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ABSTRACT. In Book X of Plato’s Laws, the motions of the body are contrasted with the
changes of the soul. The latter are categorically different from the former. The soul is ori-
ented in time while the body is oriented in space. Despite their differences, soul and body
work in unison. When the senses are informed by Aéycg, order is perceived and enacted.
The coordination of soul and body is most evident in music and dance. A choral dance is
a composition in which body and soul and their analogues, space and time, are unified. A
city is an analogous composition. The relation between body and soul parallels the rela-
tion between a city on the one hand, and its laws, beliefs, and customs on the other. For
these reasons, the highest order of a city is its religious order. The religious life of a city
integrates time and space as well as soul and body. Religion serves as a binding power that
harmonizes the city and its people.
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1. Introduction

In Plato’s Laws, an unnamed Athenian and his two interlocutors describe an
imaginary city, Magnesia. Their aim is to articulate the requirements that a
virtuous city must have. For the most part, the dialogue concerns the nature of the
laws, customs, and government of Magnesia. However, there are important
metaphysical digressions in the Laws as well. In his response to atheism, the
Athenian explains the nature of the soul and its priority over the body. The motions
of the body are contrasted with the changes of the soul. The latter are categorically
different from the former.

Using Book X of the Laws as a starting point, Section 2 discusses the nature of
the soul’s changes. In contrast to the body, the soul is oriented in time, not space.
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For example, the soul may dwell on the past or look to the future. Memory, fear,
grief, wish, deliberation — all of these are changes of the soul. Each change orients
the soul in time. In other words, the changes of the soul presuppose a temporal
order.

Section 3 discusses the nature of the body’s changes. Just as the soul is oriented
in time, the body is oriented in space. More specifically, the situation of a body is
defined by its position and location. The changes of the body presuppose an
ordering of spatial relations, just as the changes of the soul presuppose a temporal
order.

Despite their differences, soul and body work in unison. Section 4 presents the
argument that their conjunction is actualized through Adyog. When the senses are
informed by Adyog, order is perceived and enacted through both the soul and the
body. Their coordination is most evident in music and dance — rhythm and
harmony join soul and body into a well-ordered composition.

Section 5 applies the above findings to the theme of the Laws, the virtuous city.
The relation between body and soul parallels the relation between a city on the
one hand, and its laws, beliefs, and customs on the other. The highest order of a
city isits religious order. The religious life of a city integrates time and space as well
as soul and body — religion serves as a binding power that harmonizes the city
and its people.

2. The Soul

In Book X of the Laws, the Athenian, while arguing against atheism, names the
motions of the soul:

. BryeL pév 8Y) Yuym mavto T )t ovpavdy xal yhv kol Bddattay Tals adThg )voea, olg
dvéuartd [897a] éotv Bovdecbat, oxomelobal, émueleiodon, BouvkedeaBat, Sokdley dpbidg
gevapévag, xaipovaay Avmouuéwy, Bappodoav @oBovpévny, paodoav atépyouvaay, xal
ndoatg oar TodTwv ouyyevel ¥ mpwtovpyol xwhoel Tag Sevtepoupyods ad
TapaAauBavovaal XIWOELS CwpdTwy &youat TavTa eig alEnaty xal @Biow xai Sidxproty xal
olyxploy xal Tovtolg Emopévag Bepudmtag Pogels, Baplimrag xoupdrag, oxhnpdv xal
pohonedy, Aevwdv xal uéday, adampdv [897b] xal yAuxd, xal mdatv ofg Yuym XpwréEW ...

... Soul then drives all things in heaven, on earth, and in the sea through its motions —
which are named wish, inquiry, care, deliberation, belief true and false, joy and grief,
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courage and fear, hate and love — and through all the motions that are akin to these
or primary ... (896e-897b)

The context of this passage, in keeping with the dialogue as a whole, alludes to two
kinds of soul: human and divine. The gods govern the cosmos in a manner that is
reasonable and virtuous. The human soul is a likeness of the divine soul: it also
controls that which is physical, but its control is limited and it is susceptible to
unreason (d&vota; 897b) and disorder — its beliefs may be false, and its wishes may
be misguided.

The list of names of the motions of the soul is incomplete given that all motions
akin (ouyyews; 897a) to these are implicitly included. As indicated below, there are
other motions of the soul mentioned by the Athenian. Nonetheless, all of the
motions have a common feature: the soul is oriented in time, not in space. For
example, wish, the first motion named above, is inherently forward-looking —
when the soul wishes, it is oriented toward the future;i.e., it looks to a point in time
when it achieves that which it desires.

Arguably, the other changes mentioned above derive from wish. For example,
one loves what one wishes for; one grieves if a wish is unfulfilled, one has beliefs
about what to wish for and the means by which a wish can be fulfilled. But
regardless of whether wish plays a central role in the changes of the soul, all of the
motions named by the Athenian are determined by time, not space. For example,
belief rests on the conclusions of the past while deliberation reflects the future.
Similarly, grief concerns the past while fear concerns the future.

