc OtL ®xabevOovVOL TE TOV PloV
®rat, EAV OUXQA EXPDOOLY THS TETAYUEVNS OLOUTNG, pueydha ral oPpOOQa
vooodoLy ovtol ol doxntal; Plato Republic 3.304a. Trans. Paul Shorey.

* Ol 8¢ avBowoL £x TOV pavepdv Ta dpavéa oxémreadal 0bx EmiotavTol
Hippocrates Regimen 1.11. Trans. W. H. S. Jones. “Visible existences are a sight of
the unseen. [i.e. the present gives a view of the future.]” Tfig pev TV AdNAWV

ratoMPems To darvopeva: Anaxagoras DK59b21a. Trans. Kathleen Freeman.



present themselves as connoisseurs of such symptoms, describing a host of nuances
discernible through vision, touch, smell, hearing, and even taste.”” That this level of
scrutiny was necessary suggests that while the classical body was becoming a site of
meaning and order, this body was nonetheless defined through its opacity and

interiority, through the difficulty in discerning this order.”

The question of what was contained in the body and in the wider kosmos was a
central issue in early natural philosophy. Parmenides, an older contemporary of
Socrates, was interested in how things are generated: can something come from
nothing? For the Greeks the answer was generally no, and many thinkers both before
and after Parmenides were preoccupied with the implications of this. If things cannot
be generated from nothing, then how does all the change that we observe around us
occur? Thales had suggested that everything is water—that water, as a “first
principle,” remains essentially the same while manifesting itself in different ways.
For Heraclitus, everything was fire; and for Anaximenes, it was air. Anaximander,
seeing the difficulty in saying that everything is water, for example, since water is
always wet and never dry, posited the existence of the apeiron or “boundless,” a kind
of primordial and indestructible matter, out of which realized matter springs. We do
not know how Anaximander envisioned the apeiron differentiating into various forms
of matter —whether articulation and proportion played a role, for example —since, as
with most other early Greek philosophers, we have only scant evidence of his

thought.

* For example, ancient accounts of Hippocrates attest that the physican was able to
discern whether a woman was a virgin, by observing her gait. Diogenes Laertius tells
a similar story of Democritus, and also adds that Democritus was able to discern that
milk presented to him was “the milk of a black she-goat which had produced her first
kid.” Diogenes Laertius Lives of Eminent Philosophers 9.42. Jouanna 1999, 40-41.
* Holmes 2005, 95-98.



We do, however, have much better accounts from a number of later philosophers. As
we will see in Chapter Six, for both Empedocles and Plato, the apparent generation of
matter results from the mixing of four roots or elements —earth, water, air, and fire —
and the apparent destruction of matter results from their separation. Leucippus,
Democritus, and Epicurus, whose lives spanned the 5" to 3" centuries BCE, went
even further, believing that there must be a limit to the division of matter, that the
most basic, indivisible particles (atoma, pl. of atomon) are themselves characterless,
and that the diversity of matter is the result of different combinations of these
particles. That is to say, for these philosophers, the generative powers of articulation

and proportion account for the entire diversity of the kosmos.

Through all of this, it is assumed that the process of mixing is a kind of articulation,
and that unmixing or the separation of components is disarticulation. That these
processes are equivalent is not self-evident for us. The discussion of how mixing was
for the Greeks a kind of articulation will take place throughout this chapter and the
next, but a few observations here may be useful to start. If we consider the
intangibility of Homeric guia, or of the Hippocratics’ hot, cold, dry, and moist
powers, the lines that we would draw between fluids and solids, between tangible
matter and intangible forces —or between mixing and joining—begin to dissolve: if
guia cannot be located by an arrow, then we cannot assume that their articulation
must look, to our modern eyes, just like the articulation of an object in wood, cloth, or
metal. Articulation for the Greeks had to do with joints, but not just with joints; there
were also other ways in which things (in the widest sense) were held together in an
orderly, just, and impressive manner. For example, harmonia is the work of a
carpenter crafting joints in wood, but it also describes how a musician creates
concordant relationships between successive notes, how a statesman brings citizens

together in philia, or how a physician forges peace between powers or humors.



Good Mixture

The Hippocratic Nature of Man grapples with these theories. The text begins by
observing that one philosopher argues that “this one and all [ie. the kosmos] is air,
another calls it fire, another, water, and another, earth”;’' similarly, some physicians

2 while

“say that a man is only blood, others that he is bile, a few that he is phlegm,
both the metaphysicians and physicians also argue that the kosmos and man are “a
unity.”” But this is impossible, Nature of Man argues: the body cannot be a unity,
for “if man were a unity he would never feel pain, as there would be nothing from
which a unity could suffer pain.”** Pain for the Hippocratics is not (or not only) a
sign or symptom, but illness or injury itself, the addition or subtraction of things from

our bodies; that is, pain is the experience of our inherently composite nature.”

Whereas a man in Homer dies by the loosening of his guia, one in Nature of Man dies

I Ever 8 adTémv O pév TIc phormv NEQa elval ToDTo TO £V TE ol TO TV, O 08
7o, 0 ¢ VOWQ, 0 d¢ yT|v, Hippocrates Nature of Man 1.15-17. Trans. W. H. S.
Jones.

2 Tov 8¢ inTodV o puév Tiveg AMéyouowy, g HvOpwog atlpo podvov oy, ol &’
aVTEWV YoMV Gaotv eival TOV EvOpmmov, Eviol 8¢ Tiveg GpAéyuo- Hippocrates
Nature of Man 2.2-4. Trans. W. H. S. Jones, modified at podvov (included in
manuscript V) to include “only.”

# AAAGL TG PEV YVOUNG TOV Emihoyov TOV a0ToV motéovtar. Paot te Yo £v Tt
elvat, 6 Tl 20T, %ol ToOT’ elvan TO £V Te %al TO TAV, T O TA 0VVOUATO OVY,
opoloyéovorv: Hippocrates Nature of Man 1.11-15. énihoyov d¢ wotedvton noi
ovTOL TAVTEC TOV AVTOV- £V Yo TL elval pooty, & Tt Exaotog avTtéwv foieTon
OVOUAOAG, %Ol TODTO £V €0V LETAMAOCOELY TV 0NV ®al TNV dUvouy, 2.4-8.
Trans. W. H. S. Jones.

gl 8v v 6 AvOpwmog, o0dEmOT’ A Hhyeev: 0VOE Yo Av TV VP’ dTov
ahlynoeiev €v émv- Hippocrates Nature of Man 2.13-14. Trans. W. H. S. Jones.

* Holmes 2005, 66, 70-71.



through the separation of components, each returning “to its own nature...moist to
moist, dry to dry, hot to hot, and cold to cold.”*® One “enjoys the most perfect health
when these elements are duly proportioned (petQimg, metred) to one another in
respect of compounding (xQ10L0¢, krasis), power (SuVAMOG, dunamis), and bulk
9937

(i Beog, plethos), and when they are perfectly mingled (pepuwypévao, meignumi).

Health is a state of articulation and proportion.

Besides this perfect state of health, there are many possible states of pain, or disease.
Pain occurs “when one [element] is in defect or excess, or is isolated in the body
without being compounded with all the others”;*® that is, when there is either
disarticulation or an improper proportion. And the two conditions are related: the

suppuration, or separation, of an element is generally caused by the need “to get rid

0 Kot wahv ye avayxn amoymeéety £ v £nutod ¢phow Exaotov,
TELEVTDVTOG TOD CMOUATOS TOD AVOQMOIOU, TO TE VYQOV YOG TO VYQOV KL TO
ENQOV 1pog 10 ENeoVv xai TO OeuOV mEOg TO BeQUOV %Al TO PuYQOV YOS TO
Yuyoov. Hippocrates Nature of Man 3.18-23. Trans. W. H. S. Jones. At4.1-4,
Nature of Man posits four humors—blood, phlegm, yellow bile, and black bile—and
these are the substances which Galen would, in the second century CE, canonize as
the four humors. But there was no such consensus in the classical era: some
Hippocratic texts describe more, and some describe fewer humors.

7" Yywaiver pgv obv pdhota, oOnotav petolng &xn todto g meog AN
%QNOL0G %ol duvaog xol Tod TH00g, xal pdhota pepypéva 1) Hippocrates
Nature of Man 4.4-7. Trans. W. H. S. Jones.

#® &lyter 8¢ OmoOTAV TL TOVTEWV Ehaoo0V 1) ThEOV 1) i} xwEWO0T) £V T ohpaTL %ol
u) xexgnuévov 1) totol Ebumaowv. Hippocrates Nature of Man 4.7-9. Trans. W. H.

S. Jones.



of superfluity.”* Suppuration causes pain in the place from which the element
separates, and if this element is not discharged from the body —through vomit,
mucus, feces, or other emitted substances —but instead settles in another part, then

“the place where it stands in a flood must, because of the excess, [also] cause pain

9940 9941

and distress,”™ resulting in “a double pain.”" Nature of Man therefore advocates
treatments that correct disproportions or imbalances: a disease caused by repletion is
cured by evacuation; if it is caused by evacuation it is cured by repletion; if it is
caused by too much rest it is cured by exercise; and so on.* And because nothing
exists in isolation, the physician must seek balance across a plethora of axes situating
the body within its context: “to know the whole matter, the physician must set
himself against the established character of the diseases, of constitutions, of seasons
and of ages; he must relax what is tense and make tense what is relaxed.” That is,

he must understand the entire kosmos.

¥ Kai ya 6tav Tt tovtémv £Em 10D odpatog £xouf) mhéov tob Emmmoldlovtog,
0dUvVNV mapéyel 1) xévwols. Hippocrates Nature of Man 4.14-16. Trans. W. H. S.
Jones.

“ Avdryun yaQ, Ox0Tov TL TOLVTEMV X ELOOT 20l £’ EwuToD OTH), 00 HOVOV
T00TO0 T0 YWElov, £vOev €E€0Tr), émlvooov yiveaOar, Alha ral EvOa Gv EmLyvOf,
VIEQTUUITAAUEVOV OOUVNV TE nal TOVOV taéyewv. Hippocrates Nature of Man
4.10-14. Trans. W. H. S. Jones.

oA aUTED AVAy®T SUTATV TV 0dVVNY TTOREYELV HOTA TA ELQNUEVAL,
Hippocrates Nature of Man 4.18-20. Trans. W. H. S. Jones.

* Hippocrates Nature of Man 9.1-6.

' To 8¢ Ebpumay yvavar, del TOV inteov évaviiov {otaobo Totol xabeotedot
nal vouoruaot ®al e0eat ol MENOL xol NAxinot, »ai Ta Euvtelvovra Aewv, nol
o Aehvpéva Evvtetverv: Hippocrates Nature of Man 9.6-9. Trans. W. H. S. Jones.
For health as a balance between food and exercise, see Hippocrates Regimen 69.14-

20.



Nature of Man reflects a belief, commonly held in the fourth century BCE, that
disease was the result of some kind of inappropriate combination.* It also echoes the
notion set out by Alcmaeon of Croton that “health is maintained by the equality of
rights (loovopiav, isonomia) of the functions, wet-dry, cold-hot, bitter-sweet and the
rest; but single rule (uovoayiav, monarchia) among them causes disease.”* The
corrupting power of one quality over another is, according to Alcmaeon, caused by an
excess of heat or cold, or by an excess or deficiency of nourishment. And while he
allows that “external causes” such as foul water, exertion, or torture can cause
disease, health for Alcmaeon is primarily “the proportionate (oUpUETQOV,

summetros) mixture (xQGOLV, krasis) of the qualities.”*

In the Hippocratic texts, these kinds of wide-ranging theories often slip into the
background as focus is sustained on the particularities of client relationships, the
reading of symptoms, the preparation of medicines, and a variety of clinical
principles and techniques. This kind of pragmatic knowledge, accumulated over
generations and passed on through apprenticeship, often relied on rules of thumb and

case-by-case judgment more than theoretical or philosophical precepts, and it should

* The Anonymus Londinensis papyrus lists a number of men who held this view,
including the philosophers Plato and Philolaus of Croton, but also physicians such as
Polybus of Cos, Philistion of Locris, Petron of Aegina, and Menecrates. Nutton 2004,
45-46.

* 1iic uev Oytelag elvan ovverTixny TV icovouiav TOV duvduswv, UyeoD,
ENoo?, Yuypod, Bepuod, mreod, YAUREOS ROl TOV AOLTTOV, TV O’ €V aTolg
povayiov vooou motirnv: DK24b4. Trans. Kathleen Freeman, modified at
ovvertinV to include “maintained by.”

v 8¢ Vyetav TV oOPUETEOV TOV TOLMV #eAowy. DK24b4. Trans. Kathleen
Freeman, modified at oOppetov from “harmonious.” For more on isonomia, see

Vlastos 1953, Ehrenberg 1950.



be made clear that this kind of information pervades the Hippocratic collection.”’
Even texts that stressed theories of elements or humors did not make an attempt to
derive every recommendation from these theories. As in building, music, and other
forms of techne throughout antiquity and pre-modern times more generally, there was
not in the healing arts an expectation that theory be prescriptive; rather, theory served
to connect the concerns of a discipline to ideas that were philosophical in the widest
sense.”® Closely tied to this, there was the rhetorical value of such theories in
allowing physicians and other craftsmen to inspire confidence and win clients.
Hippocratic physicians sought to characterize their work as rational and tied to the
work of philosophers in an effort to distinguish their offerings from those of
traditional soothsayers and healers whose techniques and medicines were, in many

ways, not so different from their own.*

One area in which this is particularly evident is in the notion of miasma, pollution or
impurity. An impurity —“dirt,” as Anne Carson calls it—can be thought of as matter
out of place. To maintain purity is to keep matter in its place, to maintain boundaries,
something that is of particular concern at transgressive moments such as the
consumption of food, sexual activity, and birth or death. Washing one’s hands before
participating in a sacrifice, sprinkling oneself with lustral water at the boundary of the

agora, and refraining from menstruating or giving birth in a sanctuary were all ways

7 On the relationship between “science” and “craft” in the practice of Greek
medicine, and the relationship between Greek medicine and philosophy, see Temkin
1953, 218-22. On the nature of ancient Greek medical teaching, learning, and
practice, see Nutton 1992.

* For how architectural theory, in modernity, became prescriptive, see Pérez-Gémez
1983, 3-8.

* On this, see Edelstein 1967. See also, on the role of philosophical training in
winning prestige, Pleket 1992, 32-33. For a discussion of a similar situation in other

crafts, see Mark 1995, 28.



of maintaining purity for the individual and the civic body alike. The risks of
improperly transgressing these boundaries included illnesses but also other divine
retributions; and to cure these ills, help was sought only from “Hippocratic”
physicians but from seer-healers whose remedies included incantations, herbs, and

water from sacred springs.”

In Hippocratic medicine, hellebore, a strong purgative or diarrhea-inducing drug
(pharmakon), is recommended to purge the body of excess humors. But hellebore
was also used in a variety of ritual purifications to treat madness; and Theophrastus
also reports that people used it to “purify (raBaigovot, kathaira) houses and sheep
with it, at the same time chanting an incantation; and they put it to several other
uses.”' That is to say, though its dramatic effects when ingested were certainly
formative in understandings of its powers, hellebore was not always ingested, and
was often used to purify things other than human bodies. In fact, pharmakon means a
“drug or poison,” but could also refer to a “charm or spell”’; and the related

pharmakos describes a victim expelled from a city in order to rid the city of illness or

* See Anne Carson’s authoritative discussion of the notion of “hygiene, physical and
moral” in terms of boundaries and the leakiness of women. Carson 1996, 77. Clearly,
this is not hygiene in the modern sense. While post-partum rituals could include
sprinkling lustral water, bathing in the sea, and burning incense and sulphur, it could
also include being drenched in the blood of a piglet. Zaidman and Schmitt Pantel
1989, 65. See also Puhvel, for the use of a pig’s urine in cleansing rituals. Puhvel
1976, 166. The polluting “dirt” that these treatments got rid of was often not even
necessarily tangible: while menstrual blood and bodily pathogens could cause
pollution, so could madness or—in Aristotle’s theory of tragedy —disruptive
emotions in the soul. Lloyd 2003, 9.

* yabaigovot 8¢ xal oiriog aOTG %ol TEOPOTA CUVETAOOVTES TLVAL ETUWOTV %Ol
eig dAla O¢ mhelw yodwvtar. Theophrastus A History of Plants 9.10.4. Trans. Sir

Arthur Hort, modified at oixiag from “horses,” to correct a typo. Parker 1983, 215-6.



political disorder.”® As Robert Parker observes, these forms of purification “derive
from an undifferentiated ideal of purity, physical and metaphysical, necessary both

for health and for proper relations with the gods.”

In this context, Hippocratic theories served a number of ends. One was to reframe
the use of traditional medical practices in a rational and philosophical context.
Whereas favorite treatments including bathing, purgatory drugs, and bleeding were
often seen as means of getting rid of pollutants, it became plausible to start talking
about excess humors instead of impurities.” This slippage is particularly apparent
when humors and other fluids are assumed, in various Hippocratic texts, to be
inherently dangerous. In Nature of Man, “when the flux is to the chest the patients
suffer suppuration, because since the purging is along an upward passage and abides
a long time in the chest it rots and turns to pus.”” Pus is rotten but internally
generated material; while it is not quite a humor to be neutralized through balanced
blending with other humors in the body, neither is it simply a foreign pollutant. Bile
and phlegm, often mentioned as humors, were also thought to cause disease, or to be

produced during disease.”

>? Jouanna 1999, 181, Lloyd 2003, 10.

>3 Parker 1983, 215. See also Jouanna 1999, 157.

>* See Nutton 2004, 72-3, and 78-9.

> Hippocrates Nature of Man 12.22-6. Trans. W. H. S. Jones.

% See: body, one of them becomes too moist, too dry, too hot, or too cold; they
become this way from foods and drinks, from exertions and wounds, from smell,
sound, sight, and venery, and from heat and cold...” Hippocrates Affections 1. Trans.
Paul Potter. Similarly: “Bile and phlegm come into being together with man’s
coming into being, and are always present in the body in lesser or greater amounts.
They produce diseases, however, partly because of the effects of food and drinks, and
partly because of the heat that makes them too hot, or cold that makes them too cold.”

Hippocrates Diseases 1 2. Trans. Paul Potter. See also Nutton 2004, 73.



The view of health as a balance within the body may have allowed for treatments that
were less invasive than purgative drugs or bleeding. Therapies based on daily
regimens of food, exercise, bathing, sleep, and even sex, were less risky —and
perhaps more lucrative, involving extended individualized consultations and
philosophical discussions with clients who could afford to address their health before
they ever became seriously ill. For example, Regimen in Health emphasizes the
individual combination of heat, cold, dryness, and moisture in the phusis of each
person, in their existing regimen, and in the climate and season; given these factors,
food and exercise are then adjusted to strike a balance between each duality of
powers. For example, in winter one should eat more hot and dry foods, and drink
only small amounts of minimally diluted wine, to counteract the coldness and
wetness of the season.” Those with fleshy, soft, and red bodies are inherently moist,
and should follow “a rather dry regimen for the greater part of the year.””® Young
people generally are drier, with firmer bodies, and should “adopt a softer and moister
regimen.” Fleshy people should walk rapidly and bathe less than lean people,
particularly in the winter—and both the fleshy and lean should use an unoiled cloak

in the winter, and oiled ones in summer.* And so on.

Another treatise, known simply as Regimen, justifies these kinds of strategies at
length, describing how the body is composed of and governed by the opposing
powers of fire, which is hot and dry; and water, which is cold and moist.”" Regimen

argues that since nothing ever perishes or comes into being,” change occurs by the

> Hippocrates Regimen in Health 1.1-7 and 1.31-39.

> Hippocrates Regimen in Health 2.1-4. Trans. W. H. S. Jones.
* Hippocrates Regimen in Health 2.8-11. Trans. W. H. S. Jones.
% Hippocrates Regimen in Health 3.3-9.

%! Hippocrates Regimen 1.3.1-4 and 1.4.1-3.

% Hippocrates Regimen 1.4.13-15.



constant mingling (Evuoyopeva, summignumi) and separation (SL0xQLVOUEVQL,
diakrino) of these powers,” none of which is ever supreme.* Within this flux, one
must strive for balance, primarily by adjusting food and exercise, which, “while
possessing opposite qualities, yet work together to produce health.”® If one could
discover “for the nature (pUowv, phusis) of each individual, a measure (uétoov) of
food and a proportionate (0UUUETQOG, summetros) number of exercises, with no
inaccuracy either of excess or defect, [then] an exact discovery of health for men
would have been made.”® To do this—which the Hippocratic author admits is, at
any rate, impossible”’ —it would be
necessary, as it appears, to discern the power of the various exercises, both
natural and artificial, to know which of them tend to increase flesh and which
to lessen it; and not only this, but also to proportion exercise to bulk of food,
to the constitution of the patient, to the age of the individual, to the season of
the year, to the changes of the winds, to the situation of the region in which
the patient resides, and to the constitution of the year. A man must observe
the risings and settings of stars, that he may know how to watch for change

and excess in food, drink, wind, and the whole universe (r6opov, kosmos),

% Eupoydueva 08 xol draxovopeva dihotottar Hippocrates Regimen 1.4.15-
16.

% Hippocrates Regimen 1.3.19-26.

% Hippocrates Regimen 1.2.21-23. Trans. W. H. S. Jones.

5 gi v yop My €VEETOV & ToTOLoL OGS AotV GVOLV GlTov UETEOV %Ol
TOVOV AQLOUOG CUUUETQOGC ) XV VIEQPOANV UNTE €M TO TTAEOV UiTE ML TO
g€haooov, eenTo Qv 1) Vyein Tolowv avBommoloty axods. Hippocrates Regimen
1.2.41-46. Trans. W. H. S. Jones, modified in the second phrase (G{tov pétov »oi
OV GoLOpOg ovppetog) from “a due proportion of the measure of food to
exercise.”

%7 Hippocrates Regimen 1.2.46-47.



from which diseases exist among men. But even when all this is discerned,

the discovery is not complete.*®

The view of health as a balance is a constant trope throughout the more theoretical
texts of the Hippocratic corpus, despite the realities of therapeutics and the diverse
ways in which this idea is expressed. The Greeks often saw things in terms of pairs
of opposites: not only hot and cold, or wet and dry, but the good and the base, the few
and the masses, joining and separating, love and strife. The notion of constant
opposition appealed to their view of life as agon, as a struggle or contest; and through
agonistic images of health, the Hippocratic texts provide vivid allusions to politics
and war. In Regimen, elements engage in a battle for rank and place:
one part pushes, the other pulls... each keeps its own place (Xwonv, chora);
the parts going to the less are sorted out to the smaller place (ywonv, chora),
those advancing to the greater mingle and pass to the greater rank (td.Euv,
taxis, rank in battle, order, arrangement), and the strange parts, being
unsuitable, are thrust from a place that is not theirs.”
In the Timaeus, chora describes a kind of receptacle or womb where matter is
realized;” and more generally the word refers to the space or room that a thing

occupies, or to the region of land around a city—and it is out of this land, in the

% Hippocrates Regimen 1.2.25-41. Trans. W. H. S. Jones. See Hippocrates Airs,
Waters, Places for an extended account of the geographic and meteorological effects
on health.

% 10 puév mOéeL, 1O 8¢ Ehner ... Xmonv 8¢ Exaotov puldooet TV EwvTod, ®al
TO HEV €70 TO petov LovTa daxgivetol € TV EAdooova ymwENV: TA OE €7l TO
peCov mopevdueva, Evppuoyouevo EEailaooel €g v LECm TdELv: Ta 8¢ Eetva
) opoTeoma mBéetan €x ywEng dAlotoing. Hippocrates Regimen 1.6.9-10 and 13-
18. Trans. W. H. S. Jones.

7 Plato Timaeus 52b1.



Athenians’ myth of autochthony, the people of the polis sprang.”’ In political and
martial terms, chora is used for the land inhabited by a people or the post that one
defends. In Regimen, the body is pictured like the chora of a city, at once womb,
farmland, and battlefield, with stronger elements standing their ground and defending
their articulations, and weaker elements being loosened and displaced: in fact,
suitable elements not only remain articulated but even join further: “the suitable joins
the suitable, while the unsuitable wars and fights and separates (dtaAAGOOEL,

dialasso) itself.””

But agon is not confined to the battlefield. In describing transformations between
unbounded primordial matter (apeiron) and various kinds of realized matter,
Anaximander said that “whence things have their origin (qQy1)V, arché), thence also
their destruction happens as is the order of things (xata t0 x0emV, chreon); for they
execute the sentence (&ixnv, dike) upon one another—the condemnation for the
crime (adwriag, adikia)—in conformity with the ordinance (Td&wv, taxis) of time.””
This vindictive view of justice was not unusual in ancient Greece. In classical
Athens, for example, court cases were argued directly by the involved parties (or their

appointees) and voted on by a jury; compared to modern law, there was little in the

way of judicial procedure or requirements for proof, so the process relied heavily on

" On the notion of architecture as chora, see Pérez-Gomez 1994.

2 1000iCeL YO0 TO 0VUPOQOV T CUUPOEW, TO 8¢ AoDUPOQOV TTOAEpET ®OL
pdyeton xol dtalhdooel art’ dAMAwv. Hippocrates Regimen 1.6.27-29. Trans. W.
H. S.Jones. See also Detienne and Vernant, who discuss disease as a cunning and
constantly shifting enemy for the physician. Detienne and Vernant 1978, 311-12.

7 A[vaElpavdoc]. ... GeyMV .... elonxe / TOV SVImV TO AmeQov ... € OV 8¢ 1)
véveoic £0TL Tolg / 0voL, xal TV POoEAV €ig TadTa YiveoOo xatd TO / (oedv:
OoOvaL yaQ avta dixnv xal tiotv aAMAoLg ThS / adwiag xatd TV ToD YeOvVou

tdEwv. DK12bl. Trans. Dirk L. Couprie.



the strength of one’s personal influence and rhetoric.”* The courts were another arena

for agon, like the agora, or the fields of battle and athletic contests.”

Similarly, decisions of the assembly were decided through an open vote rather than a
secret ballot, dramatizing their agonistic nature. Nicole Loraux has observed that this
kind of voting made visible the divisions between citizens in the very act that allowed
them to be bound together as a civic body.”” The image of Odysseus and Ajax
wrestling in the Iliad—straining against each other as the bond formed by their
mutual grip is compared to the joint of the mighty rafters of a house—is a fitting
image for this kind of strife which connects, like the cohesion maintained in the
tension between opposing elements.”” Or, in Heraclitus’ fragmentary but enigmatic
statements: “They do not understand how that which differs with itself is in
agreement: harmony (QQUOVIN, harmonia) consists of opposing tension, like that of
the bow and the lyre.”” Or, “that which is in opposition is in concert (Gouoviav,
harmonia), and from strife (¢ouv, eris) comes the most beautiful harmony

(Guoviov, harmonia).”” Or, “joints (cuVaLES, sunapsis): whole and not whole,

™ Davidson 1997, xx-xxi.

5> See Loraux 2006, 53, 98-100, Davidson 1997, 213-18.

% Loraux 2006, 100-02.

711.23.710-20. See Chapter Two, “Fitting Things.”

8 nod 611 TODTO 0V (000l TWhVTES 008E duoloyoDoLY, Empéudetar wdE Tmwe: o
Euvidoy Oxmg SLapeQOUEVOV EMUTML OLOAOYEEL TTAAVTQOTIOG GLQLOVIT
OnwomeQ TOE0V ot Aeng. DK22b51. Trans. Kathleen Freeman. See also T.M.
Robinson’s translation of the same: “They do not understand how, while differing
from [or: being at variance], <it> is in agreement with itself. <There is> a back-
turning connection, like <that> of a bow or lyre.”

