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Abstract: In this article I am discussing the concept of "time " in Proclus’ treatise entitled
The Elements of Theology. The article is divided into eight sections, in which "time" as a
cosmological state is approached in relation to the metaphysical self-constituted, aeon, the
Soul and motion.
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Introduction

In the ontological —and, principally, from a cosmological point of view— system
of Proclus the Neoplatonist philosopher (412-485) the concept of ”time* is one of the
main topics approached in a variety of ways. It is mainly connected with questions
which have to do with the production and development of the sensible world as well
as those metaphysical factors that, as archetypes, perpetually define the principles in
which it is regulated and the forms in which the nature of the sensible beings appears,
which is subject to development and change. This perpetuality will be preserved until
they complete the teleological plan for which they were created. Proclus elaborates
his theories on time in mostly three of his works; in Institutio theologica, where, since
he considers time as a basic ontological category, he investigates it in the sense of the
stable forms-principles in which it appears, as well as in view of the general processes
that it establishes for natural evolution. In his Commentary on the Parmenides, where
he discusses the metaphysical archetypes of time, namely the stable grounds as well
as the requirements which define the modes of its creative functions and interven-
tions.! In his Commentary on the Timaeus, where he approaches time as a necessary
and stable requirement for the development of the natural world, that is to say as being
related to the active mode of presence and the formation or self-formation terms of

"emeil terezis@upatras.gr

U Cf. Proclus’ Commentary on Plato’s Parmenides, trans. Glenn Morrow and John Dillon (Princeton:
Princeton University Press, 1987), 1212.39-1238.17.
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matter and its elements according to the conditions which have been given to it.> So,
in the first treatise he investigates time from an epistemological point of view, in the
second one in the light of the metaphysical plans which acon defines and in the third
work as an expression — actually a major one — of the metaphysics of immanence.

In this article we shall systematically process all that is concluded in Proclus’ /n-
stitutio theologica [hereafter denoted as /nst]. We strongly believe that it is epistemo-
logically required to focus on these three works since there is a special principal-view
extending in every one of them that imposes its mark and, at the same time, shapes
the theoretical context where everything is analytically developed in the articulation
of its contents. This distinction does not implied, nonetheless, that the Neoplatonic
philosopher neglects the unity of his own relevant views about time, as in any case his
general aim is to bring out a holistic system on every theoretical level. However, he
treats each of his theoretical targets through a succession of individual research stag-
es. So, in this case, he clearly outlines that his thought is developed in three stages,
which are diligently and intentionally defined for the purposes of each of his works,
leading to an excellent geometrical illustration of individual theoretical quests. So,
we shall subsequently examine time, integrated in a quasi-theory of cosmological
categories, namely under a general approach.

Metaphysical self-constituted and time

For the first time in his /nst Proclus investigates the concept of “time®, and more
specifically in the chapter where he develops his theory of self-constituted, namely of
those metaphysical divine entities which activate, in a targeted way, all the ontological
gifts provided by the superior Cause, the ”One®, as well as by their superior entities,
and are self-constituted.’ The inclusion of time in this theory serves as an argumenta-
tion a contrario. Specifically, it reinforces the Neoplatonic philosopher’s attempt to un-
derline and justify the notion—as well the how and why— the divine and self-constituted
beings permanently preserve an undiminished and unaltered character and are not be-
ing subjected to the definitions and the restrictions of temporal evolution. His intention
is in accordance with the non-negotiable principle of his system about ontological and
evaluative separations between the divine and the sensible things, that is, between
eternity and changeability, among being and becoming.* It is, at the same time, about

2 Cf. Procli Diadochi in Platonis Timaeum Commentaria, ed. Ernst Diehl (Leipzig: Teubner, 1903-
1906), 1, 362.9-14, 427.25-428.20; 111, 9.2-28, 21.6-32, 92.13-23 and especially the second book of the
Commentary mentioned above.

3 Cf. Inst [Proclus, The Elements of Theology, ed. Eric Robertson Dodds (Oxford: Clarendon Press,
1963)], 40-51, 42.8-50.6, 223-27; Jean Trouillard, L 'un et [’ame selon Proclos (Paris: Les Belles Let-
tres, 1972), 76-77. It should be noted that Proclus thinks that self-constituted are divine entities which
correspond to the categories of the second hypothesis of the Platonic dialogue Parmenides, according
to the post-interpretive Neoplatonic reading or approach. These entities are hierarchical with each other
and each superior gives to its immediately inferior elements that the latter utilizes and thus participates
in the formation of itself, that is, to a certain extent it operates under the conditions of self-causation.

* See Theol. Plat. [Proclus, Théologie Platonicienne, Vol. I-VI, eds. Henri Dominique Saffrey and
Leendert Gerrit Westerink (Paris: Les Belles Lettres, 1968—-1997)], 50.6-12, 57.12-20. These are passag-
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an application and a specialised extension of the prominent Neoplatonic relationship
of the one with the multitude, which serves the purpose of perpetually preserving an
ontological substratum in the permanence of its originality, at a time when the sensible
world is in a long and dramatic process of development and formation. It is about a
cosmic expansion that is certainly associated with the corruption of individual body
formations. At the same time however, the perpetuity of the sensible world precludes
the possibility of leading itself to the vastness of the unordered infinity, to the flow of
formations and to the chaos of absolute inhomogeneity.’