The claim that the soul’s changes are essentially temporal is supported by the
following remarks in Book X:

AO. Mepwpedd ye piv ouoroynoavteg €v tols mpodadev g, €l Yuxn pavely mpeaPutépa
cwpatog odaa, xal T Yuyfis T@v Tod cwpatog Egorto TpeoPuTepa.

KA. TTévv pév odv.

A@. Tpémot 3¢ xai 6y xai PouAnoels xai Aoytopol xal [896d] SéEat dAvdels empéretal te
xol PvApo TEOTEPX UYXOUG CWMATWY Xal TAAToUS xal Bdboug xal pwuns iy yeyovéta dv, elmep
xail Puyr) TOUOTOS.

KA. Avdrywy.

"Here and below, passages from the Laws have been translated after Thomas L. Pangle,
with modifications. In addition, Stephanus page numbers refer to the Laws, unless other-
wise indicated.


http://www.nsu.ru/classics/schole/index.htm

608 Harmony, Order, and Unity in Plato’s Laws

Athenian: Now we of course remember what we agreed to earlier, that if soul should
be evidently older than body, then the things pertaining to soul would be older than the
things pertaining to the body.

Kleinias: By all means.

Athenian: Moods, then, and dispositions, wishes, reasonings, true beliefs,
considerations, and memories would have come into being prior to bodily length, breadth,
depth and strength — if, indeed, soul came into being prior to body.

Kleinias: Necessarily. (896c-d)

In the above passage the Athenian emphasizes that the changes® of the soul are not
the same as the changes of the body. Apart from metaphors, reason (Aoyioués) does
not have spatial extension, nor does belief (86£a) or memory (uvfun). One cannot
measure their length, breadth, or depth. In this way, the soul, not unlike a
geometric point, is radically different from objects that have spatial extension. The
soul’s dimensionality is temporal, not spatial. For example, one need not be in a
particular place to grieve (Avméw; 897a). One who grieves for his beloved, for
example, cannot escape his grief by moving to another place and leaving his sorrow
behind. In other words, the absence that underlies grief may be “everywhere” —
distinctions of time, but not place, apply. Similarly, grief is not “in” the soul — it
makes just as much sense to say that a soul is subsumed by grief, or that grief is a
burden that weighs one down. These are metaphors or verbal images of grief. In
reality, while grieving the soul dwells on the past — i.e., it is oriented toward that
which is not present.

The above observations, though they align with common sense, are not set in
stone. Moreover, they appear to contradict several passages in the Laws that
indicate that the soul is in fact inside the body. For example, in Book XII, the
Athenian states that we can think of a lifeless body as “a soulless altar of the
(“dpuyov yOoviwy Puwudv’; 959d). Given the context, the body is

”

chthonic ones...
imagined to be a shell or habitat within which resides the soul; upon death, the
soul travels to the underworld (959c). Similarly, the soul may be imagined as a
ghostly homunculus that is entombed within the body.? The soul is freed from the
body when the body dies; like a released prisoner, it then resides in another place.

* The Greek word for motion, xivjoig, also means change — see H. Liddell, R. Scott,
H. Jones (1968) s.v. “xiwaig.” For this reason, both motion and change are used to translate
xiwnatg.

% Cf. Phaedrus 250c: “...xaBapol dvteg xal danuavtol To0Tou & VOV 8Y) oA TEPLPEPOVTES
dvoudouey, datpéov Tpdmov dedeauevpévol.” Here, the soul is described as “not entombed”
(danpavrtog) when it is free of the body; when it is not free, it is imprisoned or bound
(deouedw) as if it were an oyster in its shell.



Anthony Michael Pasqualoni /XXOAH Vol. 17. 2 (2023) 609

Describing ancient Greek depictions of the soul, Emily Vermeule writes:

When the psyche was corporeally conceived, it was a miniature replica of the
individual, endowed with wings to account for its swift daimonic flight, retaining some
powers of memory and emotion. The psyche often flutters near the head from which it
extracts its future qualities, or perches upon it as on the lovely lekythos by the Achilles
Painter ... weeping and protesting with formal mourning gesture ...*

Hence, the soul is imagined as if it were another body. Under these and similar
interpretations, the soul and body alike are extended in space — each has a
particular place, and the motions within the soul are also motions within the body,
given that the former is contained by the latter.

In summary, we see that on the one hand, the soul is described as if it were
located and extended in space — it inhabits the body as a person might inhabit a
house. On the other hand, we are told that the soul is not extended in space — as
stated above, its changes are prior to length, breadth, and depth, and it is oriented
in time, not space.

The source of the contradiction is threefold. First, in the Laws as well as other
Platonic dialogues, images appear in the guise of factual statements. For example,
a misinterpretation of the Athenian’s remarks may lead one to believe that the
underworld is real — this would be a misreading of metaphors and poetic
language. Just as the divided line in the Republic (509d-513¢) and the image of the
lathe in the Laws (898a-b) are used to visualize that which is immaterial and non-
spatial, spatial terms are used as metaphors® to describe the soul and the changes
it undergoes upon the death of the body.