7 10 aviiEouv ovudp£eov %al £% TV dLadeEOVTWY RAAMOTNV douovia %ol
mavta rat’ €ouv yiveoBaw DK22b8. Trans. Kathleen Freeman, modified at £ouv

from “things that differ.” See also T. M. Robinson’s translation of the same:



connected-separate, consonant-dissonant.” Or, most simply, “justice (d{xnVv dike)
[is] strife (8ouv, eris).”® To engage in the city, to be a citizen, to honor one’s bonds of
philia, was to engage in agon; to withdraw from this public life was to be ignorant
and dishonorable, an idiotes, and was punishable with atimia, the loss of honor and

citizen privileges.

It is no surprise, then, that the Hippocratic Ancient Medicine presents digestion as an
agon or contest between the body and its food.*”” From its opening sentence the text
draws a polemic with Empedocles’ four roots.*’ Its author caricaturizes humoral and
elemental theories of medicine: “For if there be such a thing as heat, or cold, or
dryness, or moistness which injures a man,” he argues, “it necessarily follows that the
scientific healer will counteract cold with hot, hot with cold, moist with dry and dry

9984

with moist”™ —but this simplistic kind of balance between heat and cold, or moist

and dry, cannot account for the wide variety of real diseases and cures.*” Instead, one

“[Heraclitus says that] what opposes unites, [and that the finest attunement stems
from things bearing in opposite directions, and that all things come about by strife].”
% ouvayieg Hha nai oy S, CVUPEQOUEVOV BLAPEQOUEVOVY, OLVVALOOV dLALdOV,
7nOl €% TTAVTWV €V ol €€ €vog méivta. DK22b10. Trans. Kathleen Freeman. See
also T. M. Robinson’s translation of the same: “things grasped together: things
whole, things not whole; <something> being brought together, <something> being
separated; <something> consonant, <something> dissonant. Out of all things
<comes?> [sic] one thing, and out of one thing all things.”

1 %al dixmv £ptv. DK22b80. Trans. T. M. Robinson. See also Kathleen Freeman’s
translation of the same: “jurisdiction is strife.”

%2 Plato also employs an agonistic view of digestion. Plato Timaeus 81a-3.

% Hippocrates Ancient Medicine 1.1-11. The author later criticizes Empedocles by
name, at 20.6.

% Hippocrates Ancient Medicine 13.3-7. Trans. W. H. S. Jones.

% Hippocrates Ancient Medicine 13.8-35.



must look more closely, considering the specific characteristics of substances —such
as salty, bitter, sweet, acid, astringent, or insipid—since each of these has its own

powers (duVAWaG, dunamis).*

The central argument in Ancient Medicine is that medicine originated in the discovery
of cooking. Long ago, the text argues, it was discovered that sick men benefit from
different food than healthy men; and the food that benefits sick men is different again
from that of animals.®” Humans cannot eat the kind of “strong and savage diet, raw,
unmixed (Gronta, a-kratos) and possessing great powers,”*® which suit animals; and
early people realized they needed to seek “nourishment that harmonized
(GopodLovoav, harmozo) with their constitution.”® In the earliest times, portion
sizes were simply reduced during illness—and this helped —but people eventually
realized that weaker food was necessary; and hence the invention of stews, made by
mixing and boiling foods in water; and later, drinks.” People also began to
experiment with boiling and baking after mixing (¢pu&av, mignumi) their food, which
they did in order to compound (éxéQaoav, kerannumi) things with strong and

unmixed (Gronta., akratos) powers with weaker ones.”’ Cooking was thereby

% Hippocrates Ancient Medicine 14.31-35.

%" Hippocrates Ancient Medicine 3.1-18.

% loyvofc te ®ol ONoLhdeog daitng dud te ®ol dronta ®ol peydhog dvvéuog
&yovta. Hippocrates Ancient Medicine 3.22-24. My translation.

5 810 &M TarhTNY TV aitinv xal ovtol pot doxéovol Inricat ToPiv
apuotovoav ) pvoel Hippocrates Ancient Medicine 3.33-35. Trans. W. H. S.
Jones.

% Hippocrates Ancient Medicine 5.12-29.

' Ao Te TTOAAGL TTEQL TADTOL TTQNYUOTEVOAUEVOL YPNOGV TE ROl DITTNOAV %O
EEQV, ®al ExEQOOV TA LOYVQA TE RAL AXENTO TOlS AoDEVEOTEQOLG,
TMAOOOVTES TTAVTA TIQOG TNV TOD AvBpmmou oty te xai dUvauy, Hippocrates

Ancient Medicine 3.39-44.



invented to form a krasis, adjusting, or proportioning, the powers of foods according
to the constitution and state of the person: in this sense, every food is what we would
call a drug.”” But what makes medicine difficult is that although the body benefits
when it wins this digestive contest, weaker food is not always better.”> One needs to
find the just mean: if one takes not enough food, or food that is too weak, “the
mistake is as great as that of excess.”* And while “it is necessary to aim at some

measure (UETQOV, metron),””

the author also admits that “no measure (UETQOV,
metron), neither number (AQLOUOV, arithmos) nor weight (oTaOUOV, stathmon), by
reference to which knowledge can be made exact, can be found except bodily

feeling.””

Despite its agonistic characterization, digestion in Ancient Medicine not only involves
the breaking down of food; it is rather a larger process of coction (té€oontat,
pesso),” which also involves mixture (uy0f\va, mignumi) and compounding
(xonOfvaw, kerannumi)’® —that is, articulation. The dunameis “when mixed
(ueyuévo, mignumi) and compounded (nexQnuéva, kerannumi) with one another

are neither apparent nor do they hurt a man; but when one of them is separated off

%2 See Vegetti 1998.

» Hippocrates Ancient Medicine 9.1-13.

* Hippocrates Ancient Medicine 9.6-9. Trans. W. H. S. Jones.

% 9el Yoo péTeov Tvog otoydoacor. Hippocrates Ancient Medicine 9.15. Trans.
W.H.S. Jones.

% uétpov 8¢ otte OOV olite oTaOPOV ALOV, TTEOG O dvadéowv elon TO
axopéc, ol Gv gbpolg dAL” 1) Tod oduatog TV aioOnouv. Hippocrates Ancient
Medicine 9.15-18. Trans. W. H. S. Jones.

*7 Hippocrates Ancient Medicine 19.55.

% 10 8¢ medOfvon yiverow £x ToD uyOfvae zai 1 xendfvow dAlflolol xol

ovveynOfvou. Hippocrates Ancient Medicine 19.9-10.



(4moxQWOfy, apokrino), and stands alone, then it is apparent and hurts a man.””

Although, in Ancient Medicine, there are “innumerable (Lvoio., muria)” powers

rather than a fixed number,'®

this argument nonetheless shares a great deal with the
humoral and elemental theories that it criticizes. In both, moderation, measure, and
mixing produce health; while that which stands alone, like a hoplite stepping out of
rank, causes illness. Like Ancient Medicine, Regimen vouches for food made of the

most varied ingredients —those that “disagree while agreeing.”'"!

Galen later crystallizes this notion through the term eukrasia, or “good mixture,” a

composition of humors that is both justly proportioned and thoroughly mixed: in this

¥ tadto pev ueprypéva nal xexonuéva alklotowy otte Gpoavepd oty odte
AMuTtel TOV AvOowmov. dtav 8¢ T ToiTmV Amoxdf] xai avTod €d EmuToD
vévnToL, TOTe ®ol GpoveQOv 0Tl ®al Aumel Tov dvBowmov: Hippocrates Ancient
Medicine 14.35-39. Trans. W. H. S. Jones. The positive associations of krasis cover
a wide range for the Hippocratics: vomit, for example is a more positive indicator
when the bile and phlegm in it is mixed. Hippocrates Prognostic 13.1-4. Cf.
Affections 16. For example, “pungent and acrid acids” therefore cause one to “suffer
greatly from frenzy, from gnawings of the bowels and chest, and from restlessness”
until the offending power “is purged away, or calmed down and mixed with the other
humors.” xai dootot 8¢ OEDTNTES MEOooioTAvVTOL doLustal Te xal ihdeeg, olal
Moooow xal ONELeg OTAGYY VOV ®al BDENKOS XAl ATOQ(N: OV TAVETAL TL TOVTOU
TEOTEQOV, TOLV 1) Amorn0fa01) Te nol nataotoeecOf) nal py 01 tototv dhholouy:
Hippocrates Ancient Medicine 19.37-41. Trans. W. H. S. Jones.

"9 %ol dAha popia, Tavrotag duvamag Exovia, TAH00C T nai loyDv.
Hippocrates Ancient Medicine 14.33-35. My translation.

T Mayerpor dpa orevdovoty avOohmolol dtadpdoomv, CUUPOQMV, TAVTOd AT
oVY%EIVOVTES, €% TV AVTAV OV TO QUTA, POMOLV Ral TTOOLV AVOQMITW:

Hippocrates Regimen 1 18.10-13. Trans. W. H. S. Jones.



one term, he defines health as articulation and proportion.'” And just as krasis can
describe one’s bodily or mental mixture and therefore one’s health and character,'” it
could also describe a healthy mixture of air in a region, and therefore the climate.'™
The notion of a krasis, therefore, has a prominent place in a variety of realms; and I
would speculate that the Greek habit of mixing wine with water contributed to this
eagerness to think of mixing or diluting as a means for rendering strong powers
healthier and more agreeable. Greeks rarely drank either wine or water on its own; in

fact, the consumption of neat wine was considered dangerous, and a sign of

12 See Phillip De Lacy’s discussion on this matter: at times, Galen “would restrict the
term eukrasia to the healthiest state, as he admits other states that are healthy but not
well blended...But sometimes Galen simply describes health as eukrasia of the four
qualities, disease as dyskrasia.” De Lacy 1984, 651n300.29-30. See also, for
example: “Why is it that, if both summer and autumn are dry with a northerly wind,
those liable to inflammation and women benefit? Is it because the nature of both
shows excess in the one direction, so that nature, pulling the opposite way, restores
the balance (eVxaoiav, eukrasia)?”’ Ao i, €0v FOQELOV YEVNTOL TO BEQOG %Ol
QUYUMOES, %Ol TO HETOTMWQOOV, CUUPEQEL TOLG GAEYLATMOEDL Ral TALS YUVALE(V;
1] 6t 1) pUoLg émi BAtepa dppolv VeQPArheL, MOTE gig TOVVAVTIOV 1) DO
gé\nvoaoa nabiotnouy eig TV evrpaoiav: (pseudo-) Aristotle Problems 860b12.

Trans. W. S. Hett.

'% For “a good blend (evnpoaoiav, eukrasia) and healthiness in the body (o®uatog,
soma),” €UnEOotaV TOD COUATOG rol Vylewav: Aristotle Parts of Animals 673b26-
27. Trans. A. L. Peck and E. S. Forster.

"% For gbnpaoiav (eukrasia) describing a “well-blended climate,” see Plato Timaeus

24c¢8.



immoderation (a lack of that most cherished trait of sophrosuné or “moderation”).'”

What is unmixed is dangerous: the word akratos, or “unmixed,” also means “strong,”
“untempered,” and even “violent.” Ancient Medicine warns against foods that are

“either bitter, or salt, or acid, or something else unmixed (dxEntOV, akratos) and
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strong,” " such as the “highly seasoned delicacies” which “gratify [one’s] appetite
while causing “disorder (TG 0g, tarachos)” and the “isolation (AwO%QLOLS, apo-
krisis) of powers” in the body.'"” Instead, recommended foods include bread and

barley-cake, which are healthy and nourishing “for no other reason except that they
are well compounded (0 Te néxonTow, eu kerannumi), and have nothing undiluted

(Gnontov, akratos), but form a single, simple whole.”'”

'% Davidson 1997, 46-47. Note that Aristotle will also be keenly interested in
mixtures and proportional relationships; see Fine 1996, Hussey 2002, 226-28, Sharvy
1983.

1% todto 8¢, TV PowudTmv oo Hulv avemTdeld oty xal Apaivetol TOv
AvOQWIOV EUTECOVTA, TOUTWYV £V EXAOTOV 1] TUXQEOV E0TLV 1] AAUVQEOV 1] OEL 1)
GO TL AxnToVv TE %Al LoYKVEOV, ®ai Ol TODTO TaRaooduefo VT AVTOV,
(MOTEQ KOl VIO TOV €V TY OOPOTL ArtoroLvouévwv. Hippocrates Ancient Medicine
14.39-45. Trans. W. H. S. Jones, modified at dxontov.

7 EEw TV TEOC OOV TE %Ol ROQOV NOTUUEVMV TE ROl EOREVUOUEVOV.
Hippocrates Ancient Medicine 14.50-51. Trans. W. H. S. Jones.

'% The author says about bread, cake, and other such foods that “from such foods,
when plentifully partaken of by a man, there arises no disorder at all or isolation of
the powers resident in the body,” thus suggesting the opposite for the above-
mentioned “highly-seasoned delicacies.” &m0 ToUT®V MAElOTWV £0LOVIWV €G TOV
AvOQWIOV TAQAYO0G KOl ATORQLOLS TOV AUPL TO OOUA OUVOLLWY HLOTO YIVETAL,
Hippocrates Ancient Medicine 14.51-54. Trans. W. H. S. Jones.

19981 0008V Etepov yivetan 1) dTL e T nénonTan #ol 0VOEV EyeL olite ExonTov
otrte ioyvEoV, GAN Ohov v te yéyove nol dmhodv. Hippocrates Ancient Medicine

14.55-57. Trans. W. H. S. Jones.



Unequal Feasting

Such gastronomic choices could not but have implications for the state of one’s city

and soul.'°

When properly cooked and consumed in the correct portions, food acted
as a drug, able to order the body; we can also understand the consumption of meat in
sacrifice in this context, as part of a kind of regimen for the civic body, pro-actively
maintaining isonomia. In the 6" century BCE, Theognis of Megara describes the
polis in terms of a feast (dais) and the feast in terms of a polis, cautioning against
excess in both.'"" He speaks at length about the need to find a moderate path between
“limb-loosening (Avowuel)|g, lusimeles) thirst and harsh intoxication.”''” Men, he
suggests, should be like him and go home when they have reached the measure
(uéteov, metron) of wine drinking,'” having reached the stage that is most graceful

(xapiéotatog, charieis)'* yet without strife (£0100¢, eris)'”” —with strife being a

result of exceeding one’s measure (uétov, metron) and no longer being the master

' On the role of sacrifice as division and sharing, and therefore as the polis, see
Loraux 1981.

"' T evine 1985, 176.

" Aooal tol wootog #fjeeg detholol footoioty, / dipo te Auotpeh)c xol uEbvoig
yalemi): / TOVTOV O’ AV TO PECOV OTEWPNoOUAL, OVOE pe Teloels / oUTe TL W)
mivery ovte Mnv peBtewv. Theognis Elegiac Poetry 837-840. Trans. Daniel B.
Levine.

" adta yd—pétoov Yao Exm uendéog oivou / Hrtvou Auotdxou pvioouol
oizad’ iwv. Theognis Elegiac Poetry 475-76.

" flnm & g oivog yapLéotatog dvdpl memdobar / oite TL yd viidpw obte Mny
pueObwv. Theognis Elegiac Poetry 477-78.

" Hueic 8 e0 pobeiobe mopd xeNTRHOL uévovteg, / AWV EoLdog Sy
AIEQUUOUEVOL, / €l TO PECOV GWVEDVTES OUMDGS €Vi nail ovvdastooly: Theognis

Elegiac Poetry 493-95.



of one’s speech or actions.'"® Alongside encouraging moderation in one’s own
consumption, Theognis argues for what he calls a “middle (uéoonv, mesos) way” in
public distribution, warning a man named Kyrnos to not give away “the possessions
of others.”""” Elsewhere, he laments the fact that the “distribution of possessions into
the middle (uéoov, meson)” is no longer isos (i00g), which has caused kosmos
(»O0p0G) to perish, inverting the normal order and allowing the base to be above the

good.'®

The most important occasion for drinking either moderately or immoderately was the
symposium (sumposion), an event associated with indulgence in the food, drink,
conversation, music, women, and boys that were the privilege of elite men. A

commonality, and perhaps a shared genealogy, between the classical civic sacrifice

"5¢ 8 av ePAMNL TOOLOG PETEOV, OVRETL REVOS / THS aliToD YAMDOoONG
ROQTEQOS OVOE VOOU- / pubeital &’ dmdhapva, Ta vijdpool yivetor aioyod, /
aidetton 0’ €Q0mV 0VOEVY, OTav peBiML, / TO LV €V OWLPEWV, TOTE VITILOG.
Theognis Elegiac Poetry 479-483. See also “Wine makes the mind (vOov, noos) of
the balanced and unbalanced man evaporate / whenever it is drunk beyond
moderation (V7teQ UETQOV, huper metron).” ApQOvog AvOQOS OUMDGS 1Al

oM PEOVOS oivog, dtav 81 / vt IEE uETEov, xoddov E0mxe voov. Theognis
Elegiac Poetry 497-98. Trans. Daniel B. Levine. And also: “But when what is above
turns into what is underneath, then it is time for us to stop drinking and go home.”
AL’ OOt ®aBVTEEBEY €V VIEvepDe YévNTaL, / TOVTANLS Olrad’ THeV
movodpevol moolog. Theognis Elegiac Poetry 843-44. Trans. Daniel B. Levine.

" "Hovyog homep £ym uéoonv 600v £0yeo moooiv, und’ étépotot ddoie,
Kipve, 10 tdhv €téomv. Theognis Elegiac Poetry 331-32. Trans. Daniel B. Levine.
"8 yofuata 8 domdlovol Bint, ®60uog 8 AmdAwAev, / daouog 8’ ovxét’ (oog
yivetou € 10 pEoov: / oeTnyol 0’ doyouat, xaxrot 8’ ayabdv xablmepbev. /
delpaivo, i g vadv xota ®dpa min. Theognis Elegiac Poetry 677-680. Trans.

Daniel B. Levine.



and the symposium is suggested by the nature of feasts in Homer and other pre-
classical sources, with their equal emphasis on food and wine and their function both
as social meals and councils of warriors or princes. But in classical Athens, the two
were sharply distinguished from each other: while sacrifice was regulated as an
institution of the polis—sometimes even with laws forcing citizens to eat the polis’
food—the symposium, hosted by a private individual in his home, was explicitly
removed from this public realm. James Davidson explains the difference with the
fact that, with a few exceptions, such as fish and wild game,“9 meat had to be
consumed within the context of sacrifice, with its strict procedures of butchery and
cooking and its emphasis on the homogeneity of shares. This rendered meat
ineligible for culinary experimentation, whereas fish could be purchased in the
market and prepared to indulge individual gastronomic tastes—literally, a consumer
commodity."” Favorite types of fish inspired a rabid frenzy among fish-lovers and
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symbolized appetite; = as Davidson suggests, this may have something to do with

why a description of the desirable body of a fish could be used to speak about the

seductive appearance of a woman.'”

And they were expensive: fish, alongside
vintage wine and skilled entertainers, became a sign not only of pleasure, but also of

the consumption of wealth.'”

" One possible reason why fish were not sacrificed is their relative bloodlessness;
tuna, one of the bloodier of fish, was also the one of a few types of fish eligible for
sacrifice. Davidson 1997, 18.

120 Davidson 1997, 16-20.

2! Davidson 1997, 5-9.

122 Davidson 1997, 9, 11.

'Z Davidson 1997, 9-10, 15-16.



The introduction of fish into classical symposia marked a relatively new category of
eating, celebrated and deplored as a modern indulgence.'™ In classical Greece these
categories were marked by distinguishing between two kinds of solid, non-sacrificial
foods: sitos referred to bread and other grain-based staples, while opson eventually
meant “fish” but primarily referred to relishes and any other salty or highly seasoned
accompaniments. One ate sifos with the left hand and opson with the right, and the
main sustenance of one’s diet was supposed to come from sitos, with opson—what

1% _only as a garnish. But

Jacques Derrida would call a “dangerous supplement
greed and a love of fish and other delicacies could cause one to invert this order and
dine disproportionately on opson; such individuals were called, often disapprovingly,
opsophagoi.*® Ancient Medicine’s warning about the disordering effects of rich and

seasoned foods can be seen in the context of these categories.

After the consumption of food in the first part of a symposium, the tables were
cleared and the floors swept in preparation for drinking. At the center of the room
there would be a large mixing bowl or krater, in which the host or his appointee —

called the “leader of the symposium (sumposiarchos),” or even the “king

" Fish are not found in the simple and sacrifice-centric cuisine depicted in Homer, a
fact which mystified classical Greeks. Davidson 1997, 12-18. For the shift from
Homeric meat-centric sacrifices to the wine-centric aristocratic banquets in late
archaic times, see Schmitt Pantel 1992, 50-52.

125 Davidson 1997, 23-24.

1% Literally, “fish eater,” although as Davidson describes, opson is not only fish. In
contrast with sifos, opson describes relishes and garnishes as opposed to bread and
other staples; or that which is taken with the right hand as opposed to the left (and in
that way, perhaps being defined by the differentiation between food and excrement, if
the Greeks respected a distinction between clean and dirty hands): “Opson is not a
material object, and not really an idea. It is, above all, a space.” Davidson 1997, 20-

23.



(basileus)” —mixed wine and water. The resulting krasis was distributed in fixed
rounds such that each person drank the same amount;'”’ the purported aim was to
enhance sociality while not allowing the party to fall into drunken disorder. The role
of the krater was therefore akin to the hearth in sacrifice where meat is homogenized
and equalized by being boiled in a stew; to the central distribution of goods by a
Homeric chief or as laid out by the constitution of a classical polis; or perhaps even to
the lottery for selecting members of the Athenian boule, which equalized each
citizen’s chance of being selected.'” The appropriate proportion of wine to water
was subject to debate, but Davidson’s survey of available sources suggests that three
parts water to one part wine would be considered decorous in most places, but
perhaps too weak, while a ratio of two to one was generally acceptable, if designating
“a particularly excessive and greedy kind of drinking.”'* Notwithstanding
considerable variations, we can say that in general, wine was not to exceed water,

maintaining a balance not unlike that between opson and sitos.

According to Davidson, the formality of portioning wine and the division between
opson and sitos belie anxiety about consumption. Viewed from the inside, there was
often someone at a symposium who gobbled up the fish before you could get any,
who snuck extra rounds of wine, or who even drank unmixed wine straight out of the
amphora."” Viewed from the outside, the participants of symposia, particularly the

most indulgent and disorderly ones, were seen with suspicion by the masses."”! There

27 Levine 1985, 176n1. Davidson also observes that at public events, oinoptai or
“wine-watchers” were appointed to ensure that each person drank the same amount.
Davidson 1997, 46, 291.

2 The use of the lottery was often equated with democracy, particularly by its
opponents. Hansen 1999, 235-36.

12 Davidson 1997, 46.

30 Davidson 1997, 5, 21-22, 48.

B! Davidson 1997, 206-10, 46-49, 78-79.



are a few reasons for this. The Athenian system of special taxes and liturgies
required of the wealthy, in order to fund war efforts and public festivals, meant that
the whole polis had a stake in the property of an individual;"** the dissipation of one’s
patrimony through extravagant spending was actually illegal."”> A deeper reason, not
unconnected to the first, has to do with the Greek preference for moderation
(sophrosuné) and the fear of greed (pleonexia). This, in turn, was related to the
concern that immoderate desires were in fact insatiable, that a lack of proportion
implied boundlessness. The expense of satisfying limitless desires would, it was
thought, lead even the richest man to devour his own estate and then turn to the
property of others and eventually to that of the polis.** As Davidson demonstrates,
such a man would be suspected of harboring tyrannical or conspiratorial impulses, of
plotting to bring stasis and revolution to the polis in order to usurp wealth and power
for his own gain.'”” In the Iliad, Achilles calls Agamemnon a “people-devouring king
9,136

(dnuoPoog Pacihevs, demoboros basileus)”;*° such a man does not only eat more

than his share, but he eats the demos itself.

A gluttonous appetite, whether for food, drink, or sex, was therefore a sign that one

7 Or a like a woman: female bodies,

was like a leaky vessel or bottomless cistern.
with their penetrability and their ability to procreate, defined for classical Greeks the
unboundable and insatiable body."”® It was the appearance of Pandora, after all,

which Hesiod associated with the origins of reproduction, continual hunger, and the

"2 Davidson 1997, 229-30, 39-42.

133 Davidson 1997, 242.

13 Davidson 1997, 246-49, 57, 92-93. For a general account of greed in classical
Athens, see Balot 2001.

135 Davidson 1997, 278-79, 307-8.

%6 J1.1.231. Trans. A. T. Murray.

"7 Davidson 1997, 173-74, 254-56.

1% Carson 1996.



other ills that escaped her opened jar." But boundless appetite, and not femininity in
itself, was the cause for concern: Hesiod also attributes evil to “bribe-swallowing
lords.”'* In a similar vein, Solon connects greed, and appetite at a banquet, to civic
disorder:
But the citizens themselves, persuaded by possessions, are willing to destroy
the polis (mOMv) with their mindlessness, and the mind (voog, noos) of the
leaders of the demos (0M|uov) is without diké (.01x0g) ... For they do not
know how withstand koros (x0Qov, “one’s fill, satiety”), nor how to put in
order (xoouElv, kosmeo) their present mirth in the quietude of a banquet

(doutog, dais).'"!

% In the Theogony, he compares women to “drones [who] stay at home in the
covered skeps and reap the toil of others into their own bellies (Yyaotéo', gaster).” ot
0" évtoobe pévovieg émmoedéag xatd olufhovg / AMOTOLOV RAUOTOV OGETEQNV
éc yaotég aumdvtor Hesiod Theogony 594-602. Trans. Hugh G. Evelyn White. In
Works and Days, he describes how Pandora removed the lid from the jar, releasing
sorrows and ills for mankind. GALG yuVT| xelpeoot miBov péya modp dpehovoa. /
gonéda0 : AvBommoloL O éufoato xhdea Auyed. Hesiod Works and Days 94-95.
See also Vernant 1989, 60-68.

% Baothijog / dmeoddyovg Hesiod, Works and Days 38-39. Trans. Hugh G.
Evelyn White. Hesiod also recommends moderation in terms of not putting all of
one’s goods on ships: und’ &v vnuoly dmavta Blov xotinot Ti0eoOoL: / GG Théw
Aeilmerv, Ta 8¢ peiova poTtiCeobat. / detvov yaQ TOVIOU UETA RV UAOL TTUOLTL
n0oooL. / dewvov &, el & duagav vmEQPLov dybog delpag / GEova navdEag
7ol GpooTia povewdein. / pétoa puhdooeobar: xaweodg 8 £m ALY AELOTOG.
Hesiod Works and Days 689-94.

1 arol 8¢ pOeigewv peyany oAy dpadinuory / dotol foviovtal xeMuoot
meldopevot, / dMuov 0 fyepdvov ddirog voog, otowy £totpov / HBoLog &x

peyding dlyeo toALd OOV / OV YaQ ETOTAVTOL RATEYELY HOQOV OVOE



Plato also employs the imagery of sympotic drunkenness and excess to warn against
dangers—but for him, the danger is not immoderate greed but a pure and “unmixed”
democracy. In the Republic, he describes people who were “thirsty” for freedom but
received as leaders bad wine pourers (0ivoyOwvV, oinochoos), who caused them to get
drunk (ueOvoOT1), methusko) from freedom as if they had imbibed unmixed
(androv, a-krdtos) wine.'** This echoes his argument, in the Laws, that geometric
proportion must be tempered by arithmetic proportion in the distribution of wealth
and offices: oligarchic and democratic impulses check each other as they are blended,
producing a moderate politics out of more extreme forms.'*® Plutarch later refers to
this statement from the Republic to explain the democratic revolution in Megara,
accusing wine-pouring (0ivoyooUVvIwV, oinochoed) demagogues of giving unmixed
(&moatov, akrdtos) freedom to the poor. He describes how drunken rabble entered
the houses of the rich, demanding to be feasted, and turning to force and outrage
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when they were not given what they wanted. ™ Tyranny and revolution were,

TaQoVoag / e0PEOoVVAS ROOUELV daTog v Novyint Solon frag. 4.5-10 West.
Trans. Daniel B. Levine.