So, in the beginning of his elaboration, Proclus contends that time has measure-
ment properties of an intervening character, with the result that everything that is
subject to its measurement exists and acts invariably, according to the fixed principles
that it defines as a quasi-archetypal measure.® In this light it is obvious that time is
not perceived as a subsequent property nor as a simple descriptive category, but as an
ontological possibility and condition for the emergence of natural beings into being
in a certain way, but neither materialistic nor constructive. Thus, since time -under
its evolutionary prism- is considered as a difference between the past and the future,
anything temporal must be viewed in the light of this difference. ”Ei yap VIO XPOVOL
uetpeitat, TpocH Kot &v avTd O Kotd xpovov givot fi Evepyeiv, kai 10 N kod 10 EoTon
dwapépovto aAAnAwv.” The exact opposite occurs in the case of the acon (eternity),
where the past and the future are numerically identical, or do not differ in their nu-
merical measurement. Therefore, the terms of succession here are used by technical
analogy and are unaffected by time, which, on the one hand, is mainly characterised
by the course of proceeding and differentiating and, on the other hand, contains -in
the light of their succeeding one another - a distinguishable ‘prior” and ‘posterior’.?
By extensions, if the past and the future are expressions of an ongoing differentiation,
what is subject to their succession is becoming (yiyvopevov) and in no way has the
characteristics of the true being, that is, of the eternal and the undiminished. "Ei obv
8ALo TO v Kai dAA0 TO Eotat, yvopevov dpa 61 kai ovdénote v’

es that belong to chapters referring to the interpretation of the second hypothesis of the Parmenides. In
fact, in the first, reference is made to the individual souls, who live according to time, and to the natural
beings who participate in it.

5 See Inst, 1-6, 2.1-6.30. compare also Dodds, Proclus’ The Elements of Theology, 187-93. Theol. Plat.
II, 3.6-30.26. In his above-mentioned texts Proclus undertakes to prove the objective presence of the
One-Good and that this supreme Principle is the absolute condition for the formation and development
of the metaphysical and the natural world.

¢See Inst, 50, 48.16-17: "TIav 10 pdve HETPOVUEVOV T| KOTO TIV OVGIaV T KoTh TV EvEpyelay YEVEDiG
80TL TOOTY, | LETPETTOL KOTHL XPOVOV*.

7 See Inst, 50, 48.18-20: “Ei y&p O1d ypdvov HeTpeital, TPOGHKOL v adTd TO KoTd Ypdvov eval i
gvepyely, Kol 1o My kai 10 £otat Stapépovto GAMADV.

$ See Inst, 50, 48.20-22: “Ei yap tadtov Kot apOpdy 1o v kol 10 Zotal, ovdey Hmd ¥pdvov mémovos
TOPELOULEVOL Kol del GO TO TpdTEPOV EXOVTOG Kol TO Dotepov™.

° See Inst, 50, 48.22-23.
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The above clarification means that, whatever is becoming coexists with time -by
which it is measured-, that it exists and is subject to the process of becoming, that it
is not ontologically steadfast and lacks existential permanence. Furthermore, that, in
its existential-genetic or developmental-cycle, it always accepts new definitions of its
composition, presence and function, in the sense that the temporal “now* is always
different from its predecessors and its successors due to temporal progression. This
procession contributes to its diverse changeability in the space of a quasi-mechanistic
-in terms of its repetitive laws-universe. Therefore, it is not possible for the being to
strictly exist as a simultaneous whole in its various moments, but has inevitably a,
so to speak, dispersed existence of temporal duration, extended with it as long as its
life lasts. Hence, as non-self-sufficient it possesses existence in non-being, since that
which is coming-to-be during its gradual development is not that which is to become
and does not possess it, at least in a prior active status. All this growth potential there-
fore, is called generation.!® Indirectly, it becomes obvious that interactions between
the produced beings or between the fields of matter will be determined by the changes
or variables of time, which, however, follow standard regularities.

The views expressed lead to the conclusion that all that is self-constituted, by be-
ing non-generated and a cause of itself, transcends the property of time to measure.
On the other hand, generation, as a process of emergence into being, holds an appli-
cation only for those natural states which can be measured by time.!! By extension, to
underline the ontological distinctions between the two worlds, none of the self-con-
stituted develops its subsistence within the temporal developments. ”O06¢v dpa. TV
avbvrootdtmv &v xpdve veiotnkev.!? Therefore, at least with the data so far, any
form of evolution is excluded from the metaphysical order; and there is still a pending
question of whether its composition is justified in terms of a static ontological mod-
el,'? a status that certainly would not be without consequences for the perspective of
the meeting of the hyperempirical with the empirical. How would the static therefore
proceed to creative manifestations?

10 See Inst, 50, 48.23-30: ”...o0y Gpa Gpo. SAov £otiv, EV T® OKIGVOUEVE TR YPOVIKTG TOpATACEDS bV,
K01 GUVEKTEWVOUEVOV... .

" See, Inst, 51, 50.4-5: 7yéveoig yop mepi TV VIO YPOVOL HETPOVUEVIV PGV EGTIV.

12 See, Inst, 51, 50.5-6; compare to: Jean Trouillard, “Procession néoplatonicienne et création
Judéo-Chrétienne. Néoplatonisme, mélanges offerts a Jean Trouillard, Les Cahiers de Fontenay 16,
22 (1981): 16-22.