Second, throughout the Laws the Athenian is primarily interested in
determining the legal and ethical basis of a virtuous city. While metaphysical issues
clearly play a role in the dialogue, they are ancillary to the central task at hand. The
discussion of the metaphysics of the soul and the nature of motion is introduced
as a digression.” When describing the soul, the Athenian uses images and
metaphors to communicate in a manner that is colloquial and readily understood
by his interlocutors, Kleinias and Megillus.

*E. Vermeule (1981) 9.

5 Cf. Emerson’s observation in Chapter 4 of Nature: “Parts of speech are metaphors,
because the whole of nature is a metaphor of the human mind” (p. 24).

® In Book X, for example, Kleinias states that they must “go outside the realm of legis-
lation” (“vopoBeaiag extds oinoy Paivew”) to discuss the nature of the soul and its relation to
the body (891d).
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Finally, commonly-used prepositions such as év have both spatial and non-
spatial connotations; the former often conceal the latter. For example, in Book II
of the Laws, the Athenian states: “Aéyw Toivuy T@V maidwyv Toudua)y elvat TpwT™Y
aloBno ndoviy xal AOTy, xai év ol dpet Yyl xai xoxio Tapayiyvetal TpdTov”
(“Well, I say that the first elementary sensation in children is the sensation of
pleasure and pain, and that it is in these that virtue and vice first come into being
in the soul”; 653a). Here, the expression v ofg (“in these”) does not indicate a spatial
relation. Instead, the expression is an instrumental dative — in English it is
equivalent to by means of these or through these.” Pleasure and pain are not
containers “in which” dpety) (virtue) appears. Similarly, dpet is not contained by
anything,”and nothing is contained by the soul — as stated above, the soul has
neither length, breadth, nor depth (896d). For these reasons, a closer translation of
the Athenian’s words would be: “... it is through these that virtue and vice first come
to be present to the soul.”

In short, the soul is extended in space only in our imaginations. In reality, it is
categorically different from the body. The soul, unlike the body, is oriented in time.
In other words, the soul’s orientation is determined by a temporal order — i.e., an
ordering of the relations between past, present, and future. This ordering is the
basis of the soul’s “direction.” A wish, for example, is forward-looking and hence
future-oriented; grieflooks to the past; joy may be present. Hence, a temporal order
provides a framework in which the soul is situated.

Given the above, one may argue that the body is also oriented in time. After all,
the body changes, and every change implies the flow of time. Nonetheless, the
body is oriented in space — i.e., the changes of the body, unlike those of the soul,
are determined by position and location. The argument in support of these claims
will be presented below.

"In addition to connoting spatial relations, the word v can also refer to a state or con-
dition. For example, one can be engaged in philosophy (Phaedrus 59a; see also Republic
489b). This is comparable to English expressions such as I am in business or I am in love.
The word v can also indicate instrument, means or manner; e.g., in the Theaetetus, Socra-
tes states: “Q¢ o0d&v dAAo navBavwy dietéredag 1) T atotxela €v e Tf Set Saryryvwaoxey
TIELPWMEVOS Xail &V Tfj dxof) adTd xaf’ abto Exaatov” (206a) — one senses with or by means of
the eyes and ears but not in them.

*If we claim that dpem can be in a soul, as if it could be localized and contained, then
we have the contradiction of the first part of the Parmenides: dpet would be like a sail that
covers the world, divided into separate parts, and therefore many and not one (131b).
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3. The Body

As explained above, the soul is oriented not in space, but in time. The converse is
true of the body. In Book X of the Laws, while describing the motions of physical
objects, the Athenian states the following to Kleinias:

Mav oBv odx v xwpa Tvi Td Te £0TdTo EoTxey xal T& xtvodueva xaveltat; — I1dg yap ob;
— Kol tar pév ye év pud €dpa mov todto &v Spgy, Ta 3¢ &v mAeloawy.
“And then isn't it in a certain place that the standing things stand and the things in
motion move?” — “How could it be otherwise?” — “And some, at least, would
presumably do this in one location, but some in many.” (893c)

Here, the word év clearly indicates a spatial relation. That which moves or is at rest
is in a particular place. One may interpret this claim to include the soul as well as
the body. However, when the Athenian also states that the things he is describing
can perish (¢0iw; 893e), he is implicitly ruling out the soul — as will be indicated
below, the soul does not perish. When he describes motions in space, the Athenian
is describing the changes of that which is corporeal and capable of destruction.
These motions apply to the body and other physical objects, but not the soul. This
point is reiterated when the Athenian states that the “changes of soulless bodies”
(“dnplyov petaPorn”) — i.e., physical objects — are inferior (devtepog) to the
changes of the soul (896b).