142 “Why, when a democratic city athirst for liberty gets bad cupbearers for its leaders
and is intoxicated by drinking too deep of that unmixed wine, and then, if its so-
called governors are not extremely mild and gentle with it and do not dispense the
liberty unstintedly, it chastises them and accuses them of being accursed oligarchs.”
Stav oot dmuorgatovuévn mohg EhevOepiag dupfioaca xandv oivoydwv
TEOOTATOUVTWV TUYY, Ol TOEEWTEQW TOD 0€0VTOG AnEATOV avTHS HeOVOOT),
TOVC doyovTag Of), v p| VL TEAOL MOL %Ol TOMATV TORE WOL TV
éhevOepiav, *oMATEL AUTLOUEVT DG IOQOTS TE %Ol OMYaQY®0VG. Plato Republic
8.562c-d. Trans. Paul Shorey.

' Plato Laws 757d-e. See Chapter Four, “Equal Feasting.”

'* “When the Megarians had expelled Theagenes, their despot, for a short time they

were sober and sensible in their government. But later when the popular leaders



therefore, by no means threatened only by the wealthy: the dangers of immoderation,

for Athenians, could strike from any corner.

If wine was so dangerous, why risk it? Besides the pleasure of intoxication, there
was an understanding that it had a therapeutic effect on the soul. As Sheramy
Bundrick observes, “for Plato, wine can act as a pharmakon, producing drunkenness
and disorder but yielding an allopathic result, the restoration of sophrosuné in the
soul”; in sympotic imagery, Bundrick argues, the effect of Dionysos together with his
wine and music is to bring one to the edge of disorder, and through that disorder into

harmony.'* Avoiding the powers of wine entirely would, therefore, expose one to

pulled a full and heady draught of freedom for them, as Plato says, they were
completely corrupted and, among their shocking acts of misconduct toward the
wealthy, the poor would enter their homes and insist upon being entertained and
banqueted sumptuously. But if they did not receive what they demanded, they would
treat all the household with violence and insult.” Meyaeig @cayévn tov Thgavvov
ExPardvieg OMyoV x0OVOV E0mPGEOVNOOV KaT THV TOMTEILY- ElTAL TOAMV
roto [TAdtwva xal drpatov avtoig éhevbegiay TV dnuaywydv
oivoyooUvTmv dtadBagévres mavtamaot T T dlha Tolg mhovoiols doelydhg
TQOOEGEQOVTO, RO TTOQLOVTEG €ig TAS oixlog ATV ol TEVNTES NElovV
€oTLao0on noil OELTTVELY TOAVTEADG: €l 0 1) TVYYdvolev, Tog PBlov ral ued’
VPoewg €xodvto maol. Plutarch Moralia (The Greek Questions) 295¢11-d7. Trans.
Frank Cole Babbitt. Cf. Plato Republic 562d.

> Bundrick argues that although there is no specific textual evidence for the notion
of a musical katharsis in the fifth century, this is strongly suggested by the imagery of
vase paintings, which depict the effects of wine and music in parallel ways, and often
both at once. Bundrick 2005, 116. As she observes, “Wine and music were certainly
equated in the imagery, with cups, kraters, wineskins, and musical instruments
consistently juxtaposed. Similarly, just as they had numerous ways of showing the

effects of wine on a drinker, vase painters also had numerous ways of showing the



other risks and disadvantages, just as the author of Ancient Medicine warned that one
cannot simply reduce one’s intake of food or consume the weakest foods possible in

order to ensure that the digestive battle will be won.

While a full consideration of the ties between articulation, the self, and music is
beyond the scope of this dissertation, it is worthwhile to briefly observe the
relationship of music and wine in a symposium. Just as wine was mixed and
distributed in fixed rounds by a leader who set the pace of drinking, to be followed by
all in unison and in moderation, the shared experience of musical performances
established a common rhythm, as when a group dances in step or a group marches
into battle in unison.'** The language of musical harmonies is also that of civic
concord: Plato and Aristotle use sophrosunée, sumphonia, and harmonia as closely

related terms, and nomos can mean “song” in addition to “law” and “custom.”*’ The

effects of music on a listener; we see these most evidently in scenes of the
symposion, komos, and the Dionysian thiasos.” Bundrick 2005, 106.

1% While there is little evidence for the use of music in actual battle (for example, to
set a marching pace for hoplite phalanxes, or other purposes beyond the single sounds
for commands, used more as noise signals than as music), it seems to have been used
in training. See Plato’s description of the pyrrhichai at Plato Laws 815a-b. Bundrick
2005, 78.

47 Bundrick 2005, 141. See, for example, Plato’s recommendation for youths of
“simple music, which we said engendered sobriety (cwpoooVVvnV, sophrosunos)
will, it is clear, guard themselves against falling into the need of the justice of the
court-room.” oi 8¢ 81 véor, v & &yd, dfhov dTL ebhafiloovtal ool Sunaotindic
elg yoetav iévat, Tf) amhf) €xelvn povowrd) xomuevol 1)v o1 épauev cwdoaivny
gviintewv. Tl piv; €. Plato Republic 410a. Trans. Paul Shorey. Similarly from
Plato’s description of the Spindle of Necessity in the Myth of Er: “and from all the

eight there was the concord of a single harmony.” €% OOV 0& OXTM OVODV piav



ethical effects of music —that is, the influence of different modes of music on one’s
character and soul —were well documented, as were its dangers.148 Music, like wine,
had the potential to bring on madness. Here, we need only remember the Sirens in
the Odyssey: Odysseus plugs his men’s ears and has himself tied to the mast of his
ship so that he can hear their song without driving himself and his men to certain
death in his ensuing ecstatic frenzy."* Before entering within earshot of the Sirens,
Odysseus asks his men to “tie me fast with still more bonds (deopoiol, desmos)”
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when he asks, in his frenzy, to be set free; " that is, when he is undone by the Sirens’

music, the bonds of rope are necessary to take the place of his agency and resolve.

Marching In Step

Classical Athenians looked upon those whom they suspected of having indulgent
tastes and a penchant for excess with wariness and anxiety. But it was the way in
which this gaze was deployed in the legal system, and not only its intensity, that
allowed it to become a political force. To maintain order, classical Athens did not
employ a public police, bureaucracies, or centralized lists of income, property, or
even of citizen identities; instead, they relied on the mutual surveillance of citizens

and a general eagerness to take one’s neighbors to court for any perceived slight or

aguoviav ovppwvelv. Plato Republic 617b. Trans. Paul Shorey. See Chapter Six,
“Means as Joints.” See also Aristotle On the Heavens 290b21-29.

148 As Bundrick observes, in the fifth and fourth centuries the role of music on one’s
character was particularly investigated. “All the elements of a musical piece —
rhythm, mode, tempo, pitch, even musical instruments themselves —were
increasingly thought to shape someone’s actions and mental state.” Bundrick 2005,
103.

¥ 0d. 12.153-200.

"0°0d. 12.163-64. Trans. A. T. Murray.
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offense.”” Davidson describes Athens as a “city of witnesses,” " a term which
recalls the Greek predilection for spectacle and visual participation, as exemplified,
for example, in the power of daidala, in civic theatre and festivals, and in the
institution of theoroi or official witnesses sent to events from other poleis. One is also
reminded of the intensity with which Hippocratic physicians looked for symptoms as
they tried to discern the invisible from the visible. Perhaps you saw a man shopping
with undue frequency at a fish-stall, sneaking more than his share of wine at a
symposium, or enjoying the company of a particularly expensive girlfriend: what did
these visible signs suggest about the state of his soul, and the danger posed to the

polis?'> Was there to be harmony or stasis?

What were Athenians so afraid of? Two areas of anxiety, both related to the integrity
and wholeness of the polis, stand out. The first has to do with boundaries. Most
poleis had city walls but—in part because a polis included not only the intramural
urban area but also its surrounding region (choros), cultivated by citizen farmers—a
more definitive delimitation was made by laws that defined the citizen body,
separating citizen from non-citizen. After all, as Nicias famously said to his soldiers,
“it is men that make a polis, not walls nor ships devoid of men.”"** After Pericles’
law in 451-50 BCE, Athenian citizenship required that one’s mother and father both
be citizens; as Robert Parker observes, this supposedly made the Athenian citizen
body “sealed and impenetrable.”'” Such strict citizenship laws were supported by
the legend that the original Athenians literally sprung from the ground in the region
of Attica and thus formed a kind of natural body. Rites at birth continued to enact

this boundary: a father had to recognize his newborn baby and circle his domestic

! Davidson 1997, 214-18.

132 Davidson 1997, 213.

'3 See, for example, Davidson 1997, 278.

"** Thucydides 7.77.7. Trans. Charles Forster Smith. McEwan 1993, 120.
155 Parker 1983, 262.



hearth with it in his arms before setting it on the ground. If the baby was not
recognized, it was exposed —left to die not only outside the city walls, but also

outside Attica’s choros.

The difference between a citizen and a metic (metoikos, “one who lives among”
citizens as a resident alien) in classical Athens was that a metic could not bring a case
to court, attend all meetings of the ekklesia, become a member of the boulé, attend
public sacrifices, or otherwise participate fully in festivals, and —until the
Peloponnesian War necessitated a shift in policy —could not become a hoplite. Male
citizens were defined by their participation in all of these things, which was not only
a right but also a responsibility, since a failure to participate could result in atimia and
the loss of citizen privileges.™ If someone was suspected of being a metic or slave
masquerading as a citizen, he could be taken to court and required to trot out his
friends, family, and neighbors to testify in his favor, with harsh punishments for those
found whom the jury found guilty."”’ Although we might ask why Athens didn’t keep
a list of citizens if they were so concerned about the purity of the citizen body, this
system speaks not only to the Greek love of agon and spectacle but to the importance
of participation: you are a citizen not because your name appears on a list

somewhere, but because others recognize you as such.'®

A second fear that preoccupied Athenians was of stasis, “factional rivalry” or

“internal discord.” The word first appears in the sixth century BCE soon after the

' Hansen 1999, 86. The participation of female citizens in public affairs was
restricted, and their citizenship is sometimes described as “passive,” being defined
through their role, as daughters and mothers, in transmitting citizenship from one
generation of males to the next.

"7 The poleis grew and shrank their definitions of citizenship depending on their
needs. Keyt 1991, 243, Hansen 1999, 94-95.

'8 Davidson 1997, 214-15, 22.



formation of the classical polis, and remained tied to the notion of the polis thereafter.
Thucydides describes stasis as a nightmarish situation in which “father slew son, men
were dragged from the temples and slain near them, and some were even walled up in
the temple of Dionysus and perished there.”"™ The notion of stasis applies to the polis
to the extent that it is a body whose members ought to be harmoniously bonded;
when disorder strikes this body, these members separate in their struggles against
each other. So when Thucydides exceptionally applied the notion of stasis, as a
disease, to the Peloponnesian War, depicting Athens and Sparta as members that fight
against each other only in “unnatural” situations, he was subtly but powerfully
arguing for the coherence of Hellas, of a natural body not only of individual poleis

but of Greekness in general.'®

What can cure such an affliction? As we have seen, Archytas observed that
logismos (hOYLOUOG, “calculation, reasoning”) when discovered stops stasis
(otdouv, “strife, discord”) and increases homonoia (OpoOvolav, “concord”).
When it occurs, there is no pleonexia (mheoveEia, “greediness, grasping for
more than one’s share”), but there is isotes (i06Tag), for by this we settle our

disputes.”"®!

159 Thucydides 3.81.5. Trans. Charles Forster Smith. Price 2001, 8-9. See also the
role of katharsis in relieving stasis—caused by disproportion—in the soul. Plato
Sophist 227¢-228d.

'% Plato draws a similar distinction between the guardians’ harsh treatment of their
enemies in battle, as they are natural enemies; and their gentle treatment of their
fellow citizens, as they are natural friends. Plato Timaeus 17d3-18a2. Johansen 2004,
10. Thucydides’ mode of description has most often been compared with the (then)
new literature of Hippocratic medicine; he describes stasis as a disease which can
afflict individuals as well as poleis. Price 2001, 14-15, 26.

"l gtdiowy pev Emovoev, dpdvolav 8¢ adEnoev hoyopog evpebeic mheoveEia te

YaQ 0Vx £0TL TOUTOU YEVOUEVOU AL L00TAS £0TLV: TOUTWL YAQ TEQL TV



Like illness in the human body, illness in the civic body of the polis is caused by
disproportion and cured by proportion. Although the phrase to tés poleos soma
describing a “civic body” does not appear until the late fourth century BCE, the
notion of political strife as an illness is old: the plague that opens the Iliad is what we
would describe as a medical emergency caused by the disagreement between Calchas

and Agamemnon.'®

Apollo, the god of harmonia and therefore of health as well as
the lyre and the bow, can—as he does in this opening book of the Iliad—both foster

and destroy harmony and articulation.

The conceptualization in classical times of the polis and the physical self as bodies
rested on their shared status as bounded, articulated, and proportioned entities. Each
body struggles to maintain isonomia, falling into stasis if disrupted by pleonexia or
monarchia. Just as a citizen maintains his position through participating in the
agonistic institutions of the polis, an element or humor remains in krasis through its
active opposition of other powers. A citizen who fails to participate, like a humor
that retracts and suppurates from its mixture, can be punished with atimia, essentially
(if temporarily) being ejected from the citizen body; foreign elements, such as metics
or slaves, who have penetrated the civic body are also ejected. The body of the polis
may periodically undergo more general purges: for example, when the tyrant family
of Peisistratus was expelled from Athens at the end of the sixth century BCE,
Aristotle tells us that those deemed “not of pure (vaBaol, katharos) descent,” who

had previously “shared (xotvwvoUvTwv, koinoned) the citizenship [although they]

ovvolhaypdtov dtalhaocoopueba. DK47b3.11-14. Trans. F. D. Harvey. Harvey
1965, 105-6.

1% According to Roger Brock, the first instances of o tés poleds soma are Dinarchus
Against Demosthenes 1.110 and Hypereides Against Demosthenes frag. 6 (5 col. 25).
Brock 2000, 25.



had no right to it,” were rejected.'® As Parker points out, this purgation was both a
“purification from tyranny” (a kind of re-proportioning of power), and a “cleansing of

the citizen body.”'**

The civic body was nowhere acted out more dramatically than in the classical hoplite
phalanx, which in Athens and other poleis was comprised of citizens—not
professional soldiers—joined and arrayed in an orderly fashion as equals. This was
an emphatically non-strategic form of battle. The flattest terrain was usually sought

0ut,165

and the time and place of the battle agreed upon in advance. With each man’s
shield protecting his left side and the man to his left, a phalanx would advance
towards its enemy phalanx to engage it head-on. While the front rows would stab
with their spears and press their wall of shields against that of the enemy phalanx in
their attempt to force them to break formation, the rear rows would also press their
shields on the backs of those in front to stabilize their position. Battles were often
won when one side pushed hard enough to break through the ranks of the other,

splitting their phalanx into disorder.'® But a phalanx could also disintegrate out of

' pooenendOUNVTO O¢ ToTOLG OF TE APnENUEVOL TA Yéa dLd TV dutoiay,
7ol ol T Yéver ui xa0aol ALt TOv pOPov: onuetov 8, Gt PETA TV TOV
TVEAVVMV ROTAAVOLY €T0NoaV SLOPNPLOUOV, DS TTOAADY ROLVWVOUVTWV TG
ToMTELOS OV TQOOT|®OV. Aristotle Athenian Constitution 13.5. Trans. H. Rackham.
' Parker 1983, 262. Aristotle self-consciously analyzes the polis in terms of its parts
and in terms of how these parts are put together, through social bonds and the use of
geometric proportion in allotting goods. For more on this, see Keyt 1988, Keyt 1991.
'% Lazenby 1991, 88.

1% This intensity of conflict in a static position, when enemies join and engage each
other, recalls the wrestling grip between Odysseus and Ajax. Il. 23.710-20. On this,
see Chapter Two, “Fitting Things.” Plutarch suggests that skill in wrestling was
important in the victory at Leuktra. Plutarch Moralia 639f-640a. Lazenby 1991, 99.

Similarly, Tyrtaeus’ songs in the late 7" century BCE use an imagery of joining, man



panic: according to Victor Davis Hanson, this could happen “almost before a blow
had been struck™ since “panic was easily communicated.”'®” A surprising number of
hoplite battles ended in this way, a fact which seems to have contributed to the low
mortality rate of this kind of warfare: among battles for which there is sufficient
evidence to make estimates, casualties are thought to have been between 2% and 14%
for each side, even when the outcome was considered decisive. In comparison,

casualties in Roman battles a few centuries later have been estimated at 60%.'°®

In the ideology of hoplite warfare, and to a large extent in its practice, this was all
there was to it. The use of projectiles was not much developed, nor were cavalry units
generally used to pursue fleeing soldiers from the losing side. This may have been
partly due to the constraints of heavy armor: it has been suggested that although
cavalry units were fast, not all poleis had cavalry, and that at any rate, their light
armor made them vulnerable if cornered by a fleeing army that regrouped.'® It has
also been suggested that hoplites’ heavy armor both limited the effectiveness of

projectiles and prevented maneuvers more complex than a forward march. Besides,

to man, that is very similar to that of Homer, but which refers to joining with one’s
enemy. “But coming to close quarters let him strike the enemy, hitting him with long
spear or sword; and also, with food placed alongside foot and shield pressed against
shield, let everyone draw near, crest to crest, helmet to helmet, and breast to breast,
and fight against a man, seizing the hilt of his sword or his long spear.” GALG TG
EYYUC LMV avTooyedov Eyyel parodL / 1) Eidel ovtdlmv dMiov avde’ erétwm, / nal
0da O 7oL Oelg ®al €’ doTidog domid’ épeloag, / €v 8¢ AOdov T MOPwL nal
HUVENV RUVENL/ ROL OTEQVOV OTEQVML TTEMANUEVOS AvOQL paryéoBw, / 1] Eipeog
1INV 1] 00U panov €xwv. Tyrtaeus Elegiac Poems frag. 11.29-34 West. Trans.
Douglas E. Gerber. Wees 2004, 172.

" Hanson 1991, 104.

1% Lazenby 1991, 101.

' Lazenby 1991, 101.



historians suggest, once the enemy was engaged, it would have been extremely
difficult for orders from commanders, situated at the far right of their rows, to be

heard over the din.'™

All of this may be true. But it is difficult to imagine such a
fantastically ritualized, even stylized, form of battle developing for solely these
reasons. What hoplite battle did, strikingly and radically, was allow for a polis, as a
body, to engage directly in agonistic competition, to test the bonds between its
citizens against those of another polis. It was warfare bounded by rules and literally
set on a level playing field. The aim of hoplite warfare among Greek poleis seems to
have been not to annihilate the enemy, but to openly humiliate him while gaining a
political and material advantage —that is, to win #imeé. The battle itself might be
accompanied by relatively mild vandalism of crops, and was often followed by
tributes paid by the losing polis. The season for war was typically summer:'"' rather
than engaging in drawn-out sieges or wars, poleis often staged short raids and
encounters that would begin and end on the same day. And if a polis lost one year, it
might win the next. As Hanson observes, “For one of the few times in history,
bloodletting served in the long run to spare, rather than to expend, lives. In short,

Greek warfare for over two centuries was a wonderful, absurd conspiracy.”'”

There was, nonetheless, some strategy involved. Even in the absence of all-out panic,
it was difficult to maintain order: phalanxes had a tendency to drift towards the right
as each man sought refuge behind his neighbor’s shield. With this drift happening on
both sides the two phalanxes would often not meet squarely, leaving their left flanks
vulnerable while overlapping the enemy on the right. The most experienced men and
commanders were placed at the right side of each row to minimize this shift. A
commander (kosmetes, “one who makes orderly”) also had to determine the length

and number of rows: records show that phalanxes ranged between eight and fifty

' Hanson 2000, 148-9, 54, Lazenby 1991, 104.
"' Lazenby 1991, 88.
'”> Hanson 1991, 6. See also Lazenby 1991, 101.



rows deep.'” Longer rows facilitated attacks on the opponent’s flank, while a deeper
phalanx, with more rows, was considered better for pushing. Enough discussions
remain on the relative merits of various phalanx arrangements for us to observe that
in addition to encouraging his men to remain joined in formation, one of the
commander’s key jobs was to determine the proper proportion with which to order

them.'”

The oath taken by eighteen-year old male Athenian citizens in good health included
the statement that “I shall not...desert the man beside me, wherever I stand in the
line.”'” This was a common sentiment, both before and during the reign of hoplite

warfare: Homer had commended warriors who “stood by one another,”'’® as did the

' Lazenby 1991, 89, 98-99. For xoountiv (kosmetés) see Aristotle Athenian
Constitution, 42 .2.

" Lazenby 1991, 98. Hanson observes that “‘Tactics,’ too, from 650 BC to the later
fifth century were deliberately as banal and one-dimensional as strategy. They
consisted mainly of determining the proper, albeit elusive, ratio between the breadth
and depth of the phalanx, a few rudimentary flanking movements, and the placement,
always somewhat political, of the particular allied troops on the proper wings.”
Hanson 1991, 5. I should note that I have not found textual evidence that speaks
about this task literally in terms of analogia, summetria, or similar terms.

2 ol aioyuvd T iepd dmha 000E Aelpw TOV TopaoTdTny Gov Gv oTeLyHow:
R&O 88 =Tod 204. Trans. P. J. Rhodes and Robin Osborne. Rhodes and Osborne
2003, 440-41. See also Hansen 1999, 100.

"% See, for example, “in such close array did they stand by one another.” (¢ Tuxvol
e¢péotaoav aAiowot. I1. 16.217. Trans. A. T. Murray. See Chapter 3, “Joined for
Battle.”



Spartan, Turtaios;'”’ and Plutarch, in the Sayings of the Spartans, explains that
disgrace was not brought on men who lost their helmets or breastplates, which they
“put on for their own sake,” but only on those who lost their shields, which were “for
the common good of the whole line (tGEswg, taxis).”'”™ An unbroken wall of shields,
as John Lazenby observes, was considered “virtually impregnable.”'” The notion of
a wall of shields is not merely fanciful: Sparta did not have city walls for most of its
history because, as Lycurgus believed, “a city will be well fortified which is
surrounded by brave men and not by bricks.”"* In the most literal sense, then, the
physical boundary of Sparta was maintained by the articulation of its citizens. The
notion that a hoplite phalanx was a pure and distilled enactment of the polis was
reinforced by the fact that Athens placed men from the same deme (village or district)
together while also respecting differences in status—as, for example, in the seating
arrangement in a theatre during a public festival."®' In Sparta, where the polis was
organized rather differently, phalanxes were organized like their polis (or, perhaps,
the polis like the phalanx), subdivided into units of about 35 men and divided by age

with the younger men in front. The key, in either case, is that the organization

7 M véor, AN pudreoBe map’ dAAAolol pévovteg, Tyrtaeus Elegiac Poems frag.

10.15 West. ot pev yaQ tolumot o’ aAlnhoiol pévovreg Tyrtaeus Elegiac Poems
frag. 11.11 West. Lazenby 1991, 95.

7 "Epwthoavtog 8¢ Tivog dLd Tl TOUg Hev TG Aomidag o’ aiTolg

Ao alovVTog ATLHODOL, TOUG O8 TA ®QAVY RAL TOVS BDQAXAG OVXETL, ‘OTL” €O
‘TADTA PEV EAVTAV Aoy megutiBevTal TV O’ domida THg ®owvig TaEemg
g€vena. Plutarch Moralia (Sayings of the Spartans) 220a2. Trans. Frank Cole
Babbitt.

'” Lazenby 1991, 95.

%0 «Odx v ein drelyrotog mOMg dtig dvogeool, xai 0¥ mAlvOolg EotedpdvmTor.”
Plutarch Lycurgus 19.4. Trans. Bernadotte Perrin.

81 Rowe and Schofield 2000, 62-63.



allowed each man to know his neighbors and to recognize his place in his phalanx,

and therefore in his polis."*

The ties inspiring citizens to stand by one another were most often said to be those of
philia, or brotherly love. But there is also a tradition of bonds of a more intimate sort
between warriors, going at least as far back as Achilles and Patroclus in the Iliad "
The Spartans, for example, were said to sacrifice to the god Eros before battle
“because they think that their safe return and victory depend on the friendship ($pihic,
philia) of the men drawn up.”'®* Plutarch tells us that the elite force of the 4™ century
BCE Theban army, known as the Sacred Band, may have been selected by picking
pairs of lovers." For, Plutarch tells us, “a band that is held together
(ouvnopoopévov, sun-harmozo) by the friendship (prhiog, philia) between lovers
(¢owTni\g, eratikos) is indissoluble (ddLGAVTOV, adialutos) and not to be broken
(Goonntov, arrektos).”"*® He observes that the Thebans

did well to give the goddess who was said to have been born of Ares and

Aphrodite a home in their city; for they felt that, where the force and courage

of the warrior are most closely associated and united with the age which

possesses grace and persuasiveness, there all the activities of civil life are

"> Lazenby 1991, 89.

'*> On the relationship between eros and philia in relation to architectural discourse,
see Pérez-Gomez 2006.

' Aanedoupovior 8¢ o Tdv magatdEemv "Egwtt mpobhovran, g &V Ti) Thv
TOQOTATTOUEVOV PLAiQ nepévNs Ths owTnelog te nal virng. Athenaeus The
Learned Banqueters 13.561e. Hanson 1991, 107.

' Plutarch Pelopidas 18.1. Hanson 1991, 107.

610 8 £E gommnf|c Pprhiag cuvnopoouévoy otidog AdLGAVTOVY Elval %ol

doonrrtovs-Plutarch Pelopidas 18.3-4. Trans. Bernadotte Perrin.



brought by Harmony (Apuoviag, Harmonia) into the most perfect
consonance (€upeheotdTny, emmeles) and order (xoowTATNYV, kosmios).'’
Plutarch’s comments here seem to have been inspired by Plato’s Symposium,™ in
which Phaedrus imagines that “if we could somewise contrive to have a city or an

army composed of lovers and their favorites...fighting side by side,” then they might

%7 600m¢ 8¢ RO TODTO %Ol TV €€ Agewg #ai APpoditng yeyovévar Aeyousvny
Oeov 1) TOLeL ouVEREILOAV, DG OTOV TO HOYNTLROV HOL TOAEUAROV ndALoTa TGO
petéyovtl metdolg nal Yaeitwv OAET ®ol GUVEOSTLY, €IG TNV EUUELECTATNV HOL
ROOLOTATNY TToMTElOY 0L AQuoviag ®afotapévov dmdvtmy. Plutarch
Pelopidas 19.2. Trans. Bernadotte Perrin. Similarly, “Gorgidas, then, by distributing
this sacred band among the front ranks of the whole phalanx of men-at-arms, made
the high excellence of the men inconspicuous, and did not direct their strength upon a
common object, since it was dissipated (dtahehvpévn) and blended (ueperypévn)
with that of a large body of inferior troops; but Pelopidas, after their valour had shone
out at Tegyra, where they fought by themselves and about his own person, never
afterwards divided (Owethev, diaireo) or scattered (O1éomaoev, diaspad) them, but,
treating them as a unit (copoartt...0Aw, soma holon, lit. a “whole body”), put them
into the forefront of the greatest conflicts.” Tov oUV iggdV AOYOV TODTOV O PV
Togyidag dapdv eig ta mpdta Cuyd, nat o’ OANV TNV ddlayyo TV
OTAMTOV TGO TO VYA, ROl TTOQ ™ OANV TNV GAAAYYO TOV OTTAMTOV
mooParhopevog, EmONAOV 0V ETOLEL TNV GOETTV TOV AVOQMV 0V’ €X0TTO TH)
duvapeL TEOG noLVOV £QYOV, dTe O1) OLAAEAVUEVT) KOl TTOOG TTOAD HEUELYUEVT) TO
dovroTegov. 0 8¢ ITehomidag, g EEEAapeY aVTOV 1) AeT) el Teyioog
2000QMC 1Ol TEQLOTTTMS AYMVICOUEVMV, OURETL dLElleV 0VOE dLEomaoev, AAN
(OOTEQ CMUATL YOWUEVOG OA® TTROEULVOTVVEVEV <€V> TOIG UeYIOTOLS AYDOLY.
Plutarch Pelopidas 19.3-4. Trans. Bernadotte Perrin.