13 Dodds, Proclus’ The Elements of Theology, 236-237, commenting on Proclus’s views, notes: “The
self-constituted is without beginning or end in time; but this must not exclude the possibility of it having
a temporal history — otherwise the human soul, which enters into the time-series, will not be self-consti-
tuted, and the proof of immortality will be manqué. Accordingly, Proclus introduces here the distinction
between temporal existence and temporal activity: the concept of the self-constituted excludes the for-
mer, but not necessarily the latter. This is a subject addressed in Commentary of Proclus in the Platonic
dialogue Alcibiades I [cf. note 42, infra] where the human soul is defined as the human self for each
individual and has metaphysical characteristics, as long as its temporal action is not influenced by any
conditions of animosity.
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Aiov and Time: general framework of relations-differences

Proclus, immediately afterwards, examines the relationship between time and the
aeon (aiwv). Processing his previous thoughts, he observes that all that is eternal, is
a simultaneous whole in its essence and that its existence is simultaneously present
in its entirety, not being submitted to any substantive development of its hypostasis,
in the sense that it does not acquire any attributes it did not possess before. Thus, it
is not subject to quantitative fluctuations, maintaining -as a result- its metaphysical
stability without alterations.'* Tt is, therefore, capable of appearing with a specific
ontological representation that it already possesses since its foundation. Ondcov
givan Svvatot, 1060DToV BLoV HoN KeKTNUEVOY AVELOTTOTOC Kol dvemtdtoc: .S The
philosopher also notes that an eternal being has the whole of its essence and ener-
gy present to itself, that is simultaneously entire too and steadfast in an unvarying
measure of completeness. Moreover, this ontological unity is not only a given, but
its energy has constantly one unchanging outline, under the conditions of its essence,
without movement or transition.'

At this point, however, an ontogenetic issue rearises in our opinion, resulting from
the presence of an energy that is immovable and intransitive. If such form of energy
exists, it becomes rather problematic to explain and to justify not only the process
but also the outcome of production. Accepting, at least for now, that at this point Pro-
clus treats the ontological situations in terms of their rigidly bounded and absolute
state -on the basis of the distinction between the two worlds- and that his concern is
exhausted to the delimitation and concretization of the fields, we are once again led
-along with him- to the conclusion that there is no evolution in the nature of eternal
beings. Hence at this point “is* (éot/) dominates whereas there is no “was* (/jv) nor
will ”be* (éotar), neither an earlier nor a later, both in terms of substance and in terms
of energy.'” This is about the ‘acon’ (ai@v) or the ‘eternal being’ (del 6v) which is the
cause of the existence of every eternal being which in essence or in energy, has the
whole of its essence or energy present to itself. ”Tod dLoig eivor 6 aidv oitiog, einep
7OV TO al®VIOV Tj Ko™ ovoiay §j kat’ évépyetay OANV dpa Ty ovciav T TV EvEpyelay

1 See, Inst, 52, 50.7-10: TIav 10 ai®viov SAov dua éotiv’ glte v ovoiav Exel LOVoV aidviov, SANV G
TopodGaV ATV EYOV, KOl 00 TO HEV aTHG DTOGTAV 101, TO ¢ 160001 VTTOGTNGOUEVOV, O UNTT® EGTIV.
Cf. Jean Trouillard, ”La procession du temps selon Proclos®, Diotima 4 (1976): 104.

15 Inst, 52. 50.10-11.

16 See Inst, 52, 50.11-14.

17 See Inst, 52, 50.15-20: ”...10 glvar povov 8 &otiv, Shov dpo £otiv Ekactov & éott, TO 8¢ avtd Kai &l
oD évepyetv. William O’ Neill, ”Time and Eternity in Proclus®, Phronesis 7,2 (1962): 161-62, notes:
“In the Elements of Theology, Proclus goes somewhat deeper and posits an eternity before all things
eternal, a time prior to all things temporal. Eternity is cause of things existing and acting as simultaneous
wholes. Time is either the perpetual duration of things that ever come-to-be or the limited duration of
things that come-to-be only for a while”. The above scholar bases his reference on propositions 2-5 of
the Elements of Theology, but they obviously have a wider application as expressions of the way the
two worlds exist.
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&xel mapodoav avtd“.'® We should note that with adz@ not only immanence is im-
plied but, also, initial acquisition.

Ai®v and Time in the light of the relation of terms: unparticipated (dpé0cktov)
and participated (nefextov)

Then the Neoplatonic thinker uses his triadic dialectical scheme of production:
unparticipated (duéfextov) - participated (usfextov) - participating (uetéyov).” By
applying, therefore, the hierarchies and successions defined by this scheme, he notes
that eternity per se is unparticipated, but eternity —as a general determinative catego-
ry- that exists in every eternal thing is participated, and every eternal thing itself -as a
specific and delimited metaphysical substance- is participating. Similarly, he identi-
fies the same relations in the field of all beings subject to time. Thus, "kai T0 &yypovov
Ao (netéyov yap), kol O &v To0T® ¥poOvog GAAOG (LETEXOUEVOG YAP), Kol O PO
TOUTOL ¥POVOC, auédextog dV”.2° So, both unparticipated eternity and unparticipated
time are present everywhere and in all members of their order -and obviously in their
related inferiors- without altering their being. While participated, as secondary arche-
types, are the ones that are participated in by something, a presence that leads to the
thought that specific aspects of the “one-multitude* relation are being developed, in
the form of the emanation and immanence of a property —or of a specific combination
of properties— in a sequence of similar things or states. And this version is reinforced
by the following view of Proclus, that eternal things are many, and likewise the tem-
poral; eternity exists prior (mpoimapyet) to all eternal things by participation (xoza
1é0ecv) and time has subsisted (zpoipéatyrev) before all things in time. The undi-
vided eternity, as the eternity of eternities and the one time, as the time of times, con-
stitute the productive —and eternally generating— causes of the participated terms.?!