Everything that appears to the organs of sense is proximal and immediate. The
body does not sense the past or the future. What is sensed through the body are
appearances in the present moment. The senses — including the sense of one’s
own body — place one in a particular location. Eyesight, for example, establishes
a point of view — like a geometric point, a point of view defines a relative position.
Similarly, touch establishes a point of contact. By these and similar means the
senses orient and position the body in space. In addition, the senses always imply
a now — there is no temporal extension beyond the present moment. Memory can
revive that which was sensed in the past, but memory is the soul’s work; similarly,
one may believe that tomorrow it will rain, but belief is also a motion of the soul
(see Section 2). It is only when rain is present — i.e., here and now, proximal and
immediate — that it is felt by means of the body.

In reference to the motion of physical objects, the Athenian states:

Ta 3¢ ye wwvodpeva €v ToAAOTS paivy ot Aéyety oo popd xwveltal uetafaivovta eig Etepov
aetl TomoY, xal ToTE uev EaTiv 8te Paaty Evog xextuéva [893e] Tvog xEVTpov, ToTE 3¢ TALlova
¢ mepcvAvdeiabal. (893d-e)
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And in speaking of things that move in many locations, at least, you appear to me to
refer to whatever moves in a course by which it always changes to another place:
sometimes they possess one axis of support and sometimes more, because they
revolve.

The key word above is témog — place, position, region.” The body changes by
changing place or position — i.e,, its changes are inherently changes in space.
These changes are measurable in terms of length, breadth, and depth (see Section
2). In addition, the word témog can mean place or part of the body.” The parts of the
body — each of which is a physical object in itself — change in size and position
as the body develops; one need only compare the body in the womb with the body
of an adult. The changes are definable in terms of spatial relations — the
differences lie in the relative size, location, and orientation of the parts.

The changes of the body may be contrasted with a motion of the soul, such as a
wish. For example, the protagonists of the Laws wish to visit the cave and shrine of
Zeus (625a-b); their bodies change location as they move along the road, but their
wish does not change with them. Instead, it guides them. Their wish remains a
constant throughout their journey. Thus, the concepts by which we understand the
body — length, breadth, and depth; interior and exterior; location; distance;
arrangement of parts in space — are not applicable to the soul and its changes,
apart from images and metaphors.

Although the body is oriented in space, it is not divorced from time. All
changing objects must be “in” time. It is undeniable that the word petaBaivew (893d)
— pass over, transition, change” — implies time. In this sense, the body resembles
(ivdaAdopat; 959b) the soul: they both change. But the body, unlike the soul, is not
oriented in time. Time is the foundation of all change, but the question at hand is:
What is the primary aspect of physical change? The body’s changes are spatial.
They may be contrasted with the changes of the soul. For example, if we say
‘Socrates is in prison,” we are referring to his body and its location. If, on the other
hand, we say ‘Socrates believes,” we are not referring to any particular place. The
latter statement tells us nothing about where Socrates is. If Socrates “drops” his
belief, he does so metaphorically. In this case, we may ask: When and for what
reason did he drop his belief? It would be absurd to say that Socrates, when he was
in prison, dropped his belief, and he can pick it up again if he returns to prison.
Beliefs may come and go, but they do so in time, not in space.

9 H. Liddell, R. Scott, H. Jones (1968) s.v. “témog.”
"”H. Liddell, R. Scott, H. Jones (1968) s.v. “témog.”
" H. Liddell, R. Scott, H. Jones (1968) s.v. “uetafaive.”
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As stated in Section 2, both time and space are ordered. The cardinal directions,
for example, determine the orientation of the body. Similarly, that which is wide is
always greater than that which is narrow precisely because space is ordered.
Anatomy, athletics, dance — all of these presuppose an ordering of spatial
relations — e.g., left and right, above and below, front and back, interior and
exterior. This ordering is ubiquitous; hence, it is usually unstated and unnoticed.

If, as argued above, the soul and the body are oriented in different ways, how
can they work in unison? The body is the soul’s “other,” yet at the same time it is
the soul’s intimate collaborator. What is the principle by which they harmonize?
In the following section it will be argued that Adyog provides the key to answering
this question.

4. The Co-operation of Soul and Body

If the body is oriented in space while the soul is oriented in time, how are they so
intimately connected? How precisely does an organ of sense (e.g., the skin) unite
with the soul? The skin is a surface, the soul is not — how does pressure on a
surface translate into a feeling? These questions are not answered in the Laws.” But
the Athenian does tell us how the soul and the body work in unison. In Book I he
states:

Elmopey, el pepviuedor, xat’ dpxdg t@v Adywy, ¢ 1) @UoIS ATdvTmy AV véwv Sidmupog oboa
Nouvylav ody ola Te dyewv olte xatd TO gdua oUTe xaTd ™V pwwnV €1y, PBéyyorto &' del
atdetws xal mdQ, tédEews & alobno TolTwy dugotépwy, TAY EAwY pev {Hwv ovdty
¢pamrolto, ¥ 3¢ dvBpwmou giats Eyot pévy tobto: Tf &) Ths xwoews [665a] td&el pubudg
Svopa €ln, T 8¢ ad THs pwvii, Tod Te 6Eéog Bua xal Papéos auyrepavvupEvmy, dppovia Svopua
TPOTAYOPEVOLTO, XopEla 3¢ TO TuvapupdTepov ¥ AN Beiy.