'8 Compare Plutarch Pelopidas 18.4 and Plato Symposium 180b.



become “victorious over all the world.”"® For, as Phaedrus argues, “a man in love
would surely choose to have all the rest of the host rather than his favorite see him
forsaking his station or flinging away his arms; sooner than this, he would prefer to

die many deaths.”"*

Despite the presence of elite units, hoplite warfare was most often a deliberately
“middle-class” institution. The development of the hoplite phalanx has widely been
connected to polis-formation due to the expanded influence it gave to citizens en
masse, with interchangeable positions and a common allegiance, rather than to the
aristocratic elite.””' In the ideology of hoplite warfare it was the average citizen
farmer who joined in solidarity with his fellows to fight on the very land he aimed to
protect; and it was to this man that orators, comic poets, and litigants would speak
when addressing the polis. In his speech against Meidias, when Demosthenes tries to
situate himself as—in Josiah Ober’s words —‘““shoulder-to-shoulder with the demos,”
he depicts himself not as a cavalryman, like Meidias, but as a “middling sort of man:

a hoplite.”"

"% Plato Symposium 178e-179a. Trans. W.R. M. Lamb. Xenophon also reports on
this opinion of Plutarch at Xenophon Symposium 8.32, although he critiques it at
8.32-6. Hanson 1991, 107.

' Plato Symposium 179a. Trans. W.R. M. Lamb. Cf. Plutarch Pelopidas 18.

! As Kurt A. Raaflaub observes, “This theory has a venerable tradition. Aristotle
anticipated it, Eduard Meyer and Max Weber elaborated and generalized it, and
Martin Nilsson formulated its essence eloquently.” Raaflaub 1997, 26. Of course, no
theory is without its detractors—but what is important to me is that in classical
Greece there was a strong ideology linking hoplites and the polis.

12 See Demosthenes Against Midias 112 and 133. Ober 1996, 96-97. See also
Aristotle Politics 1297b16-28. Wees 2004, 60. On this issue in relation to agrarian

culture, see Hanson 1995.



Hoplites were required to march in step and remain in order: stepping forward to
engage the enemy endangered the line as much as retreating or fleeing. For example,
Herodotus observes that Aristodemus, who “rushed out and left the battle column
behind, had achieved great deeds,”'” but was not honored (£tLuf\01, timao), unlike
all the others killed in that battle."™ This stands in stark contrast to the form of
battle—and the society —that was depicted in Homer, in which fighting at the
forefront and displaying one’s aristeia and aristocracy were the mark of a hero. In
classical poleis, the procedure of ostracism (ostrakismos), by which any citizen could
be selected by ballot and expelled from the polis for ten years, served to remove those
who—through their prosperity or influence —disrupted isonomia and posed the threat
of tyranny."”” In removing those who had, in a sense, earned an excess of time,

ostracism is a kind of mirror image of atimia, a punishment for those who shamed

"> Herodotus 9.71.3. Trans. A. D. Godley.

1% gAML TaDTO pev nol GOOVE O eimolev: oToL 8¢ ToVC naTéheEa TAVTES, TV
AQLoTodNoV, TOV AmofavovTwy &V TovTy TH Maym tipot éyévovto:
AQLotOdNUOG 8¢ PoULOUEVOS ATTOOOVELY OLAL TNV TTROELNUEVNV aiTiny OUx%
¢t 0m. Herodotus 9.71.4. The backstory here is that Aristodemus “plainly wished
to die because of the reproach hanging over him.” 9.71.3. Lazenby 1991, 103. See
also “So is it with the Lacedaemonians; fighting singly they are as brave as any man
living, and together (GAéeg, hales) they are the best warriors on earth.” 7.104 4.
Trans. A. D. Godley.

' See also Thucydides’ use of isonomia in describing a tyrannical state: “In those
days our state was not governed by an oligarchy which granted equal justice to all,
nor yet by a democracy; the power was in the hands of a small cabal, than which
nothing is more opposed to law or to true political order, or more nearly resembles a
tyranny.” fulv p&v yaQ 1) toMg tote ET0yyavey ovte xat OMyaQyioy icdvouov
moMtebovoa oUTe noTd ONuorQATiay: OmeQ O €0TL VOUOLS HEV ROl TQ
0WPEOVESTATM EVOVTIOTATOV, EYYUTATM® 0¢ TVEAVVOU, duvaoteio OAlywV

avdaV elye T MEGypata. Thucydides 3.62.3. Trans. Benjamin Jowett.



themselves by running from battle or otherwise failing to participate properly in civic
life. Although those who were ostracized were able to retain their property and were
not otherwise punished, the practice has also been compared with the expulsion or
execution of a pharmakos—usually a slave, criminal, or other lowly person—in the
sense that, like a purgation through the use of a pharmakon, it was a kind of purifying

act meant to maintain or restore order.

In this chapter, we have seen how the classical notion of the “body” was at once
developed in what we would distinguish as medical, political, philosophical, and
military terms. My aim has been to demonstrate that this notion centered on the order
established when a thing is well articulated and proportioned, most often focusing on
comparisons between the human body, subject to medical and ritualistic treatment
and to its own habits and desires; and the civic body, composed of its citizens and
ordered through a constitution and institutions governing its politics, religion, and
warfare. Both kinds of bodies are subject to interventions to restore their isonomia

and their kosmos.

The next chapter, which primarily deals with Plato’s Timaeus, will open with
Empedocles, a character who is surrounded by legends and credited with a number of
magical feats of healing. One legend tells that he cured the inhabitants of a city by
stringing together bulls’ hides across a valley to block a pernicious wind that was
causing crops to fail.””® In another legend, he mixed two rivers—“thus by mingling
their waters with those of the first river he sweetened the stream”—to cure the city
Selinus of a deadly plague that also caused women to miscarry.'”’ He also dispensed

drugs (pharmaka, pl. of pharmakon). In these stories, Empedocles acts upon the land

"% Diogenes Laertius, Lives of the Philosophers 8.60.

"7 Diogenes Laertius, Lives 8.70. Trans. Brad Inwood.



of the collective body of a people in the way a Hippocratic physician acted upon an
individual human body. He is most often discussed as a shaman-like figure who
straddled a mythical worldview ruled by gods and a more rational outlook; and as a
philosopher/poet who established the theory of four elements, which so heavily
influenced the Hippocratics, Plato, Aristotle, Galen—and through these, the course of
western science and medicine. But we can also see him as a forerunner of an
architectural tradition, which, as Vitruvius makes clear, saw the construction of cities
and buildings as a key to ensuring health. By showing how a city can be bounded,
articulated and proportioned by being delimited by a wall of hides, or tempered

through the mixing of two rivers, he demonstrated the construction of a kosmos.



Chapter Six: Proportioning Bodies

The Timaeus was one of Plato’s last works and the first of a projected trilogy that
would have included the Critias, which he did not finish, and the Hermocrates, which
he never started. It unfolds in layers as Socrates and two others fall silent listening to
an astronomer explain the origin of the kosmos. The dialogue spans an immense
range of topics, including body, soul, gods, men, women, animals, matter, motion,
illness, aging, ingestion, respiration, sensation, colors, music, and reproduction; and
Plato himself acknowledges its strangeness and difficulty.! Yet this story, about the
crafting of humans as imperfect images of our crafted kosmos, is also beautiful and
even—in the way that it unfolds everything in the universe from the same few

principles —simple.

This chapter will begin not with Plato but with Empedocles, who helps us to realize
two things about Plato: first, the extent to which he drew on the ideas of his

forerunners; but also, how very original he was.?

" As John Sallis has observed, Plato uses the word chalepon, “difficult, harsh”
repeatedly in the preface. Sallis 1999, 2-3,9.

2 On this question, see Johansen 2004, 5, Hershbell 1974. A.E. Taylor’s view, which
was challenged by F. M. Cornford and now by most scholars, was that the Timaeus
was a deliberate combination of Empedoclean biology and Pythagorean mathematics.

Taylor 1928, 18, Cornford 1937, viii-xii.



Articulating Mortality

Empedocles, in the 5" century BCE, was the last of the Greek philosophers to write in
poetry rather than prose. He wrote in the epic meter of dactylic hexameter, like
Homer, and like him he took on the description of a world grander in scope than
ordinary human experience. His tone reminds us of a prophet—boastful, visionary, at
times seemingly deliberately obscure—as much as of a philosopher. He was also a
healer: besides ancient accounts of his healing miracles, we also have his promises to
explain “all the pharmaka which there are as a defense against evils and old age,” and
to show how to halt and revive winds and rains,’ which for ancient Greeks were
inextricably linked to health. His writings comprise what has long been considered to
be two poems, Physics and Purifications—one on science and the other on religion—
and much scholarship has grappled with the problem of dividing existing fragments
between them. But, in part due to evidence from a papyrus discovered in the early
1990s, it has become increasingly difficult to argue that the wide scope of
Empedocles’ interests—from botany and the fluxes of the universe to the nature of
knowledge and the transmigration of the soul —spanned two separate works."

Instead, it seems that there was only one poem, the work of an exceptional mind

which held a view, itself unexceptional in its time, of a radically unified kosmos.

Empedocles draws variously on the ideas of Parmenides, Heraclitus, the
Pythagoreans, and others. He also shares with the Hippocratics an interest in
understanding health through the composition and nature of the kosmos, and with the
atomists a view of material change as a result of the articulation and disarticulation of
basic entities. By Aristotle’s account, he was the first to clearly distinguish four

elements (in Aristotle’s terms, otouvyeta, stoicheion) or roots (in Empedocles’ terms,

*DK31b111. Unless otherwise noted, translations for Empedocles are from Brad
Inwood.

*Inwood 2001, 8-14, Trépanier 2004, 28-29, Osborne 1987, 24-25, 49,



OWldpata, rhizoma): earth, water, air, and fire.” For Empedocles, these roots are
immortal: neither created nor destroyed but transformed under the influence of Love
and Strife, which are also immortal.® He freely substitutes a variety of terms for these
six immortal principles: water, for instance, is described as “tears” or “rain,” and fire
as the “sun.”” Similarly, while what we translate as Love and Strife are most often
philotes (friendship, affection; and often in Homer, sexual love) and neikos (quarrel,
strife),’ they, and their effects, are also named in terms of parental love, harmony, and

desire (for Love),” and wrath, jealousy, and anger (for Strife)."” Each principle is also

> Aristotle Metaphysics 1.985a. “First, hear of the four roots of all things, / gleaming
Zeus and life-bringing Hera and Aidoneus / and Nestis, who moistens with tears the
spring of mortals.” téoo0Qa YOQ TAVTWV QLLOUOTO TIEDOTOV dxove: / Zelg
aoyns ‘Hon te dpepéofrog 10° Awdwveiig / Nfjotic 67, 1) danplolg téyyel
rpoUvouo Beodterov. DK31b6.1-3. Cf. 109.1-3.

% “For it is impossible that there should be coming to be from what is not, / and that
what is should be destroyed is unaccomplishable and unheard of; for it will always be
there, wherever one may push it on any occasion.” €x te Y oVddaW’ €6vVTOg

A avov ot yevéoBoau / xai T’ €0v €EamoiéoBal AvivuoTov xat AruoTov- /
aiel ya Ty’ €otat, Omnu x€ Tig aigv éoeldont. DK31b12.1-3. “For they are, as
they were before and will be, nor do I think / that endless time will ever be empty of
these two.” £0TL Y010 %0l TAOC NV TE %ail EooeTaL, 00OE TOT™ Olw, / TOVTWOV
apdoTéQwv nevemoetol dometog aimv. DK31b16.1-2. Cf. 21.3-8.

7 See “tears (danvoLg, dakruon),” DK31b6.3; “rain (6ufoog, ombros),” 100.12,
“rain (OuPow, ombros),” 98.2; and “sun (Néhov, helios),” 21.3.

¥ See “love (PLAOTNG, philotes)” DK31b17.20; and “strife (veixdg, neikos)” 17.19.

? See “affection (0TOQYNV, storge),” which often describes affection between parents
and children and is rarely sexual, DK31b109.3; “harmony (Gopoving, harmonia)”
96.4; and “they come together in love (pLAOTNTL, philotes) and are desired (toBeitou,

potheo) by each other” 21.8.



named through one or more divine personas: the four roots variously become Zeus,
Hera, Aidoneus, Nestis, and Hephaistos; Love becomes Joy, Kupris, or Aphrodite;

and Strife becomes Ate."

But Empedocles saves his widest vocabulary for the transformations of the four roots.
He states that there is no such thing as growth or destruction, “but only mixture
(W&, mixis) and interchange (dudANaElg, diallaxis) of what is mixed (Lyévtwv,
meignumi).”'> Among his words for describing these changes are ararisko, “to join,
fit together”; as well as kerannumi or “to mix, compound”; meignumi, “‘to mingle,
mix in fight, converse, have sexual intercourse”; diallasso, “to interchange,
reconcile”; pegnumi (to fix, impale, construct, congeal), sunodos (a coming together,

meeting), arthmios (united, allied), sunerchomai (to assemble, meet in battle, have

12 See “wrath (®0tw, kotos; the word also means “jealousy, rancor, ill-will””)”
DK31b21.7; and “anger (0QY1), orge)” 22.9.

' «irst, hear of the four roots of all things, / gleaming Zeus and life-bringing Hera
and Aidoneus / and Nestis, who moistens with tears the spring of mortals.” téooaa
YOO TTAVTWV OLLduaTa TMTOV drove: / Zevg doyns “Hon te pepéofrog 16’
Awdwvelg / Nfjotig 0°, 1} danrgioig téyyel xpotvoua feodtelov. DK31b6.1-3.
“Hephaistos (Hpaiotm),” 98.2. “calling her by the names Joy (I'mBootvnyv,
gethosune) and Aphrodite (A¢$poditnv).” ImbBooihvnv raléovteg Emdvupov N’
Adooditnv: 17.24. “Kupris (KUmo1dog),” 98.3. “Ate (Atng)” 121.4. Since
antiquity there has been controversy over which god relates to which root in
Empedocles. Zeus is often understood—as it was by Theophrastus—as embodying
fire, with Hera as earth, and Hades as air; but this is not entirely uncontroversial.
Other views attribute Hera to air and Hades to earth; while still others see Zeus as air,
Hera as earth, and Hades as fire. Most modern commentators see Zeus as fire, Hera
as air, and Hades as earth. In any case, the assignment of Nestis to water is
uncontroversial. Kingsley 1995, 13-14, Inwood 2001, 173-74.

2 aAAG povov wiELs te StaMMaElS Te yévtov DK31b8.3. Cf. 9.1-5.



sexual intercourse), kollao (to glue, join), sunarmozo (to fit together), gomphoo (to
nail, fasten), and deo (to bind, tie)."” Conversely, the effects of Strife are described
through terms such as /uo (to loosen, unbind, dissolve), krino (to separate,
distinguish, judge), diaphuomai (to be disjoined, intervene; but also, to be inseparably
connected with) and phoreo (to bear along, carry away).'* Collectively, these words
echo and extend the range of meanings that we have seen in the vocabulary of

articulation.

Sometimes these words appear in unexpected ways: the curdling of milk is described
with gomphoo, “to nail, rivet”;"> human beings are formed by being “mixed

(woyouévwv, mignumi)” in a swirl;'® and water is “more easily fitted (€vaOwov,

" See: donoota (ararisko) DK31b35.17; nofjoig (kerannumi) 21.14; puyéve’
(mignumi) 9.1; dohAdEavta (diallasso) DK31b35.15; wéryev (pegnumi; the word
also means “to make firm, impale, fasten, congeal, freeze, make an oath”) 15.4;
o0v000¢ (sunodos) 17.4; 40w (arthmios) 17.22; ovveQyouev’ (sunerchomai)
17.7; obvoodog (sunodos) 17.4; nohhhoog ®OMOW (kollad) 34.1; ovvoQuooOévt’
(sunarmozo) 71 .4; ¢éyoudpwoev (gomphoo) 33.1; and £€dnoe (ded) 33.1.

*A00ev (luo) DK31b15.4; nowvopevov (krino) 62.2; dradpOvrog (diaphuomai)
17.10; and ¢pogevueva (phored) 17.8.

"% “as when rennet riveted (£€yOupwoev, gomphoo) white milk and bound (¥6moe,
deo) it...” ®g O’ 0T’ OMOG Yaha Aevrov eyoudbwoev xal €dnoe... DK31b33.1.
The notion that curdling milk, with rennet, is a process of articulation is also found in
Aristotle, who used the example of rennet curdling milk to describe the effect of
semen during conception. Aristotle, Generation of Animals 4,4.772a, 22-25.

' “And as they were being mixed (woyopévwv, mignumi) ten thousand tribes of
mortals poured fourth;” TV &¢ te oyouévov yett’ €0vea puola OvnTdv

DK31b35.7.



enarthmios) to wine” than it is to oil.”” Empedocles evokes Homer, in this sense, with
a language of articulation that is precise in its connotations but ecumenical in its
tectonics. That is, he seems to be deliberately highlighting the equivalence of these
transformations: we think we see mixing, gluing, nailing, loosening, and dispersion,
just as we think we see the multitude of processes related to creation, growth, and
destruction, but each of these is simply articulation or disarticulation. In other
passages, it is clear that he is fascinated, above all, with the power of Love and Strife
to mediate between one and many, regardless of the many forms this takes:

I shall tell a double tale. For at one time [they] grew to be one alone

from many, and at another, again, [they] grew apart to be many from one.

And there is a double coming to be of mortals and a double waning;

for the coming together of [them] all gives birth to and destroys the one,

while the other, as [they] again grow apart, was nurtured and flew away.

And these things never cease from constantly alternating,

at one time all coming together by love into one,

and at another time again all being borne apart separately by the hostility of

strife.'®

Empedocles seems to have envisioned a phase of increasing Strife and decreasing

Love, when the roots tend to separate more than they mix; and a phase of increasing

"7 “[Water is] more easily fitted (€vaOwov, enarthmios) to wine, but with oil it does

not want [to mix].” ...otve paAlov évagOov, aitag éhaim / ovxr ¢0&AeL.
DK31b91.1-2. Similarly, for the use of ararisko and krasis together, see 71.2-4.

8 Simh’ £t TOTE Pev yao Ev MENON pdvov eivar / éx mhedvav, ToTE & ab
diédu mhéov’ €€ £vog elvar. / douly 8¢ Ovntdv yéveolg, dou) 8 dmdrenpig: / Ty
KEV YA TTAVIWV 0VVODOG TixTeL T OAEnEL T, / 1) ¢ ALY dadpvouévarv
BoedOeioa diémn. / nol Tadt’ dAhdooovta diapmeeg ovdaud ATyet, / GAlote
ugv @LAOTITL oUVEQYOUEY’ €l &V dmavtal, / dAhote & al iy’ Exaota

¢dpopevpueva Neineog €yOel. DK31b17.1-8.



Love as Strife in turn wanes, when the roots join more than they are loosened. When
Love is at its peak and all the roots mix and bind without resistance, the world
collapses into a massive, homogeneous sphere;'” life is no more possible in this state
than it is during the reign of Strife when each root separates out, like so many tribes
or factions in a city, to reside only with its own kind.®® Life exists, instead, in the
middle periods, on either side of the cycle whenever Love and Strife exist in a

moderate proportion to each other, producing a state of unity within diversity, or

" Inwood 2001, 51-52. “There the swift limbs of the sun are not discerned, [nor] /
the shaggy might of Earth, nor the sea / Thus it is fixed in the dense cover of
harmony, / a rounded sphere, rejoicing in its joyous solitude.” €v0’ o0T’ n)ehiolo
OtetdeTal mxéa yuia / 000E pev o0’ aing Adotov pévog ovde Bdlaooa: / oltmg
AQuoving murntvil ®e0GmL £0THELTOL / ZHalOg KURAOTEQTS LOVINL TTEQUYEL
vaimv. DK31b27.1-4. The second line (27.2) is taken from Kathleen Freeman’s
translation, as Inwood does not include it. “For two branches do not dart from its
back / nor feet nor swift knees nor potent genitals, / ... / but it indeed is equal <to
itself> on all sides and totally unbounded, a rounded sphere rejoicing in its
surrounding solitude.” 00 Y@ &0 vdTOLo OO ®AAGdOL AicoovTal, / 0U TOdES, OV
0o yodv(a), oU phdea yevvieva, / ... / AL 8 ye mhvtoOev ioog <¢oi> #al
TApToy amelpmv / Zhotoog ®urhoteENs povint megyéL yaimyv. 29+28.1-5.
(Brad Inwood argues for the combination of lines from fragments that were numbered
29 and 28, respectively, by Diels-Kranz.)

* Scholars have imagined that the reign of Strife produces a series of concentric
spheres, with the fire on the outside, earth concentrated in the middle, and water and
air in intermediate layers. Inwood 2001, 52. DK31a49a = 40 Inwood (from the
Armenian). In bringing the roots into homogenous groupings, Strife does, however,
allow for a kind of joining or articulation—of earth with earth, water with water, and
so on—and this effect of Strife is how Empedocles explains the creation of the land
and sea as relatively homogenous masses of earth and water in the middle stages of

the kosmos. 22.1-9. Inwood 2001, 50.



diversity within unity.”’ The scheme has an elegant symmetry: Love and Strife are
equal (isos) and take turns in power, like the cycles of days and seasons, or the

rotation of offices in a democratic state.”?

Describing the formation of human beings, Empedocles says: “As they were mixed
(woyopévwv, mignumi) ten thousand tribes of mortals poured forth, fitted together
(dlenOTQ, ararisko) in all kinds of forms, a wonder to behold (Badpa id€oBau,
thauma idesthai).” Things “which had previously learned to be immortal” —that is,

the four unblended roots—become mortal by being mixed,* since that which is

*! Jean Bollack and other scholars have argued that life exists only during the phase of
increasing Love. Jean 1968. But, as Inwood argues, the view that life exists in both
the phase of increasing Love and that of increasing Strife has the particular merit of
respecting the testimonies of Aristotle and Simplicius who, unlike us, had access to
the whole poem. Inwood 2001, 44-45. Note that Strife is both productive and
necessary. This is not a new notion: the construction of articulate objects in Homer
involved both cutting and joining; Anaximander and Heraclitus saw strife as a
creative cosmic force; and Hesiod named both good and bad forms of strife. See
DK12b1 (Anaximander); Hesiod Works and Days 11-26; and DK22b80 (Heraclitus).
Inwood 2001, 49.

2 “For these things are all equal (104, isos) and of like age in their birth, / but each
rules over a different prerogative and each has its own character / and they dominate
in turn as time circles around.” Tadta Y4 106 Te TAVTO %Ol Hhno yévvay Eaot, /
Tufic 8 aMANg BAAo pédet, mhpa 8’ N0og Exdotml, / v 8¢ pépeL xpatéouot
neQLthopévolo xeovolo. DK31b17.27-29. On the views of the Pre-Socratics of the
regulatory role of isotes and to ison, see Johansen 2004, 14.

Z v 8¢ te oyopévarv yelt’ €Bvea pupia Ovtav, / movtololg idénowy
agneota, Bodpa idécbor. DK31b35.16-17.

* “And immediately things which had previously learned to be immortal grew

mortal, / and things previously unblended (Gxonta, akratos) were mixed



mixed will eventually be unmixed. Life is momentary —‘“destroyed many times”* as

the cosmic cycle is repeated —and yet miraculous: we are thauma idesthai. As we
have seen, the lot of humankind is ambiguous and intermediate: a mortal can look
like a god or even have sex (often expressed through verbs of mixing and mingling)
with one, while remaining fundamentally separate from them by his or her mortality.
As in Homer, the Hippocratics, and the other Pre-Socratics, in Empedocles this
mortal lot finds its expression through the physical articulation of the self—so it is no
surprise that verbs of articulation describe birth while those of disarticulation, such as

luo, describe death.?®

But unlike Homer, for Empedocles guia are tangible: a man can “stain his dear guia
with blood”*” and eat the guia of bulls.”® The guia and melea (limbs) are associated
with sensation and thought: the melea, perhaps in moments of indecision, can be sites
of stasis®® —a notion echoing Parmenides’ description of the thinking mind as a

9930

“mixture (®QAOLV, krasis) of much-wandering limbs (ueléwv, melos)™ —and guia

(SrahGEavTa, diallasss),” aipa 8¢ OviT’ édpvovto, Ta motv pdbov addvar’
elvaw, / Cwd te T molv dronto StahhGEavta xeledBovg. DK31b35.14-15. See
also Inwood 2001, 32.

» “if T am better than mortal men who die [lit. are destroyed] many times?” &i
OvnTdOV megieyu moAvhpOegéwv dvBommmwyv; DK31b113.2. molvpOegém can also
mean “very much subject to destruction,” or “destructable in many ways.”
*DK31b71.1-4, and 15 4.

“’DK31b115.3.

* DK31b128.10.

* “There is no dissension (0TdOLS, stasis) or unseemly battle in [his] limbs.” o0
otdolg ovdE Te OToLg dvaiolog év pedéeootv. DK31b27al.

* g v Exaotog £xelL vaowv peAéwv TOATAGY ATV, / TOG VOO AvOQMITOLOL

nagioTatar To ya avtd / €otv OmeQ ppovéel pehémv Guolg avBemmoLoLy / xai



provide “passages for understanding” through the various senses.” But our capacities
are limited. Our guia have narrow palamai (pl. of palame, “device, cunning,
handiwork, palm”) for sensation, and this limited ability to experience the world —
combined with our delusion that we have seen much more than we actually have—

restricts our ability to learn.”® This is not Homer’s diffuse and intangible articulation

TAOLV AL TTAVTE TO YA TAEOV €0TL vOMua. DK28b16.1-4. Trans. Kathleen
Freeman.

*! “But come, consider, by every device (ahGun, palame), how each thing is clear /
not holding any vision as more reliable than what you hear, / nor the echoes of
hearing than the clarities of the tongue, / and do not in any way curb the reliability of
the other guia (yviwv) by which there is a passage for understanding, / but
understand each thing in the way that it is clear.” dAA” &y’ 60eL Thont TaAduy,
mtiL ONhov Exaotov, / unte Ty’ dYPLv €xmv miotel TAEOV 1) rat’ ArovTv / 1) axonv
£€0ldovmoV VIEQ TQAVOUOTO YADGONG, / ITE TL TOV dAL®DV, OTTO0ONL TOQOG €0TL
vofjoat, / yolwv miotv fouxe, voer 8 ML dfjov Exaotov. DK31b3.9-13. For
Empedocles, the cognitive action of guia may be related to their status as a conduit
for blood (perhaps simply as limbs) between the body’s interior and extremities, at
100.22-23, because thought is constituted by tides of blood washing around the heart.
105.1-3. See also 133.1-3. The splanchna are also involved in thought; see 3.3.