18 See Inst, 52, 50.21-23. In his comments Dodds, Proclus’ The Elements of Theology, 227-28, mentions
the Platonic (Zimaeus, 37e and Parmenides 154a-155c) the Aristotelian (Nicomachean Ethics 1154b27)
and the Plotinian (Enneads 111, VII, 4) sources of Proclus’s theories of the eternal substance and the
eternal energy respectively. On the concept of ”time* in the Platonic and Aristotelian tradition, cf. Rémi
Brague, Du temps chez Platon et Aristote (Paris: P.U.F., 1982).

1 See Inst, 23-24, 26.22-28.20.
2 See Inst, 53, 50.26-52.1.

21 See Inst, 53, 52.1-7. See also Trouillard, ”La procession du temps selon Proclos®, 104-105. Dodds,
Proclus’ The Elements of Theology, 228, notes: ”Time and eternity are here treated not as modes of
the spirit but as substantive principles having, like other spiritual substances, both an immanent and
a transcendent existence. In this Proclus deserts the sober and penetrating analysis of Plotinus, who
regards eternity as a didbfeoig of the Real, and time as the formal aspect of the activity of Soul, ‘the
form of willed change’. This unfortunate development may be merely the result of a ‘critique simpliste’
applying the same formula to all concepts indifferently; but I suspect that Proclus had a special reason
for hypostatizing aicv and ypovog, namely their importance in late Hellenistic cultus and contemporary
magic*. Trouillard, ”La procession du temps selon Proclos®, 110, is much more moderate on this matter
and treats Proclus’s differentiation from another perspective. He observes, then, the following: ’Proclus
retient le meilleur aspect du temps plotinien, conformément a sa tendance propre qui le porte a révéler
les niveaux inférieurs de la procession, y compris la matiére, et a y voir moins des occasions de chute
que de rebondissement. Le temps n’est pas seulement une détente, mais un rythme. Il n’est pas essentiel-
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Of course, based on a wider context, it is apparent that the metaphysical multitude
differs from the physical one, both in terms of quantitative and qualitative structure.

Obviously, a problem arises in regard to the view that there is a kind of time which
is unparticipated, and questions emerge such as: exactly where does time stand? What
is the relation between time and the various forms of eternal beings or even with
eternity itself? In our opinion, Proclus most probably suggests that there is a meta-
physical archetype of the sensible and evolving time, which maintains the properties
of eternity. It is rather about self-growth, in the context of a quasi-internal dialectical
approach of eternity, whose mission is to activate processes that are not being submit-
ted to temporal transitions and evolutions. From this point of view, the cosmic order
will acquire both metaphysical justification and foundation and will develop its first
stages of being within the divine immanence. We could also preserve the possibility
that what is meant, at this point, is temporal perpetuity as well, as an element that ob-
viously conveys the above reflection to other levels of permanence. In this case, a) the
evolution of the sensible world, perpetually nourished by inexhaustible metaphysical
natures, will be the only permanently constant given, and b) within this evolution
new physical entities will constantly appear. This means that everything will operate
and will be formed as a dynamic continuum dependent on weighted -and perhaps
uncertain as perceived by the human mind- factors. In his Commentary, however, in
Ti. -and mostly in the second book-, Proclus elaborates on the above issues in a more
specialised way and he refers to the way in which time is presented -before it mani-
fests itself in the cosmic universe- in the area of eternity (aicv).

Aiov and Time as two modes of eternity

The ontological difference, however, between aeon and time still remains. Ac-
cording to Proclus, acon reflects wholeness, while time reflects separation, the latter
being a particularity applied to the way anyone relates to beings -or to conditions-
submitted to the processes of time.? This relation is applied in every specialisation
of the mode in which these two categories of beings exist, both in their emergence
in coming-to-be and their formation, as well as in the forms of their expression and
function. ”T1ag aiwv p€tpov €6t TOV aiwviov, Kol Tig ypdvog TV &v Xpove: Kal dV0

lement un glissement indéfini, mais une récupération de cette fluxion par la puissance nombrante qui
procede de 1’éternité. Il n’est pas avant tout un mouvement, mais le mesure immobile qui impose un
ordre au movement®. Our view is that Trouillard’s approach stands closer to Proclus’s thought. Trends
have considerably changed during the period from the time of Plotinus to the time of Proclus and matter
had been remarkably reassessed in the ontological scale of the ontological values. It is obvious, however,
that such a question will be systematically addressed mainly in the context of the required ontological
and, more specifically, cosmological relations in Proclus’s commentary on Plato’s Timaeus. Either way
Proclus moves more than all of his Neoplatonic predecessors into what could be described as realism.
2 See Inst, 54, 52.11-14. For a more general discussion on the subject, see Jan Opsomer, “Deriving the
three intelligible Triads from the Timaeus®, in Proclus et la Théologie Platonicienne, Actes du Colloque
International de Louvain (13-16 mai 1998). En I’honneur de H. - D. Saffrey et L. G. Westerink, eds.
Alain-Philippe Segonds et Carlos Steel (Leuven: University Press — Paris: Les Belles Lettres, 2000)
351-372, and especially 358-360.
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Tadto pétpa pova éotiv &v 1oig ovot tiig (ofig kol tfig kvioewe.? It is notewor-
thy here that reference is made to movement, a dynamic state which, if it does not
indicate the existence of transitive activity (certainly not in temporal terms) in the
metaphysical level, at least it excludes it from being static and stereotypical as well
as rigid from an ontological perspective. In general, however, the most accurate term
for describing the mobility of the metaphysical world is ”’procession®, which refers
to an eternal emanation.?* Thus, the reflection of metaphysical immobility, developed
above, is significantly reduced and what comes to the fore is the concept of the dy-
namic model together with the seemingly necessary formations. Besides, in his other
texts, the Neoplatonic philosopher presents -and in fact with astonishing geometrical
classification- an evolving picture of the metaphysical world, even if this evolution
stands within certain limits and obeys a strictly prescribed planning.” In further view
of the subject and having as a reason Proclus’ Commentaries in the Platonic dialogues
Timaeus and Alcibiades I, we would note that with its reference to aeon, human con-
sciousness appears to be eagerly seeking its meaning, in locating and decrypting the
divine sources of the sensible world surrounding it.