We said, if we remember, at the beginning of our discussion, that the nature of all
young things is fiery, and unable to remain calm either in body or in voice, but is always
crying and leaping in a disorderly way. We said that none of the other animals attains
sense of order in either of these, but that human nature alone has this. The name for
order in movement is rAythm, and for order in voice, the mixture of acute and grave,
the name is harmony; the two things together are called a chorus. (664e-665a)

" It is worth noting that the difficulty may lie not in how we reason about the soul, but
in how we reason about space; in the Timaeus, it is stated that our reasoning about space
is counterfeit (véfog; 52a-b).
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»

Unlike animals, humans are capable of a “sense of order” (“td&ews 3’ alofnow”). The
motions of animals, like those of children, tend to be disorderly (dtdxtws).
However, children are capable of ordered motion, even before their minds are
shaped by Adyog (653a-b). But through Adyos one can develop and refine a sense of
order; Adyog is a prerequisite for being fully aware of that which is good and
virtuous (653b-c). For these reasons, Adyos is the foundation of education in a
virtuous city.

The ability to sense order in what is seen, heard and felt is a manifestation of
the meeting of body and soul; both time and space converge into a single, unified
order that is sensed by means of Adyos. For example, choral dance (yopeia) is an
ordered motion of the human body that plays a central role in the life of a virtuous
city (654d-e, 657a-b). This is true of Magnesia and it is true of the historical cities
of ancient Greece. In his commentary on the Laws, Glenn Morrow describes the
importance of dance in ancient times:

Music and the dance formed a part of all the great religious festivals, both local and
Panhellenic; at most of them musical contests were featured side by side with the
athletic ones, and victories in them were almost equally coveted and honored. They
were an essential feature of marriage and funeral ceremonies, and of the rites of seed
time, harvest, and vintage. Every occupation seems to have had its distinctive songs ...
For Hesiod the Muses danced on Helicon ... and Plato’s vision of the gods as fellow
choristers with their worshipers was a commonplace to the poets and the sculptors.*

Dance was ingrained in the culture and daily life of ancient Greece. It tempered
whatever disorder might have plagued a community. Dance orders each
movement of the body and it incorporates the dancer into an ordered whole —
i.e., a musical composition. The orientation and position of the body are aligned
with rhythm and melody. With dance, gesture and rhythm, body and soul are
unified. In his commentary on Book II of the Laws, Ficino writes:

You will also note that no creature apart from man has the sense of rhythm and
harmony and that rhythm is order in time and movement, while harmony is order in
the very tempering of the notes by means of high and low. What we often call harmony
is properly called concentus [symphony, concord, agreement] in Latin. What we call
rhythm we can conveniently call number, provided that you understand this to mean
number in time and movement.*

®G. Morrow (1993) 302-3.
M. Ficino (2009) 85 (translated by Arthur Farndell).
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Thus, according to Ficino’s interpretation, music constitutes two orders: the order
of “time and movement,” which is rhythm, and the order of “high and low,” which
is harmony. The latter is analogous to a spatial ordering. A tone’s defining
characteristic is its position on the tonal scale. A “high” note is high not because of
an ordering in time, but because of the way it strikes the sense of hearing at any
given moment. To use amodern analogy, the vertical axis in sheet music represents
“high” and “low” — a static relationship — while the horizontal axis represents the
passage of time. The former is analogous to space.

The coordination of time and space is most evident in a choral dance: harmony
in the broadest sense joins opposing elements into an ordered whole. In a dance,
there is agreement not only between high and low and fast and slow, but also
between the orientation of the body and the orientation of the soul. For example,
the body of a dancer may represent a motion of the soul such as grief or love — it
may even do so without moving. This is made evident in Morrow’s description of
dance in ancient Greece:

... for the Greeks a dance was not merely a rhythmic pattern of steps, but an ordered
movement of the whole body — head, arms, hands, torso, as well as legs and feet. Even
the movement might sometimes disappear; a posture, or an arrested gesture, if seen
and understood as a phase of a larger pattern, formed a “figure” of the dance, such as
the gesture of the veil, or the postures of mourning or farewell or adoration so
beautifully preserved for us in Greek vase painting and sculpture ... the dance is not
merely an exercise of bodily agility, but the introduction of pleasing and significant
form into all the movements of a man’s body, and thence into all that he does.”

Given the above, even a motionless body is significant in a dance. Movement may
sometimes “disappear” — time appears to stop. An arrested gesture or a frozen
posture can be woven into the larger pattern of rhythm and melody. Movement
and the absence of movement are bound into a composition that harmonizes the
temporal and the timeless. A single gesture or posture, when “seen and
understood,” may reflect a larger pattern that transcends the usual ordering of time
and space.