*2 “For narrow devices (oo, palame) are spread throughout their guia (yvia), /
but many wretched things strike in, and they blunt their meditations. / And having
seen [only] a small portion (uéQog, meros) of life in their experience / they soar and
fly off like smoke, swift to their dooms, / each one convinced of only that very thing
which he has chanced to meet, / as they are driven in all directions. But <each>
boasts of having seen the whole. / In this way, these things are neither seen nor heard
by men / nor grasped with the understanding...” 0TELVOITOL PUEV YOQ TAAGOL ROTA
yuio wéyvvror / morla 0¢ deil’ Eumana, Té T apPrivouvol péouvag. / moboov
0’ év Lot Blov pégog abpnoavtes / dxOUoQoL xatvolo dixnv aQbévteg

amértTay / 0UTO LOVOV TTELoBEVTES, OTWL TQOOENVQOEV EXAOTOG / TAVTOO’



of the self, but rather the limbs, orifices, and protuberances that allow us to live—
however imperfectly —immersed in a material kosmos. Empedocles describes, in
contrast, the god produced during the reign of Love as “a rounded sphere”:”
For it [it / he] is not fitted out in its guia (‘yvio)) with a human head,
nor do two branches dart from its back
nor feet, nor swift knees (yobv(a), gonu) nor shaggy genitals;
but it is only a sacred and ineffable thought organ

darting through the entire kosmos (vOopov) with swift thoughts.™

ghouvopevoL, To O’ OAOV <Tag> eVyeTaL EVEELV: / OVTWS OUT’ €mdeQrTA TAD’
avdpdoly ovT’ émanovotd / ovte vowt eguAnmrd. DK31b2.1-8. Note the
similarities with Plato’s Allegory of the Cave. Plato Republic 7.514a-520a.

* DK31b27.4, and the same line (Z$paiQog ®vxhoTeQNS HOViN TEQUYEL YOalwV)
appears at 28.2. The sphere is described as “equal <to itself> on all sides and totally
unbounded,” AL’ 6 ye mévroOev loog <€ot> xal mbpmay dmeipwv, 28.1. The
description of this sphere (the universe under the reign of Love) in proportional terms
has some precedents: Anaximander’s earth was a cylindrical drum with a height one
third that of its diameter. DK12A10. Hesiod described equal distances, measured in
days-of-brazen-anvil-falling, between heaven and earth, and earth and Tartarus.
Hesiod Theogony 724-27. Reaching farther back, Homer described a cosmic image
filling the face of Achilles’ round shield. //. 18.478-89, 18.607-8. Hahn 2001, 147,
69-72, 81. But while the related idea of order being formed through proportion in the
realms of politics, medicine, and war would have been familiar from Theognis of
Megara, Solon, Alcmaeon, Anaximander, and others who preceded Empedocles, it is
Empedocles who gives us the first use of numbers to describe the proportioned
generation of matter.

* 0008 Yoo avdgouén vepolf) xatd yuia xéxaoton, / 00 pev dmal votoo 0o
®Addou diooovtan, / o0 OdES, oV Boa yodv(a), ov pundea Aayvievta, / AAAaL

donv leon rai aBéodatog Emheto podvov, / GeoviioL ®xdouov dmovto



The sphere lacks the parts that so clearly mark us as articulated, since with nothing
outside of it, it has no need to eat, sense, walk, or have sex. But, like the other gods
that Empedocles names, it still has guia, and it is not immortal but “long-lived”” —
for once “Strife has grown great within its melea,” at the time “established for each in
turn by a broad oath,* its mixture will start to separate. “For one after another all

the guia (yvia) of the god were being shaken.””’

Limbs, in the wide sense of the term, also mark the assembly of humans. Empedocles
describes “nocturnal shoots of men and women™® which “did not yet show any lovely
frame (0€pog, demas) of melea, nor voice, nor again the guion (yviov, a rare use of
the sg. of guia) specific to men.”” Formless, voiceless, and memberless, these pre-
human shoots are as yet inarticulate. Empedocles also describes the formation of

disembodied limbs:

As many heads without necks sprouted up
and arms wandered naked, bereft of shoulders,

and eyes roamed alone, impoverished of foreheads*

rotaiocovoa Oofowv. DK31b134.1-5. See also 27.1-4 and 29+28.1-5, as quoted
above.

» “long-lived gods first in their prerogatives.” xai te Ogol dohuyaimveg TiufLoL
¢déorotol. DK31b21.12.

** aTaQ émel péyo Netrnog évippehéeooty £00£p0T / éc Tyuds T dvdgovoe
TELELOPEVOLO Y0OVOLO, / OG oPLv apolailog Thatéog o’ EAnAatal OQroV. ..
DK31b30.1-3.

T hvra yo £Eeing mehepileto yuia Ogoto. DK31b31.1.

* DK31b62.1-2.

* obte Tl T pehéwv oatov déuag tudpaivovrag / 0Ot Evorv olov T’
gmymolov avdpdot yviov. DK31b62.7-8.

“ DK31b57.1-3.



And as these parts are joined, the results hardly suggest a kosmos:
Many with two faces and two chests grew,

oxlike with men’s faces, and again there came up

androids with ox-heads, mixed in one way from men

and another way in female form, outfitted with shadowy guia (yviowg).”

These shadowy guia stand in contrast with the shining guia (paidipa yvia) of
Homer’s heroes,"” or the order and luminosity forged into well-crafted things. It
seems that articulation alone is no longer enough to create order and beauty —so
where do these qualities come from? The answer, or at least part of it, seems to lie in
the fact that in a number of fragments, we see proportion at work. The pre-human

shoots are composed of “a share (atoowv, aisa) of both water and heat,”

although we
don’t know whether these shares are equal, or—like each person’s allotted destiny —
unequal. We also find an analogy for the generation of diversity in the image of a
painter “tak[ing] in their hands many-colored pigments, mixing them in harmony
(Gouovin, harmonia), some more, others less.”* By proportioning their pigments to
make different colors, painters are able to “prepare forms (ei0€q., eidea) resembling
all things,” including “trees and men and women and beasts and birds and water-

nourished fish, and long-lived gods, first in their prerogatives.”*

In one fragment, numeric proportion appears:

' DK31b61.1-4.

*11.13.435, 16.805, 23.691.

S qupotéowv 1OATOC TE 1Al £ideog aloav Eyovrec: DK31b62.5.

“ ofr’ &mel oV pdeYwot okl o Gphopana eQOlv, / Gouovin uelEavte To ptv
mAéw, Ao O° éhdoow, DK31b23.3-4.

* & TV eldea Ao dhiyria Toeovouot, / déved te ntilovte nal dvégag
No¢ yuvairag / OMedg T’ olwvoug te ral vVdatoBeEéupovas ix0vs / nat te Beovg

dolyatmvag Tipfol pegiotovs: DK31b23.5-8.



And pleasant earth in her well-built channels

received two parts of gleaming Nestis out of the eight

and four of Hephaistos; and they became the white bones

fitted together (Al@nQOTQ, ararisko) with the divine glues of harmony

(Aopoving, harmonia).*®
There are four parts of fire, two of water, and the remaining two presumably come
from earth. It seems that the qualities of bone come from these proportions — that
proportion for Empedocles helps explain how the diversity of matter arises from four
roots and two powers. But while this passage is significant as our earliest example of
numbers in the proportioning of matter in the natural world," it is also significant that

at this moment the craftswoman is not herself in sight.*

In another fragment, Kupris is present, but not particularly active:

1 8¢ xOv €mineog v edoTtéQvolg xodvolol / T 00 TV dxT® pueeéwv Adye
NAotdog aiying, / téocaga &’ Hpaiotowo: T 8 dotén Aevrd yévovto /
Agpoving xOMnowv doneodta Beomeoinbev. DK31b96.1-4.

" Other early examples of proportion in nature come from Archytas and Plato (both
ca. 428-347 BCE), and possibly —although these accounts are somewhat ambiguous
and controversial —Philolaus (ca. 480—ca. 385 BCE). Burkert 1972, 386-89.

* Empedocles gives a loose rein to powers which we would describe as both natural
(following regular principles) and divine (personified as gods). Despite the regularity
of the actions of Love and Strife, there are other fragments where Aphrodite/Kupris is
personified, and at times even works in a way not unlike a human craftsman: see
DK31b22.5,71.4,87.1, and 73.1-2. Other fragments remain elusive. When
Empedocles mentions Kupris’ palamai (maldpniotv), he may literally be describing
her palms or her handiwork more generally —an image not inconsistent with the
regularity of natural forces. 95.1. Empedocles’ language is sufficiently expansive to

call both meanings into play.



And earth happened to meet (ovvéxvoe, sunkureo) with these most equally

(iom, ise),

Hephaistos and rain and all-gleaming aither,

anchored (6ouo0O¢eioa, hormizo) in the perfect harbors of Kupris,

either a little greater or [a little] less among the more.

From these blood came to be and the forms of other kinds of flesh.*”
The verb sunkureo means “to come together by chance.” By chance, and not by any
apparent effort on Kupris’ part, the elements are combining in more or less equal
proportions, with this margin of variation seemingly differentiating the various kinds

of flesh.”

One aspect of Empedocles’ thought that we have not yet discussed is the connection
between cosmic order and the order of one’s own life. Like other ancient
philosophers, Empedocles did not pursue knowledge of the world with a “scientific”
disinterest, but instead with an urgent need to understand humanity’s place in the
order of things and to describe how people should manage their affairs. To take just

one example, Empedocles —like the later Pythagoreans, who also believed in the

“ 1) 8¢ xOmv TolToow {om ouvérveoe pdhota, / Hpaiotmr T Sufoe te nol
aiféoL mapdavomvtt, / Kimoidog 6guobeioa teleiolg €v Mpéveoory, eit’ OAiyov
uelCov eite mhedveoowy ELGOOWV: / % TOV aipd Te YEvTo xal dAhng eidea,
oarOg. DK31b98.1-5.

** There is another kind of proportion in the four roots, and Love and Strife, which are
“all equal (i0d, isos) and of like age in their birth.” Tadta Ydo 104 Te TAVTO %Al
Nhra yévvay €aot, DK31b17.27. Cf. 17.19-20. The fact that these immortal
principles have the same age suggests—if we go by the rules governing relationships
between the gods in myth—that they are also equal in power, a notion corroborated
by the symmetry of Empedocles’ language whenever he mentions the four roots and

the turns of Love and Strife in the cosmic cycle. DK31b17.28-29.



reincarnation of humans as animals —warned against eating meat.”' Plato shared this
interest in the connection between one’s health, ethical life, and the wider order of the
kosmos; and as we turn to the Timaeus my aim will be to show how this motivates his

use of proportion as the centerpiece of his cosmogonic theory.

One, Two, Three

“One, two, three—but where, my dear Timaeus, is the fourth of our guests of
yesterday, our hosts of today?”>* This is how the Timaeus begins, with Socrates
counting his interlocutors. Timaeus tells Socrates that the fourth man must have
gotten sick and, on behalf of the remaining three, eagerly agrees that they will fill in
for the fourth, returning Socrates’ “splendid hospitality” in the previous day’s
discussion.” He asks Socrates to give a recap of this discussion, and we hear about a
conversation that is similar (but not identical) to that of the Republic.>* Socrates then
announces that he feels like a man who, “on seeing beautiful creatures, whether
works of art or actually alive but in repose, [is] moved with desire to behold them in
motion and vigorously engaged in some such exercise as seemed suitable to their

physique.” That is, he wants to hear about how the city that they have conjured into

' DK31b128.1-6. Kahn 2001, 9. See also Burkert 1972, 182, Riedweg 2005, 36-37,
54.

32 Plato Timaeus (hereafter Ti.) 17al-3. Unless otherwise noted, translations for the
Timaeus are from R. G. Bury. Other translations consulted include those of Francis
MacDonald Cornford, Donald J. Zeyl, and Benjamin Jowett.

> Ti. 17a-b.

> Ti. 17b-19a.

% pootorey d¢ O Tvi pot Toudde T Thog, olov &l Tig THo xaAd ToU
Beaodpevog, eite VIO YQAPTNS eipyaouéva gite xai TAOVTO AANOLVOS Hovylav &

dyovta, gig émOupulav ddirnotro Bedioaobal xvoiueva te avTa 1ot TL TOV TOlG



existence with their words would engage in the kinds of agon that suit cities: “war or

verbal negotiation.”

Critias then gives a preview of his account—now famous as the origin of the myth of
Atlantis—which he presents as a report told to him by his grandfather, who heard it
from his father, who in turn heard it from Solon, who heard it from an Egyptian
priest.”” He says that as he listened to Socrates’ story of the best possible city, he
marveled at its similarity to this account that he knew.”® But unlike Socrates’ city,
described “as if it were in a fable,” Critias’ story is a true history, passed on by
reliable sources and anchored by its connection to what many in the classical period
(including Empedocles, as we have seen, but also Plato and Aristotle) believed to be
real periodic catastrophes caused by the cosmic bodies.” He proposes to assume that
these are in fact the same city, thus transforming the city of Socrates’ discourse into
the historical, but long forgotten Athens.®’ Socrates could not be more pleased, and
encourages Critias to proceed.”” But Critias says, “Behold (o#67teL, skoped) now,
Socrates, the order (01a.0eoLv, diathesis) of the feast as we have arranged (01€0epev,
diatithemi) it.”* He proposes that Timaeus —whose qualifications include the fact

that he is “our best astronomer and has made it his special task to learn about the

\

OMOUAOLY OOROVVTMV TIQOOTRELY RATA TNV AyOViaV AOAODVTA: TAUTOV ROl €YD
mémovOia eoOg TNV OV v duABopev. Ti. 19b5-c2.

% Ti. 19¢2-9.

7 Ti. 20d-e. Critias gives his preview at 21a-26e.

¥ Ti.25d-e.

* Ti. 26¢9.

% Ti.25¢-d.

U Ti. 26d.

% Ti.26e-27a.

 onOmeL 81 Ty TV Eeviwv ool ddbeotv, » Zhrooateg, 1) diéOepev. Ti.27a2-3.



9964 2965

nature of the Universe,”” and that he grew up in “a most well-governed polis
should speak first, “beginning with the origin of the kosmos and ending with the
generation of mankind.”* Critias is to follow (in a speech which comprises the
incomplete Critias) with his history of the ancient Athens and its battle with Atlantis,
“taking over from [Timaeus] mankind, already as it were created by his speech, and
taking over from [Socrates] a select number of men superlatively well trained.”®’
Socrates agrees: “I think I will be requited perfectly (teAéwg, teleds) and brilliantly

(Moumo®g, lampros) with the feast (€otiaowy, hestiasis) of speeches.”

Plato was not one for idle chatter. As James Davidson has remarked, he “was a
famously careful writer. After his death a tablet was found among his possessions
with the first eight words of the Republic written out in different arrangements.”®” So
it should not surprise us that before Timaeus even begins his discourse, his main

themes have been prepared.

Plato begins by counting: “One, two, three.” The sum of these is six (1 +2 + 3 =6)
and, when rearranged, these are also the factors (meré, pl. of meros, literally a “part”)
of six (1 x 6 =2 x 3 =6). Six was not only the first perfect number, but it had an

extra-special status as the sum of the monad, dyad, and triad (1, 2, and 3).” In the

% Ti.27a4-6.

% That is, in Locri, according to Socrates. 7i.20a2-3. On Timaeus’ origins, see
Kahn 2001, 56.

% Ti.27a6-7.

7 Ti.27a8-bl.

% tehéwg Te nol hapumedg Eotra avtamolpeobal Ty TOV Moywv otiaowy. Ti.
27b8-9. My translation.

% Davidson 1997, 25.

0 Perfect numbers are first mentioned in Euclid, Elements. Nicomachus reports that

the next perfect numbers are 28, 496, and 8128; these were apparently the only



metaphorical, or numerological, view of number held by the Pythagoreans and the
early Greeks more generally, the monad was unity; the dyad was diversity; and the
triad, as the sum of unity and diversity, was harmony.”" Six, as the sum of unity,

diversity, and harmony, stood for creation.

But once Socrates counts to three, he says, “where...is the fourth?””> The number
four also reverberated through Greek natural philosophy: one through four give the
harmonic proportions of music (4:3 forms a fourth, 3:2 a fifth, and 2:1 an octave)
described by Aristides Quintilianus;” in the Hippocratic Nature of Man there are four
humors, which are canonical for Galen;”* and for Empedocles and Plato there were

the four roots or elements.” When added to the monad, dyad, and triad, four also

perfect numbers known to Greek mathematicians. Nicomachus i.16, 1-4. Heath 1981,
74.

! For the notion of metaphor in numerology, see Vesely 2002, 36-37.

7 Ti.17al.

7 As Andrew Barker observes, Aristides does not explicitly describe a fifth as 3:2.
Barker 2004.

7 Hippocrates Nature of Man 5.3-4. For a discussion of Galen’s ideas on humors, see
Nutton 2004, 241.

7 Following Plato’s lead, others would also divide aspects of the universe into four.
According to Cornford, Theon of Smyrna, who was strongly influenced by Plato and
the Pythagoreans, listed in the 1% or 2" century CE a total of ten sets of
correspondences for the tetractys, including numbers, magnitudes, simple bodies,
figures of simple bodies, living things, societies, faculties, parts of the living creature,

seasons of the year, and ages. Cornford 1937, 69-70.



Figure 6.1: The Pythagorean tetractys. Diagram by author.

Figure 6.2: One, two, three, and four pebbles can construct, respectively, a point, line,

plane, and a tetrahedron. Diagram by author.

gives us ten or the tetractys (1 + 2 + 3 + 4 = 10); this, for the Pythagoreans, was said
to stand for the universe, since it can be formed as an equilateral triangle with one
pebble at the top, underneath which are two, then three, and finally a line of four
pebbles (Figure 6.1).”® Four was also said to construct the universe because one
pebble creates a point, two a line, three a triangular plane, and four the solid body of a
tetrahedron (figure 6.2) 7 As all of these associations will come to the forefront
during Timaeus’ presentation, it is inconceivable that Plato would have opened the

dialogue in this way without this in mind.

Since the Greek concept of number (arithmos) is different from our own, it is

worthwhile to consider it for a moment. Arithmos meant both “number” and

76 See Dantzig 2007, 42-43.
77 Aristotle also descibes the numeric derivation of line, plane, and solid “after the
numbers,” which, according to Walter Burkert, he attributes to Plato. Aristotle

Metaphysics 992b13, 1080b23, 1088b4. Burkert 1972, 23, Cornford 1937, 70.



“counting,” and what qualified as an arithmos was never fully dissociated from that
which could be counted.” Zero, one, negative numbers, and fractions were not
arithmoi; although mathematicians had ways of working through the calculations in
which we would reach for these entities, they generally did not conceptualize them as
such.” We also know that pebbles were used for calculations; although not used in
the proofs and advanced investigations of mathematicians like Euclid, they would
have been important in the foundation of many mathematical concepts.*® Greek
mathematics was therefore profoundly material. In addition to triangular numbers
such as six and ten, the Greeks also identified square, solid, cubic, polygonal, oblong,
pyramidal, scalene, and prime numbers—each defined in terms how they can be
represented, divided, and constructed through real or imagined arrangements of
pebbles.*’ A solid (stereos) number, for example, was conceptualized by a three

dimensional array of pebbles, in which each of the three parts (meré)—or in our

8 Klein 1968, 46-50. The word arithmos first appears in the Odyssey to describe a
multitude of men, at Od. 11.449; a herd of seals, at 4.451; and the many suitors that
Odysseus and his comrades are to slay, at 16.246.

7 On this, see, for example, Jacob Klein’s discussion of Diophantus’ understanding
of fractions as “a number of fractional parts.” Klein 1968, 136-37.

%" A character in Aristophanes’ Wasps tells his father to figure out a simple sum “not
with pebbles but with fingers,” and Herodotus distinguishes the Egyptians from
Greeks through the fact that they move their hand right to left, instead of left to right,
when using pebbles for reckoning. Aristophanes, Wasps, 655-57; and Herodotus
2.36.4. Heath 1981, 48. On the use of pebbles for counting and arithmatic, see Gow
1968, 27-30, Burnet 2003, 99-107, Knorr 1975, 134-54. Reviel Netz argues that
pebbles do not seem to have been used in the mathematical activity of forming
proofs. Netz 1999, 64.

8 Taisbak 1971, 20, 92.



terminology, factors —measured a side.** Similarly, the Greek word for “square root”
reflects the fact that it was measured by the side of a square: it is a “square side
(tetragonike pleura),” or simply a “side (pleura).”® Prime numbers are “rectilinear
(euthugrammikos)” because they can be arranged in only one way, in a line;** or “first

9985

numbers (protoi arithmoi),”” a name which evokes both their partless or elementary

nature and their position at the tops of columns in multiplication tables.

Perfect (teleios) numbers can also be found through pebbles. A meros, as we’ve seen
in the context of sacrifice, is what you get when you divide something. If you have
two lines of three pebbles each, the lines can be divided into two parts of three, or
three of two. Like any number, six can also be constructed as a single line, one part
of six; and when we add the meroi of six, we get six (1 + 2 + 3 = 6), making it a
perfect number.*® Greek mathematicians were also interested in finding pairs of
similar (homoios) numbers, in which the meré of one add up to the other, as with 220
and 284." What seems to have interested the Greeks in similar numbers, since they

have no pragmatic use, is the generative potential in the creation of one number from

%2 For this reason the possibility of products with more than three factors seems to not
have occured to Euclid, although elsewhere he discusses what for us is its corollary,
that a number can be measured by many numbers; that it can be arranged in different
ways to have many factors or parts (mere). Taisbak 1971, 20.

8 Knorr 1975, 16.

% Heath 72-3.

8 Taisbak 1971, 10.

% A similar process can be carried out with line segments, which seem to have been
what Euclid used (that is, we have no original illustrations, but later versions use line
segments). Taisbak 1971, 15.

¥ The factors of 220 are 1,2, 4,5, 10, 11,20, 22,44, 55 and 110, which add up to
284; and the factors of 284 are 1,2,4,71, and 142, which add up to 220; this is the

smallest pair of similar numbers (often called “amicable numbers.”)



another by recombining its parts; a parallel can be found in the constitution of the
body or the kosmos through humors, roots—or even atoms (atomos, “uncuttable”),

whose name evokes the partlessness of prime numbers.

Even numbers are cuttable in the most fundamental way, into two equal parts, and
were thought to be soluble, earthly and feminine; this notion draws on associations
between earth and womb, and on a symbolic anatomy, but also on the notion of the
feminine as weak and easy to undo. Odd numbers were considered male,
indissoluble, and celestial, like the fiery strength and hardness of the idealized
warrior.* The monad or One is the ultimate in uncuttability and partlessness; for
Aristotle, “One (t0 £v, to hen)” is not an arithmos because an arithmos is “a
measured (LePETONUEVOY, metred) plurality” or a “plurality of measures (LETQWYV,
metron),” while One is “a measure (U£TQOV, metron) of some plurality.”® It is the
most basic module,” and the notion of arithmos as being constructed, or aggregated,
from a certain quantity of monads finds resonance in the etymological relationship
between arithmos and ararisko.” Conversely, early Greek mathematics was

incompatible with the notion of irrational numbers which, being unconstructable by

% Dantzig 2007, 41.

¥ onuadver yap o &v 6tL pétoov mAhBoug TIvog, xal 6 dedudg 6tL mAfBog
HeUETENUEVOV ral TTAHO0S HETOWV (10 nal EVAGYWS 0V E0TL TO €V AQLOUOC:
0Vd¢ YO TO UETQOV UETQA, AAA™ QYN %Ol TO LETQOV KAl TO €V). Aristotle
Metaphysics 1088a4-8. Euclid also draws a clear distinction between arithmos and
monas in 7 Definition 12 and 14. Taisbak 1971, 15 and 19. See also “arithmos has a
more elevated meaning as a paradigm of unity in multiplicity. Each sum contains
‘many’ units and yet is always ‘one.”” Vesely 2002, 37.

% Taisbak 1971, 15.

! Cf. Chapter One, “Fitting Things,” where I discuss the order of Odysseus’ wine jars
at Od. 2.340-4.



modules, suggest a smooth rather than aggregate universe.” Aristotle refers to the
Pythagorean Eurytus, whom he describes as having “determined which arithmos
(4oLBOCc) belongs to which thing—e.g. this arithmos to man, and this to horse—by
using pebbles to copy the shape of natural objects, like those who arrange arithmoi
(GeLBuo10C) in the form of geometrical figures, the triangle and the square.”” This
effort may seem naive to us, as it did to Aristotle, but in a context in which number
was material —a triangle, square, cube, or something else to be broken down into
parts and reassembled —is it really that unusual? If a number can be a triangle, why

not a horse—or indeed, the universe?

It is difficult to overstate the extent to which this tangibility would have inclined the
Greeks to think about their monumental buildings —also articulated from orthogonal
arrays of stone—as embodying number. The formal comparison is most evident in
the rows of columns—each column itself comprised of a stack of stone drums, in
contrast to the monolithic columns of the Romans—that define the classical peripteral
temple. These arrangements of columns are also at the heart of John Onians’
argument that the emergence of the classical temple needs to be understood in the
context of its formal reference to the hoplite phalanx (Figure 6.3).* Peripteral

temples, like hoplite phalanges, were designed to inspire awe in order protect, unify,

%2 Irrational numbers were “unspeakable (arrhéton)”: their meaning could not be
articulated. Dantzig 2007, 105. According to ancient legends, a Pythagorean who
divulged to an outsider the secret of commensurable and incommensurable numbers
was expelled from the Pythagoreans. lamblichus Life of Pythagoras 34.

% nai g Ebputog Etatte tic doduog tivog, olov 68i pugv avlpdhmou 68 ¢
{rmmov, MomeQ ol TOVG AQLOUOVS AYOVTES €ig TA OYNUOTA TOLYWVOV %Ol
TETQAYWVOV, 0VTWG APOUOLDV TOLS YNPOLS TAS LOQPAS TRV GUTOV,
Metaphysics N.5 1092b10-13. Trans. Hugh Tredennick. Knorr 1975, 136.

** See Onians 1999, 1999, Onians 2002. On the relationship between body and
column, see Rykwert 1996.
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Figure 6.3: Scheme of the hoplite phalanx. Onians 2002, 50.

and visibly construct the body of the polis. They were the culture’s most
monumental and lasting displays of order, magnifying and confirming the order
which would have been evident in more quotidian circumstances, such as the
arrangement of warriors on a ship or in their sleeping spots,” of Eumaeus’ pig sties
(arranged, Homer tells us, with fifty female pigs in each of twelve sties),” or even
Aristophanes’ audience in the Clouds, whom Strepsiades address as “blocks, an

arithmos (4QOPOC), mere sheep, jars heaped together.”™”

Pebbles or pséphoi (plural, or pséphos singular) were used for counting, but also for
voting, drawing lots, divination, and playing board games. The earliest extant

reckoning board is a large marble slab inscribed with lines and notations for the

% For the notion of kosmos in terms of these latter two examples, see Chapter Five,
“Order.”

% 0d.14.13-15.