Proclus, in specifying even more his reference to the difference between acon
and time, observes that based on the principles of procession (zpoodo¢) and likeness
(duordtng)® it is impossible for what is eternal to coexist in the same ontological
category with what comes to be in time. And this exclusion occurs because the for-
mer have -and always preserve- the character of an integral being (évrog), whilst the
latter have a dated existence in temporal evolution and do not exist perpetually, com-
pleting their limited cycle of development. Hence, the ontological gap between the
two worlds is a fact, but only from a preliminary theoretical perspective.”’ In order
for the philosopher to fill this gap, which would exclude the creation of the physical
world, he raises the question -following his favourite method- of intermediaries or
mediations. It is about the transitional states containing elements from both initially
non-attached ontological terms.?

By choosing a moderate solution, Proclus contends that there must be a mean (zo
uéoov) between eternity and time; the mean between things which come-to-be for a

2 See Inst, 54, 52.8-10. Dodds, Proclus’ The Elements of Theology, 229, notes: ”The traditional Aca-
demic definition of Time was ‘the measure of movement’ (70 uérpov tijc kivijoewg). This description
was riddled with criticism by Plotinus, whose fundamental objection to it is that it tells us what time is
used for without bringing us any nearer to understanding what time is. But it serves Proclus as a way of
stressing the reality of time as something independent of and higher than its content, against the Aristo-
telian view which made it a zafog kivijoewg and an apifuntov, something itself counted or measured*.

* See Inst, 25-39,28.21-42.7.

% See also, Theol. Plat. 11, 61.11-73.23.

%0 See Inst, 28. 32.10-34.2: "TIav 10 mapdyov Ta Opota Tpog 0VTO TPO TV AVOUOI®Y DEIoTNOLV....

2 See Inst, 55, 52.17-21: ”...101¢ 8¢ aiwviolg cvvamte T &v pépet xpdvou yvopeva adbvorov (kai yop
OG yvopeva EKEiveV GVTOV Kol O TOTE TAOV GEl DPESTNKOTOVY SEGTNKE).

28 Cf. Theol. Plat. 1V, 6.6-13.8, where a discussion is made about the way in which the supreme divine
beings exist and how they communicate.
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time and things that are perpetually, is either that which perpetually comes to be or
that which is for a time. He immediately notes, however, that such a differentiation is
unlikely to be happening for two reasons: Firstly, because ontologically and logically
it is impossible for a true being to be temporary and, secondly, because a temporary
being which is not fully real is one with coming-to-be. In consequence, no such being
can be identified as an intermediate mean since it excludes the features of one term,
namely that of acon and that would lead to the necessity to seek for another interme-
diate reality. It remains, therefore, that the mean is that which always comes-to-be,
which in virtue of its coming-to-be is attached to the inferior order of the physical
cosmos, while in its perpetuity it imitates the eternal nature. ”Agimeton dpa 1O del
YVOLEVOV EIVOL TO PEGOV AUPOTY, T® P&V YiyvesOot cuvamTov Toig yeipoot, Td 68 del
MoV UEVOV TV aidviov ooty ?’

There are, then, two kinds of eternities: the one is eternal and steadfastness —
which is related to the unchangeable essence-, the other is temporal and comes-to-
be —which is an expression of processes which follow a precise coordination. It is
obvious, however, that the second is ontologically related to the realm of empirical
becoming and not to the first eternity, from which it derives only the inexhaustible
duration, exactly what is needed for the teleological plan to be fulfilled. Proclus adds
that the former is having its ontological properties concentrated in a simultaneous
whole, while the latter is diffused and unfolded in temporal extension; the one entire
in itself, the other composed of parts, each of whom exists separately —despite its
functional or organic relation with the others- in an order of succession from that
which is prior to that which is posterior.*® It follows from the above that time, regard-
less of its archetypal and metaphysical preconditions, confirms, with its seemingly
irreversible movements, that the sensible world is in a process of perpetual devel-
opment, thus excluding any version of inertia. This view is reinforced by Proclus in
another thematic context, where he emphasises that time is infinite. "Tlemepacuévn
Yap ovoa (sc. 1 TG yevésemg duvaug), &v 1d dmeipm ypove movoeton.*! It should
also be noted that temporal perpetuity and perpetuity of the sensible world is a logi-
cal and solid argument in regard to the ontological and scientific effort to accurately
support the perpetuity of metaphysical reality. That is, since the effect is perpetually
under formation, it is necessary to keep its supplying cause in readiness of permanent
presence and energy production.