But what precisely is the “understanding” that allows one to recognize patterns
in dance and music? Passages in the Laws indicate that Aéyog — often translated
as reason — underwrites the sense of order and the discernment of structure in
music. In his summary of education as described in Book II (653a-654d), Shorey
states:

** G. Morrow (1993) 306.
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When reason [Aéyog] arrives, the harmony of feeling with reason is virtue. By education
we now mean the training of youth in pleasure and pain to like and dislike the right
things ... No young creature can be quiet. But man alone has a sense of rhythm and
order in his movements. Hence music and dancing. The well-educated man will sing
and dance rightly or beautifully. But what is right and beautiful? All control of
education will be worthless unless our hunt discovers this."

Shorey is correct to point out the human capacity to align feeling with Adyog. But
we should not assume that for Plato, Adyos is equivalent to reason. When one
witnesses beauty (xdAAog) in a dance, must one know the reason why it is
beautiful? No. Reasoning may be absent while Adyos is present. The word Adyog
spans a range of meanings — Adyog is not only reason or discourse, it is also
reflection.” The ground of a beautiful dance — i.e., the basis on which a dance is
beautiful — is xdAAog itself. This reality or ground is not discerned by the ordinary
senses. It is through Adyog in unison with the senses that one recognizes xdAiog. In
some cases, A6yog may deduce the existence of the ground; alternatively, it may
reflect the ground, thereby discerning a reality that would otherwise remain
obscure, if not concealed. In the latter case, Aéyog serves as a form of discernment.
In short, Aéyog may at times manifest itself as reason — Plato’s dialogues are
replete with examples of this — but reasoning is not its only modality.

Given the above, dance can be a representation (uiunua) or a likeness (6potéty¢)
of xdAXog (668b-c). Similarly, a sculptor can represent xdAlog with stone, a painter
with paint, and a singer with the voice. Thus, xdAAog may appear — i.e., it may be
sensed in a here and now, as if it were present — by means of these media. One
may say that a beautiful dance “translates” xdAdog into a sensible form — but the
translation is understood only by means of Aéyog and a sense of order.

Sensible media, however, cannot fully capture the reality of that which is
represented. A representation is inferior to its original. A dance may be an instance
of xdAhog, but it is not xdAAog itself. Just as the soul is prior to the body (896d; see
Section 2), a reality such as xdAAog precedes the medium through which it appears
— it is the soul that recognizes and acts upon this precedence by means of Aédyog
and its concomitant, the capacity to sense order. Hence, the development of the
ability to sense xdAog is fulfilled through Adyos. Book VII of the Laws states:

‘P, Shorey (1933) 363

""H. Liddell, R. Scott, H. Jones (1968) s.v. “Adyos.” For example, see Republic 529d: “& &
Aoyw pev xat Stavola Anmtd” (“these [true motions] are apprehended by reflection and
thought”).
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A®. "Eqayev, olpat, Tods tod Atovdoou Todg &nxovtodtag adods Stagepdvtng edatabhtoug
ety yeyovévar mepl [812¢] Te Tovg pubpods xal TAG TRV ApUOVIAY TUTTATEL, tvar THY TGV
HEAQY pipmoy T €0 xal THY xax@G ML LEVNY, & Tolg tadpuaaty Stov Phuyy) yiywtal, d
Te Th dyabiis dpotwparta xat Ta THg évarvtiag exhéEaabot Suvartdg By Tig, T v dToBAAAY,
Ta 3¢ mpogépwy eig pégov BUV] xal Emady Tals T@v véwv Ppuyals, TEoxaAoDpEVOS EXATTOUS
el dpetiis émeadat xTha auvaxorovbodvtag Sid TOV U TeEWY.

Athenian: We asserted, I believe, that the sixty-year-old Dionysian singers had to
become especially sensitive [edaigbntoug] to rhythms and the schemes of the
harmonies, in order that there would be someone who could pick out, as regards the
imitation in songs that makes the soul feel passions (whether the imitation be well
done or badly done), the resemblances to the good and the resemblances to the
opposite. The one he was to cast away, while the other he was to produce in their midst,
singing to and enchanting the souls of the young and calling upon each of them to join
in pursuing the acquisition of virtue, by means of the imitations. (812b-c)

The goal of education in a virtuous city is to instill the ability to sense well
(‘edouafyrovg’). In combination with Adyos, this ability gives one the power to
discern right from wrong and good from evil. For these reasons, Adyog is essential
for representing and recognizing dpet) (virtue) as well as xdAAog. As will be
explained below, dpety is the foundation of a virtuous city.