T MO0, / aoBuds, medPat dAlwg, dudoefs vevnouévol; Aristophanes

Clouds 1202-3. Trans. William James Hickie.



denominations of typical coins, found at a sanctuary in Salamis;”® but we can presume
that in other circumstances, counting that went beyond one’s ability to use one’s head
(that is, one’s fingers) could have taken place more simply on the ground. The use of
pebbles in voting is similarly direct: one pebble stands for the choice of one man, just
as one pebble can stand for one coin, sheep, or other thing. Aristotle mentions the use
of a reckoning board with holes—which presumably formed a grid, or perhaps two
sets of lines—for comparing the pebble-votes cast for one candidate versus the
other.” Pebbles were clearly not the only objects used for these tasks, but the
association was such that psephizo (related to pséphos, “pebble”’) meant both “to

count” and “to cast one’s vote.”

The game of pessoi (or petteia in Attic) seems to have used a similar physical setup—
so much so that the Salamis tablet has been mistaken for a gaming board. There
seems to have been two types of pebble games. The first, of which we know less,
involved dice—thereby dealing symbolically with the role of chance in one’s fate —
and may have been a racing game.'” The second was a strategy-based war game,
which according to Pollux, was called “polis,” and was played on ‘“a board that has
spaces disposed between lines” using “many pieces...divided in two by color.”

Pollux tells us that the “art of the game is to capture the other-colored piece by

% On the Salamis tablet, see Lang 1957. Menninger 1969, 299-302. The tablet is
estimated to date to, very approximately, 300 BCE.

% “And when all have voted, the attendants take the vessel that is to count and empty
it out on to a reckoning-board with as many holes in it as there are pebbles, in order
that they may be set out visibly and be easy to count, and that the perforated and the
whole ones may be clearly seen by the litigants. And those assigned by lot to count
the voting-pebbles count them out on to the reckoning-board, in two sets, one the
whole ones and the other those perforated.” Aristotle Athenian Constitution 69.
Trans. H. Rackham.

19 Kurke 1999, 256-57.



surrounding it with two of the same color.”'”" That is to say, each pebble stood for a
soldier, and was strong when acting in concert with his fellows, but a liability when
alone; this underlies Aristotle’s comment that man, a “political animal,” is when

apolis (without a city), “like an isolated piece in petteia.”'"

Let’s return to the Timaeus. When Socrates opens the dialogue by asking about the
missing fourth interlocutor, what he is noticing is a lack. Timaeus responds: “Some
sickness (doBévela, astheneia, “lack of strength, weakness”) has befallen him,
Socrates; for he would never have abandoned (Gmeleineto, apoleipa, “leave behind,
be parted from”) our gathering of his own free will.”'” His intentions are good —and
here we might recall Plato’s assertion that “no one is voluntarily wicked,”'"* that

immoderate behavior is either due to ignorance or incontinence'” —but this fourth

Ty 8¢ dLd oMMV PPV Tondid TvBiov 0T, g £V Yoo uuais £xov

OLOXELUEVOG ROl TO HEV TAMVOIOV RaAelTOL TTOMG, TOV 08 YNPwV ERAOTN VWV
omoenuévav Ot eig 000 TOV YPNPwV 1OTO TAG YOG, T) TEYVT TS TOLOLOS £0TL
eQUMYPEL OO0 YDV OUOYQOWV TV £TEQOYWV Avehelv: Pollux Onomasticon
9.98. As trans. in Kurke 1999, 255-56.

192 2% To0TOV 0DV PpaveQdV ETL TOV PpioEL 1] TOMS E07Ti, %ol bTL O AvOQwTOg
PvoeL ToMTOV TOOV, nal O AToALg OLd GUOLY xal 0V St TOYNV fTol GaDAOG
£0TLY, 1] ®noe(TTOV 1} AvBowmog: Hhome #ai O VP Oufoov hodopndeig
“adenNTme ABéuoTtog avéoTiog:” dua Yoo GpUoEL TOLODTOS ROl TTOAELOV
gmBuvuntg, dre mep ACVE v Home v mettolc. Aristotle Politics 1253al-7. See
also Plato’s comparison of pessoi player to a craftsman or physician, each of whom
arranges “a part for the sake of a whole, and not a whole for the sake of a part.” Plato
Laws 903c5-el.

1% Go0éveld T AbTH CUVETESEV, D SHARQATES: OV YOQ AV ExdV THOOE
amelelmeto tig ovvovotag. Ti. 17a4-5.

19 Ti. 86d9.

'% Plato Laws 734b.



man has had to leave: we might say that he has suppurated. Four, which completes
the tetractys and the perfected universe, is expected but not found. Is it too much to
suggest that this may be an intimation of the small but cumulative failures that beset
the material world, binding it to Necessity and not only to Reason, which become a
major preoccupation of the Timaeus?'* In any case, it is no matter: Socrates can still
order (neroounuEVOG, kosmed; the word also means to “prepare, adorn, dress”)
himself for the “feast of words” that the remaining three will provide.'"” Indeed,
Critias tells him to “Consider (ox6meL, skoped) now, Socrates, the order (d1a0eoLv,

diathesis) of the feast as we have arranged (01£0epev, diatithemi) it.”'"

The verb skopeo here is suggestive. It means to “behold, look at or into, consider, or
examine,” and it speaks about the kind of thought that is inseparable from vision.'”
Plato has carefully considered this kind of thought. Most famously, it is the basis for
the allegory of the Cave in the Republic, in which humans arewe are like people
imprisoned in caves, able to see only the dim shadows of things and mistaking these
shadows for reality.'"’ If a prisoner were brought to the surface, Plato speculates, he
would be dazzled by brightness; but after adjusting to the light he would look upon

the sun and, marveling at the sight and his new knowledge, would understand it as the

'% Kenneth Dorter discusses the meaning of the missing fourth interlocutor in terms
of the basic and necessary incompleteness of the cosmogonic account, and links it to
a series of missing fourths, including the missing fourth dialogue. He counts the
Republic as the first (a controversial, but by no means impossible claim), then the
Timaeus and the unfinished Critias, with a dialogue from Hermocrates (who is
present in the Timaeus) as the expected but unrealized fourth. Dorter 2001.

07 v TV MOYmv Eévia, Thoelul te oUv 81 xexoounuévog & avtd Ti. 20c1-3.
% onOmeL 81 T TV Eeviwv ool didbeorv, @ Shrpoteg, 1) diéBepev. Ti. 27a2-3.
'% For a discussion of the role of sight in Homeric words for knowledge, see Snell
1960, 1-7.

"9 Plato, Republic 514a-520a.



cause of “the seasons and the courses of the year and...all things in the visible
region.”""" Andrea Wilson Nightingale argues that Plato, Aristotle, and other 4"
century thinkers constructed the notion of philosophical knowledge as a spectacle
through an appropriation of theoria as a “rational ‘vision’ of metaphysical truths.”'"?
In the pre-philosophical institution of theoria, which predates the first philosophers,
individual ambassadors would go on behalf of their polis to a distant oracle, athletic
games, or the theatres or festivals of another polis, providing an eyewitness report, or
a rendering of sight into language, upon their return.'” Just as the theoros
temporarily leaves his polis, Plato’s philosopher undergoes detachment from his
social reality. While Plato’s truths are not literally visible, they are described in
visual terms: eidos and idea, which name Plato’s “forms,” derive from the Indo-
European root meaning “see” (*weid-). According to Nightingale, these parallels

with the archaic and spectacular vision of theoria helped to conceptualize and

legitimize the new project of philosophy.'**

In aiming at rationality, Plato’s truths were different from the truths of archaic
Greece, over which one man—a seer, poet, or king—had what Marcel Detienne
describes as “mastery,” through his special connection to the divine.'” The character
of an encounter with this irrefutable and unpredictable kind of religious truth can be

approximated by recalling the effects of daidala; this is simply another way of saying

" 811 0UTOC O TAC TE (HEAC TOREXMV AL EVIAVTOVE %Ol TAVTA EMTQOTEV MV TA
&V TP OQWUEVD TOTM, 1ol EXEVOV DV OPEIC EDEWV TEOTOV TV TAVIWV 0iTLOC.
Plato, Republic 516b8-c1. Trans. Paul Shorey.

' Nightingale 2004, 3. The task of the theoros centered around vision as civic
spectacles often involved an object set in the physical or symbolic center of the social
space.

'3 Nightingale 2004, 3-4.

"% Nightingale 2004, 3.

"> Detienne 1996.



that, as we saw in Chapter Two, these gleaming and finely crafted objects were
experienced as manifestations of divine action or favor, which, in a world constantly
subjected to the whims of gods and goddesses, carried the force of the absolute,
which is essentially that of truth. The gods and goddesses themselves were also said

to surround themselves with a blinding light when they appeared to mortals."®

While Plato’s evocation of theoria may have been a deliberate rhetorical move, he
also evokes thauma or wonder—the act of beholding a thing and marveling at it—in a
way that goes beyond any kind of calculated strategy and instead seems to emerge
from a shared Greek sensibility towards that which is manifestly greater than the
human. When Socrates professes his wish to envision the city engaged in the
agonistic activities to which its body is suited, this is not the request of a disinterested
scholar. He compares himself to a man who, beholding (Beaocdpevog, theaomai)
beautiful creatures is moved with desire (¢mOvuiav, epithumia) to behold

(0edoao0at, theaomai) them in motion.'"’

Epithumia is “a physical appetite, a
sexual lust or longing”; and theaomai is “to gaze with wonder.” Gazing with wonder

incites a thirst for more gazing with wonder; in the Republic we hear that the

" The descendents of Homeric daidala were also used in civic spectacles such as the
Festival of the Great Daidala in which a wood sculpture —described by Pausanias as a
daidalon or xoanon—was dressed as a bride, paraded, and ultimately burned.
Pausanias 9.3.1-3. Dillon 1997, 135-38.

"7 poctownev 8¢ 81 TLvi poL ToddE TO TAOOC, olov &t Tig TOa vold o
Beaodpevog, eite VIO YQAPTS eigyaouéva gite xai TAOVTO AANOLVOS Niovylav &
ayovta, €ig émbvutav adirorro Bedloaobal xVOUUEVA TE AVTA KOL TL TOV TOLG
OMUAOLY 00ROVVTMV TTQOOTRELY RATA TNV Aywviav abrovvta: Ti. 19b5-cl.

Like the men gathered around Odysseus’ daidaleos brooch, which depicted a dog
strangling a fawn and gazing at it as it convulsed (as I discuss in Chapter Three, “The
Look of Cunning”), Socrates is held in thrall of a thing that falls between stillness and

motion, the crafted and the living.



prisoner, once his eyes adjust to the brilliance of the upper world, “would choose to
endure anything” to avoid returning to the darkness from which he came."® This is a
moment of awe and seduction no less than of knowledge; the philosopher’s truth was,
as Detienne observes, “at once the ‘homologue and the antithesis’ of religious
truth.”'"” So it is with real enthusiasm that, in response to Critias’ preview of the
discourses — “the order (d1dOeoLv, diathesis) of the feast as we have arranged
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(Oé0¢epev, diatithemi) it”'~ —Socrates exclaims: “I think I will be requited perfectly
(telMéwg, teleos) and brilliantly (Aapmodg, lampros) with the feast (€otioouv,
hestiasis) of speeches.”'*' He immediately invites Timaeus to invoke the gods and

deliver his speech.

Before we listen to Timaeus speak, we should reflect on the fact that here, as
throughout the prologue, the dialogue is described as a feast. By emphasizing the
rhythm of reciprocity, of hosting and being hosted in turn, Plato recalls the archaic
customs not only of feasts, but also of funerary games, the sharing of booty, and
warrior assemblies—rituals that Detienne emphasizes as significant for becoming
institutionalized as the first laws.'”* These rituals are premised on the notion that
things —valuable objects, meat, wine, or words—when set in the middle or es meson,

are held in common. Detienne observes that when speech is held in common, as in

"'® Plato Republic 516e1-3.

" Detienne 1996, 135. Detienne here is quoting Louis Gernet. Gernet 1951, 117.
See also Nightingale 2004, 12,98-113, 253-68.

20 v tdv Eevimv oo Sdbgowy, O Sdhroategs, ) OiéOspev. Ti. 27a2-3.

! tehéwg Te nol hMapmedg £otna avtamolpeodol v TOV Moywv €otiaow. Ti.
27b8-9. My translation.

12 Detienne 1996, 90, 104. See also Plato Phaedrus 261 b-c, where Socrates refers to

Nestor and Odysseus as rhetoricians.



the give-and-take of Socrates’ dialectics, it produces a secular and rational truth

rather than a religious one.'”

But a feast, like these other gatherings, is fundamentally political. In emphasizing the
problem of the polis in its prologue, and in setting the Critias as its sequel, politics
becomes both the end and goal of the Timaeus."”* In thinking about what politics has
to do with cosmogony, we should recall that Socrates described the previous day’s
discussion as being about “the kind of constitution (moAttetag, politeia) which
seemed to me likely to prove the best, and the character of its citizens.”'” The
English word “constitution,” referring to both the nature of an individual and of a
government, aptly translates the range of meaning of politeia; the Platonic body is
possessed of a soul which rules over it with the aim of keeping it in order, like the
constitution of a polis."” Plato is more deliberate than any other classical writer in his
use of the word kosmos to describe at once the order in a human body, the polis, and
the universe. In the Republic, Socrates asks “Do we know of any greater evil for a

state than the thing that distracts it and makes it many instead of one, or a greater

' Detienne 1996, 89-99, 105-06.

'** Although Hermocrates’ dialogue, the third in the projected trilogy, remained
unwritten, we know that the historic Hermocrates at one point gave an important
speech and was also elected as one of the three generals (stratégoi, pl. of strategos) of
Syracuse—so it is likely enough that he, too, would in some way have taken politics
as its subject.

1% el mohtelag v 1O nepahatov ola te xal ¢€ olmv dvdpdv doloty
rnatedaivet dv pou yevéoOou. Ti. 17¢2-4.

12 On this theme, see also: Plato Republic 441c-444b, 445¢c-d, 544d-545¢, 560c-d,
591d-592a, and 605b. Loraux 2006, 82-83.



good than that which binds it together and makes it one?”'*” The answer is no, and
Timaeus will explain how, ultimately, that which holds together the polis also orders

both our selves and the universe.

And finally, Timaeus begins.

Means as Joints

Timaeus invokes the gods, then heads straight to the heart of the matter. “Now first
of all we must, in my judgment, make the following distinction (Otougetéov,
diaireo). What is that which is Existent always [ie. Being] and has no Becoming?
And what is that which is Becoming always and never is Existent?”'*® This is a
division between that which is “apprehensible by thought with the aid of reasoning,
since it is ever uniformly existent,” and that which is “an object of opinion with the
aid of unreasoning sensation, since it becomes and perishes and is never really
existent.”'” Timaeus asserts that if any maker, in crafting any object turns for his
model to the realm of Being, his work will be beautiful —while if he gazes into the

realm of Becoming it will not."”’

He reasons that because our kosmos is beautiful, its
maker must have been gazing at the realm of Being.””' Turning to Socrates, he says
that “in regard to every matter it is most important to begin at the natural

beginning” —but admits that because his account is based on objects of opinion

27 Eyopev 0OV TL Hellov xandV TOAeL §) Exeivo O Av adTi v SLeomd #ol oL
OGS AvTl ag; 1) petCov dyabov tod O av ouvof) te nol mouf) wiav; Plato
Republic 46229-b2. Trans. Paul Shorey.

' Ti. 27d5-28al.

12 Ti. 28al-5.

"0 Ti. 28a7-b3.

! Ti. 28b-29a.



(Becoming) and not only on reason (Being), his account will necessarily be

imperfect, a kind of “likely story.”'?

So Timaeus continues. When the Maker took over the material realm, it was in a
mess, moving in a disorderly (atdntwg, ataktos, lit. “not in battle order”) and out of
tune (MANUUEADS, plemmeles) manner; and he made it his task was to bring matter
“into order (TGEwv, taxis) out of disorder (dto&lag, ataxia).”'” Because the Maker is
good, he aimed to make our kosmos as good as possible —that is, as similar as
possible to Being and to himself."* And it must be a whole (or One) rather than a part
(u€Qog, meros); it cannot be “second,” with another creature beside it, because then
there would have to be a third which embraced these both, and this third would then

be the model for our kosmos.'*

Everything that comes into existence is bodily (somatoeides) and therefore, Timaeus
reasons, visible and tangible.'36 To be visible there must be fire, and to be tangible,

there must be earth."”” And here it gets interesting:

"2 Ti. 29b-d. Trans.R. G. Bury, modified at pOov from “account.” See also 48c-d.
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Nynoduevog £xetvo Tovtov avtwg apewvov. Ti. 30a3-6.

B Ti.29e1-4, and 30al-2. Cf.Plato Laws 4.716c¢; Plato Gorgias 506e1-4, Plato
Philebus 64d-66a. Desjardins 2004, 106.
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But it is not possible that two things alone should be conjoined
(ovviotaoOou, sunistemi) without a third; for there must needs be some
intermediary (¢v péow, en mesai) bond (deopodv, desmos) to connect the two.
And the fairest of bonds (0eou®v, desmos) is that which most perfectly unites
into one both itself and the things which it binds (ovvdovpeva, sundeomai)
together: and to effect this in the fairest manner is the natural property of
proportion (&vahoyia, analogia)."®

This statement, that proportion is what best allows for articulation, lies at the core of
Plato’s vision of how the kosmos was crafted, and at the core of this dissertation. He
explains that whenever the middle term of any three numbers, solid or square, is such
that as the first term is to it, so it is to the last term —and again, conversely, as the last
term is to the middle, so is the middle to the first—then the middle term becomes in
turn the first and the last, while the first and last become in turn middle terms, and the

necessary consequence will be that all the terms are interchangeable, and being

interchangeable they all form a unity."” In modern notation, this means that square

7 v 0oV 88 TVEOG 0VOEV AV TTOTE OEATOV YEVOLTO, 0VOE ATTTOV AVED TIVOG
01eQe0D, 0TEQEOV O¢ 0V dvev Yiic: Ti. 31b6-8.
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numbers can be set in geometric proportion: a* : ab :: ab : b>, which can also be
written: b’ :ab ::ab:a’ or: ab:a’:b’: ab, with each term able to be placed in the
middle. With pebbles, the role of the middle term as a joint is more tangible: the
sides of the middle term literally fit the two that flank it (Figure 6.4).
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Figure 6.4 : A visualization in pebbles of a’ : ab :: ab : b? with a = 3 and b = 5. Diagram

by author.

This single middle term (ab) would have sufficed if the body (c®pa, soma) of the
world were a plane surface without depth, but it is solid, “and what brings solids into
unison is never one middle term alone but always two.”'*’ In modern notation, this
would be: a’: a’b :: a’b : ab® :: ab” : b’, and this could also be visualized in pebbles,
although there is no evidence that the Greeks constructed three-dimensional arrays of

pebbles in this sense. “Thus,” Timaeus says,

than all solid numbers, maintain this kind of geometric proportion, but it is what Plato
wrote. Cornford 1937, 46-7. See also Zeyl 2000, xxxix. A geometric mean between
two numbers is also the length of the side of a square whose area is equal to that of a
rectangle whose sides are of the lengths of those two numbers.
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it was that in the midst between fire and earth God set water and air, and
having bestowed upon them so far as possible a like ratio one towards
another—air being to water as fire to air, and water being to earth as air to
water—he joined together (cuvédnoev, sundeomai) and constructed a Heaven
visible and tangible."*’
The kosmos was in this way “harmonized (Opohoyfloav, homologedo) by proportion
(avahoyiag, analogia) and brought into existence”;'** it had philia (pthiov) and was
“indissoluble by any agent other than Him who had bound it together.”'*> Whereas
collisions with things such as heat and cold, which have violent external powers
(duvdapers, dunamis), can dissolve (AVeL, lud) a body, because there is nothing
external to our kosmos,"* it is “One single Whole, compounded of all wholes, perfect

(téheov, teleios) and ageless and unailing.”'* What is striking in all of this is both

the explicitness with which Plato states that analogia is a bond —that proportion is

! ottw 01 TGS TE 1ol Yiic DOWE déoa Te O Bedg év péow Belg, xal TEOG
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7T0E TEOG A€QA, TODTO AEQA TTROS VOWQ, ®ail OTL ANE TEOS VOWE, VOWQE TEOG
YTV, OUVEONOEV ROl CUVECTIOATO OVQAVOV 0QATOV ®al Arttov. Ti. 32b5-10. In
Plato’s other discussions about fechne, the order of articulation also comes from
measurement (metriké) and measure (metron); see Plato Philebus 26d, and Plato
Statesman 284b-285-c. Desjardins 2004, 105-6.
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articulation—and the arbitrariness with which he describes water and air as the bond
between earth and fire. He does not, at this point in the dialogue, tell us how or why

the elements relate to each other in terms of proportion.'*

The last thing that Timaeus mentions, before moving on, is the shape of our kosmos.
It is a sphere, because it “comprises within itself all the shapes there are,” and is
“equidistant ({oov Améyov, isos and apecho) in all directions from the middle
(u€oov, mesos) to the extremities (TeAeVTAG, teleute, accomplishment, end,
extremity).”'*’ Timaeus describes its exterior as “made smooth with great exactness
(qrrpoiTo, apakriboomai, “ to be highly wrought, to be made perfect”),”'*®
because with nothing outside of it, it has no need of parts for seeing, hearing,

breathing, eating, excreting, grasping, or walking.'*’ It rotates uniformly in one spot

1% Scholars have speculated on whether this proportional relationship, if quantitative,
relates to the amount of each element or to some mechanism of their powers or
actions; I think it must be the latter, as Timaeus later describes how fire, air, and
water constantly transform into each other, which makes a fixed proportion in their
amounts difficult justify. Zeyl suggests that, when understood in terms of pairs of
opposite qualities—a classification that Aristotle makes explicit—a relationship
between the elements’ powers could be expressed in a proportion of “powers” as
such: hot/dry (fire) :: hot/wet (air) :: cold/wet (water) :: cold/dry (earth). Zeyl 2000,
xxxix-x1 n71. But this seems more sensible in light of the distinctions that Aristotle
draws, than in Plato’s own terms, which say nothing about this kind of scheme.
1@ 8¢ Ta hvta &V abT® Cha meguéyely pédhovtl Cho meémov av ein oyfuc
TO TEQLELAMNPOG €V QUTD TTAVTA OTTO00. OYTUATO: OLO 1Ol OPOLQOELDES, Er LECOV
TAVTY) TOOS TOG TEAEVTACS {00V ATEYOV, HURAOTEQES 0UTO €ToQveloato, Ti.
33b2-4.
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instead of wandering, and is completely self-sufficing: it even consumes its own
waste." In the midst of this perfect body, Timaeus tells us, “He set Soul (Yuymv,
psucheé), which He stretched throughout the whole of it, and therewith He enveloped
also the exterior of its body (o®ua., soma).”"" The kosmos is complete, and yet
Timaeus is just beginning his presentation: after this overview he restarts no fewer
than three times, focusing each time on a different part of his argument. Because
each section employs proportion in a different way to describe the crafting of the

kosmos, it 1s worth considering each of them in turn.

The first time Timaeus restarts, it is to describe the crafting of the cosmic soul."”> The
craftsman first made a blend of “the Being which is indivisible and remains always
the same and the Being which is the transient and divisible in bodies,” therefore
forming a third, intermediate, form of Being.'” He then took the three forms of
Being and blended them again “into one form, by forcing the Other into union with
the Same, in spite of its being naturally difficult to mix.”"** Immediately, He

distributes this mixture into portions:

0 Ti. 33¢8.
Bhapuymv 8¢ gig 10 péoov atod Oeig did mavtdg te Etewvey xal £TL EEmOeV TO
opo eQLendhvpev ovTl), Ti. 34b3-5.

2 The soul was created before the cosmic body, as “He would not have permitted the
elder to be ruled by the younger,” and Timaeus excuses himself for not describing it
first, saying that “as for us men, even as we ourselves partake largely of the
accidental and casual, so also do our words.” Ti. 34b12-35al.
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First He took one portion (potpav, moira) from the whole; then He took a
portion double of this; then a third portion, half as much again as the second
portion, that is, three times as much as the first; the fourth portion He took
was twice as much as the second; the fifth three times as much as the third;
the sixth eight times as much as the first; and the seventh twenty-seven times
as much as the first.'”

If we take the first portion as a unit of one, the portion sizes are, in order, 1,2,3,4,9,
8, and 27. Timaeus then specifies that these numbers are the series of the power of
two (that is, 1, 2, 4, 8) and three (that is, 1, 3,9, 27), and that He “went on to fill up
the intervals” between these portions with more portions from his mixture.'” In each
interval, two means were placed: the first “exceeded its extremes and was by them
exceeded by the same proportional part or fraction of each” —that is, it is a geometric
mean—while the second is arithmetic, exceeding “one extreme by the same number
or integer as it was exceeded by the other.”"”’ This produced intervals of 3:2, 4:3, and
9:8, and the 4:3 intervals were then filled with 9:8 intervals, leaving over an interval

in the amount of 256:243."* It so happens that in 256:243 in musical theory is one of
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the proportions associated with a puknon, which in an enharmonic or chromatic
musical scale was a “close” or “compressed” interval whose placement determined
the type and character of the scale."”® The adjective puknos, as we have already seen,
is also that which is “close-packed, thick, well put together, shrewd” —that is, well
articulated. Although Plato’s series of numbers does not literally match any Greek
musical scale, it is clear that Plato intends to harmonize the cosmic soul along

musical lines.'®

The demiurge then split this construction lengthwise and laid the two resulting strips
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across each other, bending them back into a circle.® He split the inner of the two

strips into seven unequal circles, again according to the double and triple intervals.'®*

Ta0TNG OLaoTdoems AewdpBeiong aQLOuod mog AQLOUOV €xoong Tovg OV €8
%O TEVTIROVTA RAl SLOROOTMV QOGS TElOL ®Ol TETTAQAXOVTO ROl dtandoa. Ti.
36a7-b6.

¥ As Andrew Barker observes, puknomata (pl. of puknoma or puknon) entered music
as a new technical notion in the 4" century BCE. According to Barker, the term
literally means “‘densifications,” complexes of items stacked tightly up against one
another,” and “there is no great distance between a representation of pitches as
densely or loosely packed together, and a more explicitly linear conception of the
‘dimension’ of pitch,” which hitherto had not been described as such. Barker 2007,
24-25. For the placement of the puknon determining the éthos of a scale, see Barker
2007, 178-80.

'% See also the role of cosmic musical harmonies in Plato’s Myth of Er at Plato
Republic 617b-c.

"1 Ti. 36b7-c3.

'2 That is, at intervals corresponding to 2,4, 8, and 3,9, 27. Ti.36d1-5.



All eight circles revolved;'® and this unusual contraption constituted the cosmic soul,
“proportionally (Gva AOyov, ana + logos) divided (ueguoBeioa, merizo, “to divide,
distribute, apportion”) and bound together (ouvdeOeioa, sundeo),”'** and
participating in reasoning (Aoywopod, logismos, “reason, counting, calculation”) and
harmony (douoviag, harmonia, “joint, agreement, musical harmony, concord”).'®
(The meaning of harmonia as both a musical harmony and a joint is evoked later in
the Timaeus, where Plato defines musical harmonies as the overtaking of quicker —
what we call higher —sounds by slower ones, when the former slowed and began to
stop. Plato attributes the sensual and intellectual pleasure of these harmonies to the
physical meeting or blending of these sounds, and in this way a musical harmonia is

also a physical blending or connection.'®

) Pleased with his creation, the demiurge
created the sun, moon, and five other stars, placing each on one of the orbits of the
inner circles of the Other; and kindled a light for the sun, thereby creating time and

allowing living creatures to “participate in number” by observing its regularity.'®’

Then, the demiurge made four kinds of living creatures: the first, made mostly of fire,
are the heavenly gods, including the stars and earth; the second are winged creatures
that inhabit the air; the third inhabit water; and the fourth walk on land.'® Addressing

the gods, he said “seeing that you were generated, [you] are not wholly immortal or

' Timaeus tells us that the outer circle was made into the Motion of the Same and
revolved towards the right, and the inner seven circles into the Motion of the Other,
revolving at differing speeds towards the left. 7i.36¢3-d1, and 26d5-8.
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indissoluble (&A\vtol, a-lutos, “not to be loosened”).”'® Nonetheless, he also says
that the gods are “indissoluble (&Avta, a-lutos) save by my will.”'”* He then
announced that he did not want to personally craft mortal beings since they would
then be equal to the gods—and so he asks the gods to craft the bodies of mortals,
sowing in each an immortal soul that he will supply.'”" He mixed these souls from
the less pure residue left over from crafting the cosmic soul, and then divided this
mixture, handing over one soul to each star-god to implant in a body;'”* these bodies

were to be “subject to influx and efflux,” as well as to sensations, desire, pleasure,

pain, fear, anger, and other emotions.'”