Then the Neoplatonist thinker returns back to the issue of the intermediates, start-
ing once more from the fact that acon is ontologically superior to time. He observes,
first of all, that for what has its existence embraced by time is in all respects tempo-
ral, since a fortiori it has a temporal activity.*> This condition is not only considered

¥ Inst, 55, 52.26-28. According to Dodds, Proclus’ The Elements of Theology, 229: ”The purpose of the
present proposition is to affirm the necessary existence of a class of things having such perpetuity, and to
distinguish this from eternity proper (ai@v), which belongs only to immaterial principles®.

30 See Inst, 55. 52.30-54.3.
31 Inst, 85, 78.14-15.

32 See Inst, 106, 94.24-25: T yap thv 0bciav Exov Ko ypOVoOL TEPLEYOUEVNV KATH TAVTO E0TIV EYYPOVOVE.
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as something subsequent but also exists in terms of its specifications, a parameter
based on the fact that it has already been provided with energy corresponding to it,
under the temporal term. “TIoAALG YOp TPOTEPOV TOVTO KOl TNV EVEPYELQY EYYPOVOV
Ehayev.*® Tt is appropriate to clarify, at this point, that it is not implied priority of en-
ergy over the substance on the same ontological level, but, rather, priority of energy
production over the subsequently formed new substance. These dependencies can,
in fact, be manifested in a way of successive repetition of the domain and temporal
priority of the former term to the latter, following the cosmic process.

However, regardless of what takes place in the cosmos of sensible experience,
the necessity of the intermediate principle is reinforced by the fact that what is fully
temporal, in regard to all its features, is altogether unlike the fully eternal to all its
features as well. Consequently, if there is no intermediate, then a gap of ontological
incompatibility develops, which renders inactive any prospect of productive activity.
With this commitment and by retaining the characteristics of each term, Proclus ob-
serves that the mean term will be eternal in its essence and temporal in its energy but
not conversely, for energy will then be ontologically superior to essence.** Hierarchi-
cally classified this way, these states perform the meeting of the eternal with the tem-
poral and of the metaphysical with the sensible -until the material body expression is
achieved- without any functional problems. Additionally, without risking and redefin-
ing the traditional ontological status and their consequent scale of values as expressing
the integrity of "is“ (¢/vaz) in contrast to the alteration of becoming* (yiyvesar). In
other words, as the recording of priority in terms of responsibilities and gifts.

Subsequently, the Neoplatonist philosopher raises the question of what would be
the possibilities and the conditions for the same thing to participate at once time and
aeon. He therefore notes -now applying the necessity of an intermediate principle
as a given- that, if the same thing participates in both time and aeon, this dual pres-
ence-function is not done intrinsically but through its relations. The same thing will,
therefore, be at once a being and a generation but in different respects, namely not in
the sense of conflation but, rather, ensuring an inner hierarchy among its elements.
According to the above, it is obvious that generation, which is temporal even in its
essence, is ontologically connected with that reality which partly communicates with
true being and partly with generation per se, participating at once aeon and time.*®
Apparently, the formulated correspondences and relations make it obvious that par-
ticipation as a way of development is exclusively related to time. Thus, ”ndv yap
TO OTWGOVV pePLoTov 1 katd mAN0og | kota péyebog 1j kata T0g évepyeiag EoTiv
HEPIOTOV &V XpOve epopévac™.*® The parameter of separations cannot apply to the
metaphysical level, where coherence and unity prevail, despite the differences among
ontological categories or, in other words, among gods.

3 Inst 106, 94.25-26.

3 See Inst, 106, 94.26-31: .7 odv tif] ovGiq aidviov, Tf évepysig 88 Eyypovov 10 pécov, 1 dvamaiy.
" AMLdL TodTo Gdvvatov” Eotal yap Tiic ovoiag 1) vépyeta kpeittmv. Asinetar 51 0dTepov elvar TO HEGOV™.
35 See Inst, 107, 94.32-96.8.

% See Inst, 171, 150.3-4.
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Eternal energy — temporal energy

In the next point, Proclus — while referring to the content and properties of the
Intellect (Nodg), of the third term of the well-known Neoplatonic metaphysical triad:
Being-Life-Intellect,”” and of the individual intellects— he stresses that for a being that
falls under the terms of becoming and has its energy in some certain part of time, is
not connected with the eternity of energy. And it is necessary, here too, to apply the
intermediate principles which, in order to be valid, require the energies —in terms of
duration and integrity— to behave like substances. Under this condition, the ontolog-
ical gap is bridged in the field of the energy as well; thus, between the enteral energy
and the energy which is complete in a certain time there is an energy which has its
completion in the whole of time.* It should be noted that the reference to eternal
activity indirectly strengthens the view that, within the metaphysical level, mobility
is a given, even under the version of the multi-core perpetual source of the forms or
the renewals that the world of sensible experience employs after its original creation.