In general, cooperation between Aéyog and the senses occurs in all walks of life.
Belief itself is an integration of Adyog with the senses. In the Sophist, the Eleatic
Stranger states that appearance (paivw) is a commingling of sense and belief
(“obppeltls aiobhoews xal 88&NG”; 264b). In turn, belief is a consequence of Aéyog
(Sophist 264b). Given that appearances are ubiquitous, Adyog is intimately
connected with the senses. What appears to us is determined by the organs and
objects of sense on the one hand, and by Aéyog and belief on the other. For example,
that which is seen as useless by one who is wicked may be seen as valuable by one
who is wise. The latter can discern a moral order, the former cannot. To use a
mathematical example, in the Meno, Socrates is able to see the solution to the
geometry problem because he can “see” the diagonal and its relations to the double
square (85a-b) — it is Adyog that allows him to recognize the solution. The correct
ordering of points, lines, and figures appears to him through the drawing in the
sand precisely because he reflects on the drawing by means of Aéyos.

In short, the glue which binds body and soul together is Aéyog in concert with
the senses. In an individual, space and time harmonize by means of Aéyos and a
sense of order. The following section explains how order is actualized in a virtuous
city by similar means.
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5. Conclusion

In the Laws, a choral dance — itself a composition — is considered to be a part of
alarger composition, the city itself. By means of Aéyog and a sense of order, one can
recognize the latter as well as the former. For example, one who walks into a sacred
area (iepég) while knowing that the place is situated in the center of the city (745b-
c) discerns the spatial ordering of the city. Similarly, one who participates in a
religious festival while knowing its role in the city’s liturgical calendar discerns the
temporal ordering of the city. It is by means of Adyog that the activities and
architecture of the city are experienced not as isolated phenomena, but as parts of
an ordered whole.

In Book I, the Athenian describes what a lawgiver must do after the city’s
constitution has been written:

... 6 Oelg Tolg vopoug dmaaty TovTolS GUANKAG ETITTHIEL, TOUS MEV DLd ppoviTeEwS, Tovg 3¢ St
aAnbods 8&ng idvtag, 8mwg mavta Tadta cuvdfoag & volg EmOpEVH TwPOTLVY Xal
Sueatogtivy) AmoeNvy, GAAG 1) TA0UTw unde [632d] praoTipia.

... the one who frames the laws will set up guards — some grounded in prudence,
others in true belief — so that intelligence will bind together all these things [i.e., laws
and regulations] and may declare that they follow moderation and justice but not
wealth or love of honor. (632c-d)

The word cuvdéw means bind, connect, or unite;* given the above, the many laws
of a city are bound into an ordered whole by means of véog. Since véog is reason,
sense, or intellect,” it shares a deep affinity with Adyog — they are both faculties of
the soul. Thus, by means of the soul, an ordering in which moderation and justice
are placed above wealth and love of honor is established. This ordering is not
relative to time or place. All virtuous cities, regardless of their location and their
place in history, must uphold this ordering. Hence, the above ordering, like all
moral orders, transcends that which is temporal and spatial. Nonetheless, like
xdAAog, it can be represented and actualized in a city.

An analogous ordering is seen at 743e in Book V, where the Athenian presents
the following hierarchy of values:

1. Soul (Ypuxm)
2. Body (o®pa)

*® H. Liddell, R. Scott, H. Jones (1968) s.v. “cuvdéw.”
" H. Liddell, R. Scott, H. Jones (1968) s.v. “véog.”
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3- Money (xpfjuo)

Given that the soul is immaterial and immortal (713e-714a), it is closest in
affinity to the divine. Therefore, it heads the list. The body is secondary, but
nonetheless important — it is a means by which the soul may sense and express
xdAAog and dpety) (see Section 4). In turn, money and property are necessary for the
survival of the body, just as the land of a city is necessary to feed its populace, but
they rank lowest in the order of values shown above.

Although the secular functions of a city are essential, they are quasi-orders —
they are inferior manifestations of order. The arrangement of a craftsman'’s tools in
his workshop and the ordering of tasks in a day are proximal and short-term; in
and of themselves, they are ancillary to the higher orders — the orders of dpe),
xdAAog, and, more generally, that which is not bound by time and space.

Money, property, work, and the body are subsumed under higher orders which
go unrecognized in a corrupt state. The following ranking of values, which may
occur in a vice-ridden city, is an ordering that is a source of disorder in the long
term:

1. Money (xpfjua)
2. Body (odpa)

3. Soul (Yuygh)

The laws of a virtuous city must preserve the ordering of soul, body, and money
that is shown in the first ranking. The needs of the soul take precedence over the
desires and requirements of the body.”” However, immediate pleasures all too
often upset the relation between soul and body. When the correct order of values
is inverted, reason and calculation serve as instruments for obtaining money and
satisfying bodily appetites; when corruption sets in, the soul becomes a servant of
the body, not vice versa.

Appetite for physical pleasure is a pervasive threat; e.g., sexual desire is “a great
power” (“uéytatov Suvapéwny”; 840e) that must be held in check. Similarly, lust for
wealth (“€pwtog mAolvTov”) leads to selfishness and a misuse of time (831c).
Therefore, fear (¢éBog) — a movement of the soul (see Section 2) — is
instrumental in a virtuous city (647a-c; 699c-d; 783a). One must learn to recognize
and fear the disorder that comes when a city idolizes the body.