Doing as they were told," the gods “borrowed from the kosmos portions (udQLa,
morion) of fire and earth and water and air, as if meaning to pay them back,” and
“cemented together (ouverOAMWV, sunkollad)” these portions'”” —but “it was not
with those indissoluble (GAUTOLS, a-lutos) bonds (deopois, desmos) wherewith [the
gods] themselves were joined...but with close-packed (tvnvoic, puknos) pegs

(YOudorg, gomphos), invisible for smallness.”'’® These imperfect bodies moved in a
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17 manner which

“disorderly (dtaxtwg, ataktos) and irrational (AAOYWG, alogos)
caused the human soul to literally be overturned by sensations from the material
world:
in the three several intervals of the double and the triple, and in the mean
(ueoOdTNTOG, mesotes) terms and binding links (ovvdéoelg, sundesis) of 3/2,
4/3,and 9/8...all manner of twistings, and...fractures and disruptions of every
possible kind, with the result that, as they barely held together (ovveyouévag,

sunecho) one with another, they moved indeed but moved irrationally, being

at one time reversed, at another oblique, and again upside down."”

This fallible soul was set in a near-spherical head, to which the gods added limbs so
that it would “not go rolling upon the earth.”'” The gods also gave us vision,
produced by fire streaming from our eyes,"® and which is the “greatest good” because
it allows us to see the sun and stars and therefore to understand not only time, but the
“art of number” and philosophy."' Hearing, likewise, allows for music, given to us
“for the sake of harmony,” which helps us restore the revolutions of our souls “to

order and concord.”'®?
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The strength of Plato’s vision speaks for itself, but I want to underline the fact that
Plato explains our mortality through the use of tiny and ultimately fallible pegs in the
articulation of our bodies. In contrast, the immortal human soul cannot be
disarticulated except by the demiurge himself, but its weakness lies in the fact that its
proportioned articulations, its means-as-joints, are twisted every which way unless we
are able set them in order. There is also the lesser purity of our souls, the imperfect
sphere of our head, and our limbs and orifices: all of this marks us as dirty, unstable,
and penetrable beings. Our boundaries are never absolute: there is the matter that
passes through us, briefly constituting our bodies as they continually grow and decay;
our souls’ reliance on the revolutions of the heavenly bodies to establish their own
order; and the temporal extension of our souls through reincarnation. Imperfectly
articulated and proportioned within ourselves, we participate in the kosmos through

our embeddedness in these wider circumstances.

At this point, Timaeus stops to point out that although he has been primarily
discussing the work of Reason, the kosmos was in fact generated from both Reason
and Necessity —and that he must therefore “once again...make a fresh start.”'®
While reiterating that he can only give a “likely” rather than absolute account,'® he
derides the fact that we describe fire, air, water, and earth as elements (otouyeia,

stoicheion), because “in truth they do not so much as deserve to be likened...to the

class of syllables (ovALaffic, sullabe).”'™ What we see, he says, is never a set of
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186 “we see that which we now call

stable entities but instead, constant transformation:
‘water’ becoming by condensation, as we believe, stones and earth; and again, this
same substance, by dissolving and dilating, becoming breath and air; and air through
combustion becoming fire,” and so on, “passing along generation to one another in a
circle.”"” He compares this to the work of a goldsmith: continually remodeling his
gold into different figures, one cannot say that what a goldsmith is making “is” a
triangle or any other figure, but simply that it is gold—the material that receives all
forms without changing its essential nature."® Therefore, in addition to the invisible
and ungenerated Form, which comes from Being; and the sensible, generated, and
constantly perishing object of Becoming; Timaeus proposes that there is also a third
kind, chora, satisfying the need for everything which exists to exist “in some spot.”'®
The argument follows a peculiarly Platonic kind of logic, which also underpinned his
suggestion that the kosmos must be One; that if it were two there would have to be a

third that embraced them both. Chaora is a joint between Being and Becoming,

providing for the possibility of generation while guaranteeing continuity.

In the beginning, Being, Becoming, and chora existed, but chora was “neither similar
nor balanced,” and “sway[ed] unevenly in every part.”'* Similarly, although the four

kinds existed in some capacity, “possessing some traces of their own nature,”""

they
shook chora and were in turn shaken by it, moving like corn in a sieve: like particles

that “fall in one place if they are solid and heavy, but fly off and settle elsewhere if
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Figure 6.5: A tetrahedron (four faces), octahedron (eight faces), and icosahedron
(twenty faces), and cube (or hexahedron, with six faces). While the tetrahedron,
octahedron, and icosahedron (which form fire, air, and water, respectively) each have
for faces equilateral triangles, the cube, which forms earth, has square faces.

Diagram by author.

they are spongy and light.”"”> The similarity with Empedocles’ description of the
separated roots under the reign of Strife is clear; each of the four kinds withdraws,
without mixing or joining with the other four kinds. When Plato’s demiurge set out
to organize the forms, therefore, he “began by first marking [the four kinds] out into
shapes by means of forms (£{d¢ot, eidos) and numbers (GLOuolg, arithmos).”'”
What does this mean? Timaeus states that fire, earth, water, and air are “solid bodies
(oopata, soma)”; that bodies have depth and are bound by plane surfaces; that a
rectilinear plane is in turn composed of triangles; and that all triangles derive “from
two triangles,” a rectangular isosceles and a rectangular scalene." He then says that
“we must now declare what will be the four fairest bodies, dissimilar to one another,
but capable in part of being produced out of one another by means of dissolution

(drahvdpeva, dialuo).”"” He ends up with solid bodies constructed of these two

triangles: the rectangular isosceles (which he describes as having a “single nature,”

192 Ti. 52e6-53a8.
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Figure 6.6: Timaeus describes each square side as being formed from four isosceles
triangles, and each equilateral triangle as being formed from six scalene triangles,

although two component triangles would have sufficed for each. Plato does not give
an explanation for this choice, although an obvious guess would be that a preference

for radial symmetry may have been a factor. Diagram by author.

since all rectangular isosceles triangles have the same proportions and are what we
call “similar”), and a rectangular scalene triangle (figure 6.5).""° Earth is to be
formed from the isosceles and the others from the scalene; contrary to appearances,
Timaeus says, only fire, air and water can transform into each other, while earth,
formed from a different triangle, can only dissolve and be reconstituted into different

kinds of earth."’

Timaeus then describes the construction of the four solid bodies: fire, air, and water
are made of four, eight and twenty equilaterals, respectively, while earth is made of
six squares. Each equilateral, in turn, is composed of six scalenes, and

the square out of four isosceles (figure 6.6)."”® He explains that the cube is earth

because it is the “most immobile and the most plastic of bodies.”"” The pyramid is

"% Ti. 54a1-b7.

"7 Ti. 54b8-d5. Plato only later assigns earth to the cube, the only solid body to be
formed from the isosceles triangles, at 55d9-56a2.

'8 Ti. 54d-55¢c. Here, Timaeus also adds that there is a fifth solid body, which God
used “for the Universe in his decoration thereof.” 55¢5-7. Although he does not
describe this body, the remaining regular solid is a dodecahedron, made of five
regular pentagons —a shape which cannot be formed out of Plato’s two elementary

triangles. Scholars tend to agree that in searching for some explanation for this fifth



fire, since it has the fewest bases and is the smallest, and is therefore the most mobile,
the lightest, and the sharpest (6E0toTtov, oxus).” (And we might observe that the
association between these qualities may have been aided by the fact that the word
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oxus means ‘“‘sharp, pointy” but also “dazzling, bright,” “piercing,” “high-pitched,”
“pungent, acid,” or “quick.”) Between the extremes of earth and fire, Plato assigns
the octahedron to air, since it is formed of fewer triangles is therefore more mobile
than the icosahedron, which he assigns to water.”' And he adds that God must have
realized the “proportions (Avahoyl®v, analogia) which govern their masses and
motions and their other qualities...with exactness,” whether Nature “submitted

voluntarily or under persuasion.”*”

Timaeus then explains how the four kinds act according to their forms and
proportions. For example, earth can be dissolved by the “acuteness” of fire, and its

component triangles continue to move until they “happen to meet together

shape, the decoration of the universe must have seemed a likely —if vague —choice
because this solid is closest in shape to a sphere. See also Plato Phaedo 110b.
Cornford 1937,218-19.
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7203 and water

somewhere and reunite with another, when they become earth again,
can be “broken up by fire or even by air.”** Following the geometry of their
composition, one corpuscle of water can become two of air and one of fire, and
likewise every corpuscle of air can become two of fire—and vice versa.”” And, he
points out, smaller, sharper bodies do not always break up larger ones, since “when a
small quantity of fire is enclosed by a large quantity” of air, water, or earth, it “is
defeated (viun0ev, nikao) in its struggle (LoxOuevov, machomai) and broken up

(roTt00avobf), katathrauo).”**

This martial imagery continues when Timaeus explains how change happens at a
large scale and why bodies aggregate in quantities large enough for us to see:
Whenever a few of the smaller corpuscles, being caught within a great number of
larger corpuscles, are broken up and quenched, then, if they consent to be re-
compounded into the shape of the victorious Kind, they cease to be quenched, and air
is produced out of fire, and out of air water; but if they fight against combining with
these or with any of the other Kinds, they do not cease from dissolution (Avopeva,
luo) until either they are driven out to their own kindred, by means of this impact
(wBovueva, othed, “thrust, push”) and dissolution (dtalvOévra, dialud), or else they
are defeated and, instead of many forms, assume one form similar to the victorious

Kind, and continue dwelling therewith as a united family (cOvowrov, sunoikos).>”
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Plato also explains the perpetuity of material change: the cosmic revolutions, which
tend to compress matter, continually generate zones of contact—and therefore
transformations —between types of bodies.*® And he describes how the diversity of
matter comes about through different sizes of elementary triangles.*” For example,
liquid water is made of small, unequally sized particles of water, while “fusible”
water (that is, metals) is formed of large, uniformly sized particles—a fact which
describes its weight and its ability to melt when dissolved by fire.’ When air
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compresses earth such that it becomes indissoluble by water, it becomes “‘stone,” of
which the fairer sort is that composed of equal and uniform parts, and the coarser sort
of the opposite.””"" And “glass” is formed when fire enters the interstices of a mixture
comprised mostly of earth with a small amount of water.*'> Plato also describes the
sensorial qualities of matter through interactions between the particles of matter and

those of our flesh and sensory organs.”"” In so doing, he debunks common-sense

G€00og VOWQ: €av O €ig TALTA (N ROl TOV GAAMY TL CUVLOV YEVDV pdynToL,
Avopeva o arveTon, TELY 1) avtdmaoty mBotpeva xal OtalvOEvTo Endiyn
TOOG TO OLYYEVES, 1] VinOévta, €V éx TOMODV OUOLOV TG 1EATHOOVTL
YEVOUEVOV, aVTOD oVUvowov pelvy. Ti. 57a9-bl0.

% Ti. 57e-58c¢.

** Plato does not detail his reasoning for this, but in addition to the obvious fact
(which he does discuss) that different sizes of elementary triangles will produce
different sizes of solid bodies, we can pick up on Euclid’s observation that there are
many ways in which different, but precisely proportioned, sizes of these two triangles
can be combined to form the equilaterial triangle and square. Cornford 1937, 230-39.
For how the different sizes of each type of particle affect the characteristics of each
kind, see Ti. 58c-61c.

29 Ti. 58d-e.

2 Ti. 60c.

> Ti. 61b.
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notions of heat and cold;*"* hard and soft;*"> heavy and light (and with these, up and

down);*'® smoothness and roughness;*"’ pain and pleasure;*'® astringent, harsh, bitter,

saline, and sweet tastes;*'"” smells;**° sounds;**! and colors.**

It is a tour de force, an intentionally overwhelming account of how everything in our
experience unfolds from the demiurge’s initial, decisive act of proportioning these
elementary particles. This unfolding—how the triangles form solid bodies, how the
solid bodies separate and recombine, how the various compounds appear to us, and
how the entire system perpetuates its constant motion and change within the
revolution of the kosmos—is presented as a kind of logical result of these proportions,
making this intervention efficient in comparison with the more laborious, craftsman-
like construction of the cosmic soul. The demiurge simply introduces Reason into the
original chaos; Necessity takes care of the rest in a manner that speaks of phusis.
Phusis is the growth or nature of something like a plant, unfolding leaf by leaf in its
own predictable pattern—which, after Plato and Aristotle, we can describe as being
“by design.” And if the role of proportion often remains implicit throughout this
section, Plato leaves little doubt in his summary, when he says that

all these things were in a state of disorder (dtdxTwg, ataktos), when God

implanted in them proportions (cvupeteiog, summetria) both severally in

relation to themselves and in their relations to one another...For at that time

24 Ti. 61d-62b.

25 Ti. 62b-c.

*19 Weight and vertical directionality are explained together. Ti. 62c-63e.
27 Ti. 63e-64a.

28 Ti. 64a-65b.
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0 Ti. 66d-67a.
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nothing partook thereof, save by accident, nor was it possible to name
anything worth mentioning which bore the names we now give them, such as
fire and water, or any of the other elements; but He, in the first place, set all

these in order (dtexdounoev, diakosmeo).*”

Plato’s debt to Empedocles is clear, in his selection of four elements; in his use of the
term philia to describe a kosmos “united in identity with itself”’;***in the Strife-like
violence in the way that Plato will describe particles colliding, being surrounded and
loosened; and—for the differences between Plato’s spherical kosmos and
Empedocles’ sphere, which as a collapsed homogeneous mass is not a kosmos at all—
in the notion that the sphere is a kind of perfect body and therefore a non-body,
emphatically other to our own. Articulation, with its attendant potential for
disarticulation, continues to describe life and the mortal condition. While none of
these ideas —which resonate throughout Greek culture —are the sole property of
Empedocles, it is clear that Plato had this poet-philosopher in mind when formulating
the Timaeus, at times along similar (but more precisely argued) lines, and at times

seemingly as a kind of refutation.
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VOWE %Al e TL TOV GAAWV: AALA TTdVTO TODTA TEOTOV dLerdounoev, Ti. 69bdc2.
** See, for example, DK31b22.5. This also evokes Plato’s later statement in the
Laws that “equality (l00TNg, isotes) makes friendship (pLhoTnta, philotes)” in which
he is talking about social equality between men. Plato Laws 757a. Trans. F. D.

Harvey. See Chapter Four, “Equal Feasting.”



But there is one profound difference between Empedocles and Plato: Empedocles, as
Reviel Netz observes, is “keen on mixtures, not on mathematical proportions.”**
While he gives us the first example of numbers being used to describe the
proportioning of matter in the natural world, he is most clearly interested in the
kosmos as a process of articulation and disarticulation within the cycles of Love and
Strife. Plato, on the other hand, tells us that proportion is, itself, a bond —that it is the
most beautiful and perfect kind of articulation, responsible for harmonizing the

kosmos—and that it is the intentional and best possible result from an intelligent

craftsman.

Plato himself comments on this difference in the Laws, the only dialogue that we
definitively know to be later than the Timaeus and the Critias. There, he mocks

“some” people (whose ideas, he says, are accepted by most men)*** who hold “that
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the greatest and most beautiful things”**’—that is, the heavenly bodies, the seasons,

2 _are, like the seasons, not due “to reason (vo0V, noos), nor to

plants, and animals
any god (0e0v, theos) or art (té€xvnv, techné)...but...to nature (pVoe€L, phusis) and
chance (tTUyn, tuche).” These people believe, at the same time, that the “lesser

99229

things”~” —the human products of painting, music, and politics —are the work of art
techne (téyvnv).” Plato’s argument is that without an understanding of how the
world has been crafted by divine intelligence, there is no absolute standard for
goodness, beauty, and justice; and that by believing these things, people allow their

lives and their poleis to be ruled by force rather than by reason and proportion. The

*» Netz 1999, 273.

*2 Plato Laws 888e5. That “most people” believe their ideas is at 888e1-2. Trans. R.
G. Bury.

*7 Plato Laws 889a4. Trans. R. G. Bury.

%8 Plato Laws 889c3-4.

> Plato Laws 889a5. Trans. R. G. Bury.

* Plato Laws 889c6-¢l.



result is stasis.”' The “men of science,” whom Plato does not deign to name, surely
include Leucippus and Democritus, who emphasized the role of chance in forming
matter out of featureless atoms. It is in contrast with their ideas—but also with those
of Empedocles, whose kosmos is not a fully intentional result of craft—that Plato
presents the Timaeus. In so doing, he gives us a model for techné, in a craftsman
who, despite being divine, nonetheless operates with surprisingly human methods.
For this reason, it is no surprise that the Timaeus became important for not only the

Christian Neo-Platonists, but for theories of architecture including those of Vitruvius.

But Plato is still not finished. Timaeus stops himself again, and announces:
Seeing, then, that we have now lying before us and thoroughly sifted —like
wood ready for the joiner (téxtoouv, tekton)—the various kinds of causes, out
of which the rest of our account must be woven together (cuvvpavOfvar,
sunuphaino), let us once more for a moment revert to our starting-point, and
thence proceed rapidly to the point from which we arrived hither. In this way
we shall endeavor now to supplement our story with a conclusion and a head
(redpalv, kephalé) in harmony (GQuoOTTOVOAV, harmozo) with what has
gone before.””

Whereas the first part dealt primarily with Reason and the cosmic soul, and the

second part with Necessity and the cosmic body, the third part will harmonize these

»! Plato Laws 890a.

281 ovv 81 TA VOV ol TénToow Nuly VAN TodxerToL TO TOV aitiov yévn
dwhopéva, €€ OV TOV émihomov Adyov del ouvudpavOfvar, Ty € doyiV
EmavéLOwpeV O PoayEwv, TayV TE €ig TAUTOV ToEeVBMOUEY OBev deDoo
adwoueda, not TehevtnVv 110N reparnyv te T pHbw mewpnpeda doudTTovoaV
g¢mBetval toig meooBev. Ti.69a5-b3. Trans. R. G. Bury, modified at xepaiiv
from “crown.” Elsewhere, Timaeus justifies the length of various parts of his
discourse by referring to the need to maintain a correct proportion (¢uuetQ0TEQOS,

emmetros). 7i.90e. See also 38d-e. Johansen 2004, 192-93.



accounts by fitting soul to body —not the cosmic soul and body, however, but the
human soul and body. Here, we find that in addition to the immortal soul provided
by the demiurge, the gods contrived for us a mortal soul, one even more caught up in
the irrational currents of sensation.”” To prevent this mortal soul from overly
polluting the divine one, they set it apart, “building an isthmus (ilo0Opov, isthmos) and
boundary (6Qov, horos) for the head and chest by setting between them the neck,”
and they “fastened (¢védovv, endeo) the mortal kind of soul” in the chest.**
Similarly, since the mortal soul was itself divided into better and worse parts, “they
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built a division within the cavity of the thorax,”*” placing the more courageous part

above the more savage part, which is “subject to appetites for foods and drinks, and

all the other wants that are due to the nature of the body.”**

These souls were bound to the body by “bonds of life” in the marrow, a substance
from which the body’s bones, flesh, “and all such substances” originated.””’ The
marrow was formed not from the four solid bodies, but from the “unwarped and
smooth” triangles themselves, which the demiurge separated "each apart from his

own kind,” then mixed “one with another in due proportion (cUuuETQ,

> Ti. 69c-d.

24 %00 SLo TadTa O1) oefopevol aivery T Oglov, Gt pr) Ao NV Ay, XML
éxelvov ratowiCovowy gig dAANY TOD 0MUATOG oixNnoLy TO BvnTov, IoOUOV ®ail
000V dLOLROOOUNOAVTES TH|C TE REGAATS ®al TOD 0TNOOVG, AVYEVO LETAEY
TOéVTES, (V' €l WOIG. €V O Tolg 0THBEOLY ROl TGO ROMOVUEVM BDEOXL TO ThiG
PYuyfg OvnTov yévog évédovuv. Ti. 69d7-e6.

> Ti. 69¢6-70al.

¥ Ti.70d7-e1. Timaeus also describes the heart, lungs, liver, and spleen as organs
that, in different ways, support and interface with the upper and lower parts of the
mortal soul, receiving impressions and communicating their passions. 70c-72d.
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summetros).”**® He molded one portion, which was to receive the immortal seed, into
a “perfect globe” to be encased in the head, and others into elongated shapes for
anchoring the mortal soul as marrow.” He encased this marrow with a framework of
bones, then from the marrow, “as from anchors, He cast out bonds (0eopovg,
desmos) of the Whole Soul, and around this He finally wrought the whole of this
body of ours.”*" The bones he created from finely sifted earth, which he kneaded,
moistened, and—in an allusion to the work of a metalsmith—made insoluble by
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placing them alternately in fire and water.™ He contrived sinews “to bind all the

limbs together,” and to allow the body to move by “tighten[ing] and relax[ing] itself
around the pivots”;*** and relegated flesh (what we call muscles), to the work of
padding and insulation.”* The bones that contained the most soul he encased in the

least flesh, and vice versa;*** similarly, he made sure that there was little flesh at the

2 TG 08 6 PVENOC Yéyovev £E AAAMV. TOV YA TOLYDVWV Hoa TOOTO
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> Ti. 73c8-d6.

*0'Ti.73d6-el. Trans. R. G. Bury, modified at deopovg from “bands.”

1 Ti. 73e-74a.

*2 Ti. 74b6-9.

¥ Ti. 74b-c. Plato here shares with Homer and other early Greeks—for whom the
practice of anatomical dissection, which begins to make more sense in light of Plato’s
body/soul distinction, was not established —a relegation of “flesh” to decidedly
subsidiary functions. While Plato is interested in bones, sinews, and joints,
“muscles” as organs of movement are still not mentioned. According to Kuriyama,
Aristotle will understand muscles “in theory,” in terms of distinguishing between
voluntary and involuntary movements, while Galen in the 2™ century CE will speak
of them explicitly and extensively. Kuriyama 1999, 146-48.

* Ti.74e1-3.



joints, “lest by hindering the flexions it should make the bodies...stiff in movement,
or... [insensitive] owing to its rigidity, and thereby cause the intellectual parts to be
more forgetful and more obtuse.”* Although Plato is the first to crisply separate the
“body” and “soul” —and therefore the first to have to explain how they are in turn
articulated with each other—his observations share the very old Greek sensibility that
articulation marks not only one’s physicality, but also one’s personality and actions.
Plato’s marrow, likewise, is the source of a man’s fertility, traveling between the head
and genitals along the spine,***—an idea which also draws on the Homeric notion that

thinking, feeling, and fertility are rooted in humid fluids related to the bones.*"’

Timaeus proceeds to explain respiration and the construction of the lungs, and
digestion and the formation of blood, always grounding his reasoning in the
characteristics of the four solid bodies. He also describes digestion as a battle
between the particles of the body and its food. When a creature is young, it easily
“divides and overcomes” the triangles of its food, which are “older and weaker than
its own.”*® But over time, “the root of the triangles grows slack owing to their

having fought many fights,” and, instead of dividing the triangles of the food, are

5 Ti. 74e3-11. Following this reasoning, Plato tells us that the demiurge decided not
to cover the head with a “burdensome mass of flesh,” which would have made us
“stupid and insensitive” —and he did this despite the fact that he knew this would
shorten our lives—but as a mitigating gesture he caused hair to cover our heads, “as a
light roofing...for safety’s sake.” 75b-76d.

¢ Ti. 77c-d. Plato describes the production of the male seed more explicitly at Ti.
9la-c.

*7 Bolens also discusses the relationship between Homeric joints and Plato’s marrow;
her aim, however, is primarily to draw a contrast between a logic of articulation, in
Homer, and one, in Plato, of container and contained. Bolens 1999. Bolens 2000, 58.

> Ti. 81c2-7.



“themselves easily divided,” leading the creature into decay and old age .**
Eventually, “when the bonds of the triangles in the marrow...fall asunder, they let
slip in turn the bonds of the soul, and it, when thus naturally set loose, flies out
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gladly” in the peaceful death of old age.™ As in the Hippocratic Ancient Medicine,
which also saw digestion as a kind of war of articulation, this process defines more
than just nutrition: it epitomizes the human condition as being immersed in, and

relying upon, the material flows of one’s surroundings.”'

But there are also less peaceful, and for Plato less “natural,” ways of dying.>> Plato
describes three classes of disease. The first is caused by any change —from cold to
hot, dry to moist, light to heavy, and so on—in any of the four kinds, since “it is only
the addition or subtraction of the same substance from the same substance in the same
order and in the same manner and in due proportion (&va. AOYov, ana logon) which
will allow the latter to remain safe and sound in its sameness with itself.”** This
notion of disease evokes the Hippocratic concern with the transitions between
seasons, a kind of understanding in which change as a temporal articulation produces
points of vulnerability, like the physical articulations of the self. The second kind of
disease occurs when the body’s secondary structures —the marrow, bone, flesh, and
sinews —degenerate into their components. For example, “flesh and sinews arise

= &

from blood,”** but when “flesh is decomposed (tnzouévn, teko, “to melt, dissolve,

fall away”) and sends its decomposed matter back again into the veins, then...the

9 Ti. 81c8-d5.

»0Ti. 81d5-el.

' On “the contingent nature of the body” according to Plato, see Vesely 2002, 29-30.
*2Ti. 8lel-7.

2 udvorg ya O, Gopév, TODTOV TADTH ®OTA TAVTOV ROl HOADTWS ROl AV
AOYOV TTQOOYLYVOUEVOV ROl ATTOYLYVOUEVOV €G0EL TAVTOV OV QUTAD 0DV ROl
vyleg pevewy: Ti. 82b4-7.

»* Ti. 82¢9-10.



blood...is diversified by colors and bitter flavors, as well as by sharp and saline
properties, and contains bile and serum and phlegm of every sort.”* These corrupt
substances “no longer preserve the order of their natural revolutions, being at enmity
with themselves...and being at war also with the established and regular constitution
of the body, which they corrupt (dLoANUVTQL, diollumi, “destroy utterly”’) and dissolve
(throvta, teko).”™° As the disease progresses, these corruptions move from the
flesh to the bonds between flesh and bones, to the bones, and eventually —and

fatally —to the marrow.”’ The third and final kind of bodily disease occurs when air,
phlegm, or bile move improperly due to some blockage or other malfunction.”® For
example, the misdirection of air can distort and distend some parts of the body while

other parts rot for lack of air, ultimately resulting in swellings around the sinews.*”

So much for diseases of the body. Turning to diseases of the soul, Plato observes that

these arise from the excess of pleasure or pain—that is, from a lack of moderation—

23 gtav yao tropévn 00QE avamady gig Tag GAEPag TV TNreddVa EELT), TOTE
UETA TTVEDUOTOS Qe TTOMD TE %xal TOVTOdamOV €V Tals GpAel yohuoot xai
TU®QOTNOL TTOXIAAOPEVOV, £TL 08 OEeloug ®ail AApveaic OUVANEDL, YOMAS ®OL
iyMoag xol GpAEypata movota toyel: Ti. 82¢4-9.