The Soul as an infinite and temporal reality and Time

Next, Proclus elaborates on the Soul — the ontological reality that hierarchically
follows the triad: Being, Life, Intellect- and the individual souls; he starts his obser-
vations again from the fact that the self-constituted is not subject to the conditions
of time. But since in his system souls occupy an intermediate position between the
metaphysical and the sensible level,*” he argues that every soul is eternal in substance
but temporal in energy. “TIdca Gpo yoyn pedektn v HeEV ovGiav aidviov EAaye, TV
3¢ évépyewav kata xpdvov.*’ He goes on to note that if the participated Soul (uefexti
Poyn) is eternal in its existence, its existence is true Being and perpetual Being. But if
it manifests through its energy in time, it is generated, complying to the —repeatable—
successions from the prior to the posterior in time. Viewed under this dual perspective
of the levels of its presence and function, the Sou/ will be the first of the generated
natures. From this point on, a series of beings of generated nature begins, and that
which is in every respect generated, is ontologically distanced from eternal natures.*!
And in the case of the Soul/, the appreciation of the metaphysical in the ontological and
evaluative scale is clear, affecting accordingly the existence of the physical. Regarding
the cultural atmosphere, it should be noted that this appreciation expressed through the

37 See Inst, 101-103, 90. 17-92.29; Theol. Plat. 1V, 6.16-17.13; also; Pierre Hadot, Porphyre et Victori-
nus I, (Paris: Etudes Augustiniennes, 1968), 213-46, 260-72; Werner Beierwaltes, Proklos: Grundziige
seiner Metaphysik (Frankfurt am Main: Vittorio Klostermann, 1979), 93-118.

¥ See Inst, 175. 152.25-30.

% See Inst, 184-211, 160.21-184.20. Trouillard, L 'un et I’dme selon Proclos, 21-67.

0 Inst, 191, 166. 26-27. On the relation of time with every individual soul Trouillard, ”La procession
du temps selon Proclos*, 111, notes the following which highlight the appreciation of time according to
Proclus: ”En tout qu’ il est déterminé par un nombre noétique, il est antérieur a I’ ame, Proclus conteste
la thése plotinienne qui fait maitre le temps dans 1" ame*.

4 See Inst, 192, 168.11-19: ... 8¢ mn yevnt éotl mdoo yoyn, kot &vépyslav, TpdTn Gv €N tdvV
YEVNTAV’ TO YOP TAVT YEVNTOV TOPPOTEP® TAV AiVIEV.
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individual souls is not unknown to the prevailing tendency of Neoplatonism for a turn
to the inner existential roots of man, which are perceived as being connected with any
divine origins of his soul.*? That is, of a soul that specifies the universal in its own way.

Time and movemen

Correlating time with movement -in the same thematic context- the philosopher
also presents some of its intervening properties and functions. So, he notes that time
determines its movement, hence has the character of measure and finitude and its
path is determined by a numerical principle, indicating the procession and succession
of certain formations. ”At6tL P&V yap xpOVOL UETEYEL, LETPOV Kol OPOV UETEIANPEV
1 kivnotg, Kol Kat' apdpov mopevetar’ d1OTL 08 el Kiveital, kKol TO del TodTo 0vK
alOvViov €oTv, GAAQ YpoVIKOY, avaykr yprioBatl meplodoig™ . At the same time, he
presents movement in an Aristotelian way, as having a transitive activity from one set
of conditions to another; and the sum of things that move to be finite both in number
and in magnitude. ”'H pév yop xivnoig petapoin tic éotv @’ £tépav gig £tepa’ Ta
8¢ 6vta dprotal Kol toig mAn0eot kai toig peyébeot™.* Under these limitations it is
evident that every intra-mundane soul that participates time, having movement and
exercising a temporal activity, will have a periodic motion that Proclus thinks it is es-
sential to establish its cyclic reinstatement. “Tlaca yoyn €ykocpoc, kiviow &yovca
Kol Evepyodoa Katd ypovov, mePOd0Vs 1€ TMV Kvoe®V EEEL KOl AITOKATACTAGELS
noa yop TEPiodog T@V Aidimwv drokoatactatiky éotv.* This passage shifts the issue

2 See Pierre Boyancé, "Théurgie et télestique néoplatonicienne®, Revue de [’histoire des religions 147
(1955): 189-209. The issue in question and the related ones are elaborated in the Commentary of Proclus
in the Platonic dialogue Alcibiades I. In both treatises a highly coherent Anthropology is compiled, with
that of Proclus including the intermediate tradition. Regarding the presence of this Platonic dialogue in
the Neoplatonic tradition, see Segonds’ highly specialised introductory texts in his edition of Proclus’
Commentary [Alain Philippe Segonds (ed.), Proclus. Sur le premier Alcibiade de Platon, Tome I (Paris:
Les Belles Lettres, 1981), VII-CIV].

* Inst, 198, 172.25-28. These are finite movements in a finite space that can continue through an infinite
time only by returning periodically to their starting point. Essentially the reference is made to periodic
movements, each of which renews from their starting point the perpetuity of a universal movement,
which of course has the character of applied universality. See Dodds, Proclus’ The Elements of Theolo-
2y, 301; Stephen Gersh, From lamblichus to Eriugena: An Investigation of the Prehistory and Evolution
of the Pseudo-Dionysian Tradition (Leiden: Brill, 1978), 67-72.

* Inst, 198, 172.28-30. The periodic appearance of new beings or ontic formations each time confirms
the perpetuity of movement and, indirectly, of the metaphysical gifts. Cf. Levan Gigineishvili and Gerd
Van Riel,”loane Petritsi: A Witness of Proclus’ Works in the School of Psellus®, in Proclus et la Théol-
ogie Platonicienne, Actes du Colloque International de Louvain (13-16 mai 1998). En I’honneur de H.
- D. Saffrey et L. G. Westerink, eds. Alain-Philippe Segonds et Carlos Steel (Leuven: University Press
— Paris: Les Belles Lettres, 2000), 571-78 and especially 573-74.