The city as a whole, insofar as it is virtuous, counters the temptations of vice
and disorder. For the individual, the soul must come first. Similarly, for the city, the

* See Phaedrus 247d-e: the soul requires its own kind of nourishment.
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divine and the supernatural take precedence (713c-714a). The latter are united with
the former — i.e,, the religious order is observed in the day-to-day life of the city.
Each individual is a member of a community that is both corporeal and
incorporeal. The gods and spirits are among us: they support us (9o6a-b), they
protect us (877a), and they are an integral part of the city (771d, 8o3c-d).

The religious and moral orders harmonize space and time, body and soul. More
specifically, when a city is virtuous, religion binds the temporal and spatial orders
into a composition. Festivals, weddings and funerals, the rhythms of choral dances:
these reflect the religious order in time. The architecture of temples, the geometry
of the city and its sacred enclosures (igpds; 758¢e): these reflect the religious order
in space.” When these two orders are joined (cuvdéw) into a system by means of
the city’s laws and customs (632c-d), dpe is actualized as a sensible presence to
those who can discern it.

The virtuous city itself is a medium that represents dpet), just as a beautiful
dance is a medium that represents xdAAog (668a-b). The parts of a virtuous city that
are sensible — the land, the temples, the festivals, the dances, the weddings —
represent and preserve xdAAog and dpety). Through these media, the city becomes
a sensible order that joins human and divine, natural and supernatural, body and
soul.” But this is possible only by means of Adyos. As explained in Section 3, it is
the immediate — the here and now — that appears to one through the body and
the organs of sense. Without Adyog, the senses present a series of isolated
phenomena. Each sensation appears to occupy a moment of time that is divorced
from the past and the future. Even the present is not fully present. Harmony is
nonexistent. This fracturing of sensation leads to disorder, and disorder ultimately
leads to chaos and ruin (691c-d).

Education is crucial for establishing harmony in the city and the individual
alike. More specifically, education instills a sense of order by means of Adyog (see
Section 4). As Adyos develops and informs the senses, that which is sensed is joined
into a web of meaningful phenomena — one sees that seemingly isolated
appearances are in fact parts of a pattern. What would have been dismissed as a

* It is worth noting that the Laws as a whole is presented as an integration of the
temporal and the spatial, each of which is subsumed under a religious order. The
protagonists travel along a road on their pilgrimage to the cave and shrine of Zeus; space
and time are symbolized by the road and the wish that compels them to visit the shrine.

** In his summary of Book I, G. Morrow (1993, 302) writes: “The gods are companions
at the festival ... and companions in the dance ... the pleasure of the festival renews and
confirms the sentiments acquired in childhood, linking the citizens to one another in com-
mon loyalty to the ideas expressed in these dances and songs (654a).” Thus, dance and
music join the human with the divine as well as the present with the past.
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chance occurrence or a figment of the imagination is recognized as the
intervention of a higher order. The dialogue Crito provides a pertinent example:
the beautiful woman in white who appears to Socrates while he is in prison is
discerned as a vision (évimviov) through which the future is foretold (44a-b) — she
bridges time and space. Those who do not recognize the supernatural order would
dismiss her as a mere dream image, a passing phenomenon with no significance.
They would not understand that gods and spirits concern themselves with human
affairs.

For the reasons given above, atheism leads to ruin. In the absence of religious
belief, life itself may be felt as a passing phenomenon, without order or meaning.
The higher orders and the larger patterns are neither seen nor felt — Adyog
becomes a tool for satisfying the body; xdArog is equated with fleeting pleasures;
apety) is confused with money and power. In short, life is reduced to

... atale
Told by an idiot, full of sound and fury,
Signifying nothing.”

The secular order is, in reality, a poorly-sensed higher order; one’s blindness to
the latter distorts and eviscerates that which is seen, heard, and felt. Modern-day
cities that are planned on the basis of statistical analyses and computational
simulations are pale shadows of what Plato had envisioned.

We conclude with these words from T.S. Eliot’s Four Quartets:

... human kind
Cannot bear very much reality.**

At their highest intensities, xdAAog and dpet) may overwhelm the senses. This
is indicated in Book VII of the Republic: after leaving the cave, one cannot look
directly at the sun. One must adjust to the light — in the beginning, one must look
only at shadows and reflections (515e-516a). Perhaps this is the purpose of time: it
allows the soul to learn at an orderly pace. Over the years, one gradually discovers
that life is not a mere shadow of reality.”

*W. Shakespeare (1972) 1259; Macbeth 5.5.26-28.

*T.S. Eliot (1943) 4.

* T wish to thank Natalie Mai Vitetti, Thomas Craig Smith, and Seth Godfrey for their
encouragement and support.
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