P0G TOV naTd POoLY 0VxET Toyovia TeQLOdmV, £x000 uev adTd avTolg dud
10 undepiav AmdhavoLy Eaut®dVv €xeLv, TO oUVESTAOTL 08 TOD OMUATOS ROl
UEVOVTL RATA YOOV TTOAEMLAL, SLOADVTO ®al THxovTa. Ti. 83a2-6.

*7Ti. 83e-84c.

8 Ti. 84c-86a.

»9 Ti. 84e. Known as “tetanus (tétovoL, tetanos)” and “opisthotonus (0mmo0dTovOL,
opisthotonos),” these conditions evoke the Hippocratic and later kedmata.
Hippocrates Airs, Waters, Places 22.8-17. The word kedmata is obscure; but from
accounts in Diocles and Galen it seems to have been a kind of pain or inflammation

in the hips, possibly believed to be caused by a flux or flow of fluids.



and associated evils acquired through the body.*® A diseased soul and a diseased city
cannot be separated: “with men in such an evil condition, the political administration
also is evil, and the speech in the cities, both public and private, is evil”;*!
conversely, when lessons are not provided to cure these evils in childhood, souls
become involuntarily diseased.”* Thus deftly—and tightly —binding soul, body, and
city, Plato turns to the final message of the Timaeus. He states that
all that is good (drya@0v, agathos) is fair (rahOV, kalos), and the fair is not
void of due measure (QueTQOV, ametros); wherefore also the living creature
that is to be fair must be proportional (CUppeTQOV, summetros,
“commensurate, in due proportion, symmetrical””).**®
However—and here is the crucial part—while we “distinguish and reason about”
inconsequential proportions, we fail to recognize that “with respect to health and
disease, virtue and vice, there is no proportion (GUUUETQLA, summetros) or want of
proportion (QueTia, ametrios) greater than that which exists between the soul itself

and the body itself.”*** In the same way that a body that is “too long in one of its

legs, or otherwise disproportioned (GuetQoV, ametros)” is “not only shameful

*%°Ti. 86b-c.

U Ti. 87a9-b2.

62 Ti. 87b2-5. See, similarly, Plato’s discussion on the causes of immoderation and
other diseases of the soul, with regard to sexual desire: “no one is voluntarily
wicked.” 86¢c-¢.

3 ey 81 1O YOOV #oAOV, TO 88 RahOV 0VX GPETEOV: %Ol LHOV 0V TO
ToL0VTOV €00pEVOV oUpUETQOV OeTéov. 87¢5-7. Trans. R. G. Bury, modified at
ovppetoov from “symmetrical.”

% GUUUETOLOV 08 T ueV ourEd droanodavéuevor ovihoyLoueda, To &g
AUQLDTATO ROAL LEYLOTO AAOYIOTWG EYOUEV. TTOOG YOQ VYLELAS ROl VOGOUG
AQETAG TE nOl ®oxiog ovdeuio oVppETEIO ®Ol ApeTEio pueilmv 1) Puyig avTig
ROg opo avto: Ti. 87¢7-d2. Trans. R. G. Bury, modified at ovppetoio and

apetio from “symmetry” and “want of symmetry.”



(aloyQOv, aischros), but...the source of much fatigue and many sprains and falls by
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reason of its clumsy motion,”™ a soul which is too strong for its body, or the body

for its soul, is dangerous.*® If a soul overly engages “in teachings and battles of

99267

words...it makes the body inflamed and shakes it to pieces,”™" while “when a large

and overbearing body is united to a small and weak intellect” this produces “that

greatest of diseases, ignorance.”**®

Activities which move the soul —mathematics, music and philosophy —must
therefore be balanced with gymnastics, which moves the body.*® In the Republic,
Plato describes how the man who practices too much gymnastics is liable to be led
towards savagery and harshness,””” whereas the man who studies only music “melts
and liquefies till he completely dissolves away his thumos, cuts out as it were the very
sinews (vevQa, neuron) of his soul (Yuyng, psuche) and makes of himself a ‘feeble
(ueAOaxOV, malthakos “soft, mild, cowardly”) warrior.”””’" A “due proportion

(ovppétoovg, summetros)” must similarly be maintained between the three kinds of

3 olov 00V Vteponehic 1) nol Tiva ETéoav VITEQEELY AUETEOV E0VTO TL ODUO OV
Gpo pev aioyov, duo d €v i xowwvig TOV IOV ToAoVS Hev »OToUG,
TOAAGL O€ OTTACUATO KOL OLOL TNV TTOQAPGOQOTNTA TTTMUOTO TTALREXOV LVQIWV
ron®Vv attov éovtd, Ti. 87el1-6. Trans. R. G. Bury, modified at Umeponeleéc from
“too long in its legs,” and at aioyov from “ugly.”

266 Tj. 87e-88a. Cf.Plato Republic 3.411a-b.

7 Ti. 88a4-7.

%8 Ti. 88a9-b7.

% Ti. 88b8-c7.

70 Gyoudttodg te wol oxhnedttog Plato Republic 410d. Trans. Paul Shorey.

771 10 91 peta todto 1On Threl xai AeiPet, Emg Av ExTHEN TOV OLPOV ®ai ExTépn
womep vedpa €x Thg Yuyg ral oton “uarboxov aiyuntiv.” Plato Republic

411b. Trans. Paul Shorey. Kuriyama 1999, 139.
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soul;”’" this primarily entails nurturing the immortal soul as much as possible and

1 273

calming the “lusts” and “contentions” of the mortal sou Men who disregard these

most important forms of proportion, “[spending] their lives in wrong-doing,” are

reincarnated as women;>"*

the light-minded become birds; those who neglect
philosophy and astronomy become four-legged beasts; the most foolish wriggle with
“their whole body along the earth”; and “the most utterly thoughtless and stupid,”
deemed by the gods “no longer worthy even of pure respiration,” are sent to dwell in
the water.”*” Observing that all the living creatures thus continually pass into each

other “as they undergo transformation by the loss or by the gain of reason and

unreason,” Timaeus states that the kosmos has been fulfilled, and stops.””®

The Timaeus presents three kinds of proportion: in the first part of his presentation he
focused on the role of geometric and arithmetic proportion in the the demiurge’s
crafting of the cosmic soul; in the second part, he described how the chaotic flux of
matter was ordered by the proportioning of the two elementary triangles; and finally,
he presents an emphatically non-numerical kind of proportion, that between body and
soul, which we manage (or mismanage) through our manner of life.”” In tying his

cosmogony to recommendations for the education and maintenance of one’s soul,

2 810 puhantéov dmmg Av ExwoLy Tag ®vHoelg TEOg dAAnha ovupétoovg. Ti.
90al-2. The whole discussion is at 89e4-90d9.

P Ti. 90b2.

* Ti. 90e8-91al.

" Ti. 91d-92b.

7% Ti. 92b9-c9.

7 Wittkower points out that Plato’s Timaeus uses two kinds of “Pythagorean
mathematics,” in the creation of the world-soul on numerical ratios, and in his use of

the five solids in the ordering of matter. Wittkower 1960, 200-1.



Plato frames his natural philosophy within his political and ethical philosophy; the
Timaeus is therefore situated not only in relation to the Critias, but within his project
as a whole, addressing the question of which organization of the polis is best suited to
cultivate just souls. What is interesting for our purposes is what it means in this
context when Plato says that the beautiful is just, and the just beautiful. Proportion is
not a game of arranging parts to come up with a visually, acoustically, or otherwise
aesthetically pleasing composition; nor a stand-in for structural considerations; nor a
kind of mathematical formalism. It is, ultimately, a question of how we manage our

constitutions as individuals and as a collective, in all aspects of our lives.



Conclusion

The Timaeus is different from the other texts we’ve looked at because in it, Plato
deliberately organizes his whole account around the notion of proportion; that is,
around his argument about how proportion acts as a bond, or articulation, in the
crafting of the cosmos. In this, we find our earliest extant model for the designer
as someone whose intentional and intellectual work is necessary for—but
potentially separate from —the manual work of craft. Although he does not talk
about architecture as such, Plato is therefore describing the work that defines the
profession today. (In his own time, Plato would have also been describing part of
a master craftsman’s work, to the extent that this person, or these people, would
have been responsible for using modules and other measurement devices to lay
out and determine a building’s form.) In this sense, we might say that Plato
presents the earliest extant theory of architecture. Given the completeness of the
Timaeus in contrast with the immense difficulty of establishing the words and
ideas of Polykleitos or of the classical builders themselves—and given the
immense influence of the Timaeus on the later tradition from antiquity until the
18™ century —Plato becomes a necessary point of reference when thinking about
theories of proportion in architecture. Whereas this makes the Timaeus the

starting point for most histories of proportion, I take it as my end point.

The text of the Timaeus is complex and at times messy —more so than it appears
in my summary, which necessarily glosses over digressions. And yet, everything
we know about Plato, as well as Timaeus’ frequent remarks on the order of his
presentation, suggests that the construction of the dialogue was deliberate. So we

should ask: how do Plato’s three kinds of proportion relate to each other? I would



like to suggest that in order to answer this question, we should turn for clues to

Plato’s recommendations on how to formulate a speech.

Timaeus began his speech with the words: “Now first of all we must, in my
judgment, make the following division (dtowQetéov, diaired). What is that which
is Existent always and has no Becoming? And what is that which is Becoming
always and never is Existent?”' In making a division, he started his discourse
precisely as Plato recommends in the Phaedrus. There, Socrates says that one
must be able to “[bring] together in one idea the scattered particulars, that one
may make clear by definition the particular thing which he wishes to explain,”
but also to divide an argument “by classes, where the natural joints (@000,
arthron) are, and not trying to break any part (U€QOg, meros), after the manner of
a bad carver (poyelpov, mageiros).” Socrates criticizes the rhetoricians, with
their tricks and glib phrases, likening them to a man who, having written a few
pitiful and threatening utterances, fancies himself a tragedian; or one who knows
the effects of a few drugs, while being ignorant of how, when, or for whom they
are to be used, and claims to be a physician; or again, one who says he
understands musical harmony because he can play the highest and lowest notes —
without, it is implied, the intermediary notes that bind these extremes together in

any given scale.’

A
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28al. Trans. R. G. Bury, modified at diapetéov from “distinction.”
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265d3-5. Trans. Harold N. Fowler.
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‘What these famous rhetoricians don’t do, and what Socrates recommends, is to
accomplish both the cutting and the joining, as it were, in a particular way. A
speaker must first “define everything separately; then when he has defined them,
he must know how to divide them by classes until further division is impossible.”
He must then “understand the nature of the soul” in the same way, and
arrange (TL01), tithemi) and adorn (Otarooi), dia-kosmeo) his discourse
accordingly, offering to the elaborate (wouvriAn, poikilos) soul elaborate
(mowihovg, poikilos) and harmonious (TavaQUOVIOUS, panarmonios,
“complex, embracing all modes, harmonious”) discourses, and simple
talks to the simple soul.’
It is a process of articulation and adjustment; Plato calls it dialectics (dialektike)
and elaborates on it in different ways in a number of his middle and late
dialogues.” The word dialektikos also describes the form of the Socratic dialogue,
with interlocutors setting arguments and counterarguments against each other in
the expectation that out of this agon some truth will be produced. For Plato, this
process underlies not only language and thought, but in fact, everything that can
achieve beauty and virtue.® In the most general sense, the process starts with the
chaos of the unlimited continuum (apeiron); then, when a limit (peras) is applied,

the apeiron is divided into diverse and delimited elements; and when these

> not aTo TE AV 00(CeaBal SuVaTOC YEVITOL, OQLOGUEVOC Te TTIMY ROt
elon péy oL tod drpnrov tépvery émotn01), Plato Phaedrus 277b6-8. Trans.
Harold N. Fowler.
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mowrnthovg Yoy ol ovaguoviovg dldovg Adyoug, amhods 0¢ atAf), Plato
Phaedrus 277b8-c3. Trans. Harold N. Fowler, modified at souxtAr) from
“complex.”

’ For example, see Plato Philebus, Phaedrus, Republic, and Sophist. See
Desjardins 2004, 26-51, 93-99, Desjardins 1990, 61-77, 98-99, 135-39, 63.

¥ See Desjardins 2004. See also Desjardins 1990.



elements are joined, a compound or mixture (mikton) forms the third and final

state.”

To take one example, Plato describes speech by comparing the disorderly sound
that comes from animal mouths to the way in which humans limit and divide this
sound through syllables, and finally, to the recombination of syllables into words.
When a word is formed of syllables—or, in writing, of letters (stoicheia,
“element, letter’”) —it embodies a power not present in its components. This
power is what allows a word, unlike mere sounds or letters, to have meaning, or
to describe, refer, or qualify." This is what allows articulation to produce
compounds whose powers are greater than those of their parts, and it comes from
order: not every combination or order of letters will form a word, nor words a

sentence, nor sentences an argument, discourse, or tragic play."'

This formulation—of the unlimited, the limit, and productive opposition—is, in
the most general sense, very old. We find it frequently among the Pre-Socratics
and the Pythagoreans."”” We also find it in the creation myth recounted in Hesiod’s
Theogony, in which Ouranos (the sky) covered Gaia (the earth), endlessly
copulating with her every night and trapping their resulting children deep within
the earth, until one of Ouranos’ sons castrated him, causing him (the sky) to
withdraw to his current lofty position and allowing his children to emerge,
populating the society of the gods."” Plato’s dialectics also had a particular

analogue in the ideas of the Pythagoreans, whom Walter Burkert describes as

? See Plato Philebus 24e-25b. Desjardins 2004, 31-36, 100.
0Plato Theaterus 202e-203c. See also Plato Sophist, 247d-e.

1 See also Plato Sophist 252e-253a. Desjardins 2004, 97-98.

12 Guthrie and Fideler 1987, 22. See also Desjardins 2004, 29-30.
1 Hesiod Theogony 115-210.



drawing on primitive notions of number to ascribe mind to one; opinion to two;

and the whole to three.'*

It so happens that this corresponds to the organization of the Timaeus: Plato first
discusses the cosmic Soul as a work of Reason; then the cosmic Body, which
derives to a much greater extent from Necessity; and finally, the proportioned
union of soul and body. This pattern also appears in the Timaeus as a frequent
motif, from its opening words, “One, two, three”;" to the assertion that “it is not
possible that two things alone should be conjoined (sunistemi) without a third”;'’
to the curious argument that the world-creature must be One, that if there were a
second, there would then need to be a third embracing them both;'” and finally, to
the introduction of chora as a third entity mediating Being and Becoming.'® This
is not, for Plato, a superficial device. When he says that the “kosmos in its origin
was generated as a compound, from the combination of necessity and reason,” as
a result of reason “persuading” necessity to act for the most part in the best way,"

it is evident that the kosmos itself is a product of dialectics—that from the deepest

level of its organization to the last detail it is ordered by proportioned articulation.

This dissertation therefore corroborates Dalibor Vesely’s suggestion that the
“arithmos structure of logos,” as a “paradigm of unity in multiplicity...reveals the
deep structure of our experience, the metaphorical articulation of analogies, and
dialectical reasoning.”® In his essay, “The Architectonics of Embodiment,”

Vesely argues that, reflecting the structure of metaphor or analogy —that A is to B

4 Burkert 1972, 40, 467.
' Ti. 17al.

' Ti.31b10-c1.

"'Ti. 31a3-b1.

' Ti. 48e-52d.

" Ti. 48a1-7.

0 Vesely 2002, 37.



as C is to D—analogia or proportion is in the first place a linguistic rather than a
mathematical strategy.”’ The roots of the dialectical pattern in myth, and the fact
that Plato’s “greatest” kind of proportion—that between body and soul —is
strictly non-numerical, both support this argument. Vesely, in a sense, achieves
in a single sentence a major goal of this dissertation when he says that:
The metaphorical nature of analogy, represented numerically as a form of
proportion (similar to the nature of syntax or grammar in language),
suggests that underlying proportion (and other summary notions such as
universal beauty, order, and harmony) there is always present a deeper
level of articulation, coextensive with the articulation of the world as a
whole.*
Proportion, from its earliest instances until the onset of modernity, drew on the
relationships between things on an ontological and metaphysical level and not,
primarily, on a physical one; it has in the most basic sense to do with the way the
world presents itself to us as embodied beings. The arguments developed in this
dissertation —that the early Greeks thought about themselves and their world in
explicit and sophisticated terms as articulated, and that the concepts and language
constructing this worldview contributed directly to early discussions of

proportion—support this argument within this specific historical situation.

This being said, it is impossible to deny that numbers (arithmoi, pl. of arithmos)
are important in Plato—although it is not necessarily obvious what number meant
for him. As Reviel Netz argues, mathematics does not seem to have been part of
any typical curriculum of study in Plato’s time; and Plato himself gives us no
evidence that he was himself conversant in the Euclidean-style mathematics
developed during his lifetime, or in anything at all beyond basic manipulations.
Netz describes Plato as a popularizer of mathematics rather than a mathematician;

the later importance of mathematics in the trivium and quadrivium may be in no

! Vesely 2002, 37.
2 Vesely 2002, 37-38.



small part due to his enthusiasm.” Regardless of Plato’s skill in mathematical
operations, which may be more important from our perspective than they were
from his, what is clear is that Plato was interested in numerology, in the ability of
number to communicate a higher level of order. While we can assume that this
interest pervaded Greek mathematics in a general sense, for Plato this is central

and explicit.**

Given the pervasive role of mathematics in our scientific descriptions of the
cosmos since modernity (and in our technological interventions within this
cosmos), our tendency has been to focus on the seminal importance of Greek
mathematics to the extent that this practice seems to align with Enlightenment
ideas about how number and geometry order the universe in a rational manner.
This results in the impression that proportion is a timeless concept. Although I
have no interest in denying the obvious role of mathematical concepts in early
theories of proportion, this dissertation has endeavored to provide a corrective
view —that is, to suggest some of the particular cultural concepts and
circumstances, very different from our own, which gave rise to the earliest

iterations of the seemingly timeless and familiar notion of proportion.

I would like to return for a moment to the question of the body, which permeates
both Part One and Part Two. This dissertation has argued that in Homer there
was no concept of “the body,” but that in classical texts, the idea of “the body”
organized discussions of politics, medicine, and craft. I would like to observe
that, in tracing the role of articulation in the emergence of proportion, we not only
see the time and place in which this concept makes its earliest (and often

tentative) appearances, but that we actually see the notions of proportion and of

* Netz 1999, 289-90.
** Plato clearly aligns the Timaeus with Pythagoreanism; to take just one example,
Timaeus —who scholars agree is fictional —hails from Locri in Magna Graecia,

the territory of the Pythagoreans. 7i.20a3.



the body (that is, of a body-soul split) emerging together in a mutually dependent
fashion. Proportion—as a mediation between soul and body, Being and
Becoming, immortal and mortal, and macrocosm and microcosm—has no role
before the body as a crafted and material thing can be understood as separate from
the soul, since prior to this there was nothing between which to mediate. The
corollary of this is that in pulling apart a lived physical experience that was so
compact and coherent in early Greece, Plato had to posit a means for body and
soul to remain unified, yet separate. And this is what proportion offers: not only
the resolution of the one and the many, but also the ability for something invisible
and intangible to rule over and order that which is visible and tangible, in a
rational and predictable manner—and therefore, in a manner subject to techne.
Proportion was not arbitrary. It could not be, since, for Plato, it was built into the

structure of the cosmic soul as the mechanism of Reason.

This offers, perhaps, the beginnings of an answer to another question that arises
from the conjunction of Part One and Part Two. That is, what happens to the
early Greek interest in métis or cunning intelligence, as a concept that mediates
between the characteristics of the physical self, one’s actions, and one’s creations,
through the process of craft? This concept does not disappear. We also see it
later in antiquity —in, for example, Vitruvius (who names it through the Latin
sollertia)—and indeed, we have a similar term in the English words “craft” and
“crafty.” But later uses of this concept never seem as singularly potent and
productive as in Homer. I would suggest that this may be because the dodging
motion that characterizes métis, and that allows for the forging of articulations
and the management of bonds and passageways, gives way, in part, to the perfect
revolutions of reason. Reason and cunning are set in a necessary and
complementary opposition in Vitruvius, who presents various setups for the
proportions of monumental buildings while also suggesting that no proposition
can be carried out without the adjustment and adaptation that is the particular

result of the architect’s sollertia, or cunning.



Along these lines, we might also notice a parallel between the operations of
articulation, in Homer, and of proportion, in the classical period. Proportion
mediated between the divine and the human via craft, allowing for mankind to
access that which is greater than himself, just as a Homeric god could intervene
upon a man or woman by loosening or mobilizing their articulations, or as
daidala afforded men and women powerful, but dangerous, access to divine grace
and powers. The natures of these mediations differ to the extent that the willful
actions of Homer’s gods differ from what Plato describes as the regular and

rational motions of the divine soul of the kosmos.

This Platonic conception of proportion—that it is what links the realms of Being
and Becoming —does not remain unchanged over time. Vitruvius, for example, is
influenced by Aristotle’s belief that there is “no action without contact,” and by
the Stoics’ belief that “the only things that truly exist are material bodies.”” In
Vitruvius’ On Architecture, proportion tends to describe analogies between the
universe and the human body (that is, the macrocosm and microcosm), and
between either the universe or body and the building. In Plato’s terms, Vitruvius’
analogies therefore all take place at the level of the Body (or Becoming), while
leaving implicit the role of the Soul (or Being) in providing the underlying order
of things. This more material understanding of proportion begins a shift towards
what Vesely describes as “the conventional understanding of proportion as a

static harmony of different elements.””

Much later along this path, proportion in
modernity becomes primarily —although, one might argue, never exclusively —an
aesthetic game or a physical and biological analogy. Vesely decries Vitruvius’
material approach and modernity’s formalism as a result of the Stoics’
“radicalized, and in a certain sense distorted, Aristotelian understanding of

corporeality.”” My motivation for investigating the origins of proportion is in

¥ Vesely 2002, 30.
26 Vesely 2002, 38.
T Vesely 2002, 30. See also 43.



this sense different than that of Vesely. Rather than advocating a return to a
Platonic outlook, which Vesely at times seems close to doing, I would simply
suggest that we can learn from the realization that proportion is a culturally

specific concept rather than something that is simply mathematical or “natural.”

At the risk of oversimplifying a complex and difficult topic, a brief mention of
Vitruvius’ uses of proportion seems to be in order. While the later tradition was
most interested in Vitruvius’ role in setting out a theory of proportion as a kind of
visual arrangement of material parts, this is not the only modality of proportion
that Vitruvius develops. Most prominently, in Book Two, Vitruvius develops his
discussion of building materials based on Greek theories of four elements. He
mentions Thales, Heraclitus, Democritus, Epicurus, and the Pythagoreans as
predecessors who thought about the nature and composition of matter, but both
his basic proposition—that all things are composed of varying proportions of fire,
air, water, and earth—and the manner in which he talks about the effects of the
relative proportions of these elements in different materials (and even in animals),
draw heavily on the ideas of the Timaeus.” Throughout his treatise, Vitruvius is
concerned with longevity, and in Book Two, he deals with how to prevent the
decay of buildings due to materials falling to pieces or loosening due to improper
proportions of the elements.” Here, Vitruvius draws on a comparison between
building materials, such as trees or stones, and the human body. This body is a
bounded but more or less porous material entity that is immersed in and affected
by the composition of its surroundings, thereby becoming stronger or weaker, full

or empty, solid or porous, coherent or loosened —and thus, healthy or unhealthy.*

8 Vitruvius On Architecture 2.2.1.

%% See Vitruvius On Architecture 2.3.1-2. Materials for Vitruvius seem to have an
innate wish to absorb what they lack. See 2.6.1.

39 For example, in explaining why timber is best if the trees are cut in autumn,
after they have shed their fruit, rather than earlier in the year when they are

pregnant, Vitruvius draws an explicit comparison between the deleterious effects



It is worth quoting the following example at length to get a sense of this

approach:
When lime absorbs water and sand it reinforces the masonry. Evidently
this is the reason: because stones, too, are composed of the four elements.
Those which have more air are soft, those with more water are dense with
moisture, those with more earth are hard, those with more fire are more
friable. Because of this, if we take this stone before it has been cooked,
pound it fine and mix it with sand in masonry, it will neither solidify nor
bond. If, on the other hand, we throw it into the kiln, then, caught up in
the flame’s intensity, it will shed its original property of hardness, and
with its strength burned away and sucked dry, it will be left with wide-
open pores and voids. Therefore, with its air and water burned away and
carried off, it is left with a residue of latent heat. When the stone is then
plunged in water, before the water absorbs the power of its heat, whatever
liquid penetrates into the pores of the stone boils up, and thus by the time
it has cooled it rejects the heat given off by lime.”!

While Vitruvius integrates ideas about proportion into a view that also draws on

other medical ideas about the body, current in his time —particularly those about

tension and relaxation, and porosity and boundedness—it is clear that for him, a

correct relative proportion of elements allows for articulation, and therefore

health and solidity, to be maintained.

of pregnancy on the health of a tree and on a woman. Vitruvius On Architecture
2.9.1. See also Vitruvius’ description of the salubrious effects of perforating and
draining the “superfluous and corrupt” liquid from pollarded trees, in an implicit
(but striking) comparison to the medical use of venesection, or bleeding. 2.9 4.
Trans. Ingrid D. Rowland.

31Vitruvius On Architecture 2.5.2. Trans. Ingrid D. Rowland.



Proportion appears in other ways in Vitruvius as well. He discusses the need for
moderate climates, and for moderating interventions, in the selection of sites and
the laying out of both cities and buildings, to allow for the good health of the
occupants (Book One). There are also various references to proportion in his
discussions of stringing of war machines (Book Ten), and of the motions of the
planets and the setting up of various kinds of clocks (Book Nine). These are no
small matters. Vitruvius’ discussion of sites and climates occupies Book One of
his treatise, immediately following his introduction of the work and training of
the architect. And Vitruvius divides the work of architecture into three:
aedificatio, gnomonice, and machinatio—or buildings, sundials (although he
discusses water-clocks here as well), and machines (of which many, but not all,
are mechanisms for war).”> As such, while Vitruvius is best known for his
statements on how the parts of temples must be proportioned in relation to each
other in a manner akin to the proportions of the parts of the human body, as well
as for his recipes for the specific proportions of different temple types, in no way

do these ideas comprise his full treatment of proportion.

Even from this cursory glance at Vitruvius’ ideas, it is clear that he is preoccupied
by health. This is not simply a rhetorical device, but rather, part of his view that
the architect’s task was to ensure both the health and longevity of his
constructions, as well as the health of the people for whom he builds. Vitruvius’
dedication to this theme is so persistent that a reader could be forgiven for
receiving the impression that for Vitruvius, an architect is essentially a medical
physician whose tools are not medicines, scalpels, and cupping-glasses, but
proportioned buildings, gnomons, and machines. But if we recall Empedocles’
legendary acts as a healer—medical interventions that took an “architectural”

form, in the construction of a wall of bull’s hides to block pernicious winds,” and

32 Vitruvius On Architecture 1.3.1.

33 Diogenes Laertius, Lives of the Philosophers 8.60.



in the diversion of a river,* to cure plagues in crops and in pregnant women—
then perhaps this confluence of aims is not so surprising. Proportion, in the first
place, did not primarily serve the design and construction of monumental
buildings; rather, what we call architecture was one of a number of related crafts
(technai, pl. of techneé) that operated in the service of proportion, or of the

negotiation of a well-ordered life within an often difficult and messy world.

34 Diogenes Laertius, Lives 8.70.
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