* Inst, 199, 174.6-9. For the purposes of this article, we shall maintain Dodds’, Proclus’ The Elements of
Theology, 302, point of view here, that it does not mean one human life, but one cycle of experience. It
is possibly insinuated that with this cycle there is a series of successive embodiments for each soul. This
possibility is explicitly ruled out by the Christians, who strictly insist on their view that each human as
a person has his own soul, thus emphasizing on the principle of uniqueness.
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of a simple cosmic evolution to a field of a more general behavior and to a purpose of
eschatological type. Thus, questions may arise such as: is this an extreme devaluation
of the sensible world that functions merely as a mean and not as an end towards an
independent completion of itself, or, conversely, is it an revaluation of it as a required
and contributing terms of an ontological completion? Are we facing an eschatolog-
ical panpsychism? Do we have a preconceived notion of a metaphysical foundation
of Hegelian nature? Are Plato’s or even Origen’s versions of the souls’ restoration
projected? Regardless of the answers to these questions, we have to note that in Pro-
clus’ system teleology is in no way excluded. It just needs specification in its content,
which is not univocal.

Elaborating on the subject in even more detail, Proclus notes that, since all move-
ments can be expressed through the participating in time pair of an earlier and a later,
then time will be this cosmological state that measures the periods of the souls. He
observes, however, that if all souls had the same period, time would be by extension
the same category for all of them with no separations.* By immediately reconstruct-
ing this version, he formulates a new hypothesis which, in his estimation, belongs to
the limits of reality. Specifically, if their restorations are different, something analo-
gous would hold true in the case of time as well, since it would differ in every period
and restoration. "Ei 6& dAAal GAL®OV ATOKOTAGTAGELS, Kol ¥POVOG TEPLOSIKOG GANOC
AoV kal drokataoctatikoc.?’ It is obvious that we are faced with the successive
presence of particular souls and the successive appearance of particular periods of
time, where a special process is taking place.

The above connections-procedures emerge from the immediately following posi-
tion of the philosopher that the soul, which is first measured by time, has the whole of
time for measure, which also means that in the beginning of the cosmic development
the first Soul and time together with all of its properties and its seminal future presenc-
es coexist.*® We can safely argue that it is about a course viewed from a perspective of
a whole that consists, at this level of potentiality or works in a seminal mode with re-
spect to the products which will arise, and begins its -perhaps prescribed- development.
Explaining his position, Proclus points out that, if time is the measure of all movement,
the first which moves will entirely participate of time, and will be measured by the
whole of time, for if the whole of time did not measure its primal participant, it would
not measure any other, according to the whole of its functions.* We can therefore
conclude that the philosopher presupposes that in order for time to be a condition and
measure of the sensible world, it must preside as a category and as a necessary factor

* See Inst, 200, 174.10-15.

4 Inst, 200, 174.15-18.

# See Inst, 200, 174.19-22: *"Ot1 p&v ovv 1} TPOTOC VIO YPOVOD HETPOVLLEVH YVYT] TA COUTOVTL POVE
petpeitat, dfhov. Ei yap pétpov 6 xpdvog Kivijoems Gmdong, 0 TpOT®g KVOULEVOV £GTAL TOVTOG TOD
XPOVOL HETEXOV Kol VIO TTovtOg pepetpnuévov'. It is about a position that we find in the Commentary
on Plato’s dialogue Timaeus, especially at the second book.

* See Inst, 200, 174.22-24; Evangelos Moutsopoulos, Les structures de I'imaginaire dans la philoso-
phie de Proclus (Paris: Les Belles Lettres, 1985), 64-66.
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for the cosmological function of the first -and inclusive of its interventions- Soul. Indi-
rectly then, the world Soul will be a condition and measure of temporal evolution for
sensible beings and conditions, each one participating time accordingly.

Individual measures of time and individual souls

From this point on, the development-appearances of the individual souls are spec-
ified and are connected with the natural phenomenon of successive periods, where the
individual measures of time measure the individual souls. The effects of this meas-
urement are relevant — both in terms of quantity and characteristics — with the per-
spective of the souls’ reinstatements. Many reinstatements will take place, that shall
be parts of the single period or reinstatement wherein the world Soul, which is the
primal participant of time, is reinstated. ”Ai moAlal aOT®V (sc. TV GAADV YoydV)
GTOKOTAGTAGELG LEPT EG0OVTOL LAC TEPLOGOL KOl AITOKATOGTAGEWG, iV 1) TOD ¥pOdVoL
petéyovoa tpmtog drokadictatar”.>® Essentially, therefore, we should not only re-
fer to the periodic successive appearance of the souls but to the periodic successive
appearances —which are activated by a regulative causation- of parts of the same
general or universal Soul, which is obviously associated with a special type of rein-
statement. Thus, granted preconditions lead us to accept that, according to Proclus,
the world of experience —which is subject in time— is diffused by a panpsychism,
a parameter that preliminarily suggests the secularised Hegelian Word. So, in our
view, within this context, the text should be approached through the prism of succes-
sive restoration with which the philosopher concludes his reasoning: *"OXov 0OV 10
XPOVIKOV HETpoV katd piov Comv ai dArot yoyol d€xesbor o0 TEEVKAGL, THG TPAOTOGS
VIO XPOVOL LETPOLUEVNG DOEWEVNV AoyoDoat TAEV .

The Neoplatonic thinker gives below an even more analytical approach for the
ambiguity and interference of every particular soul, when referring to the character
of its mobility. He presents therefore, every particular soul being at certain times in
the level of gods and at others in the world of generation; and this is repeated eter-
nally by any other particular soul that is to be appeared. This dual presence of each
soul does not mean that it is found at the same time in both worlds. And this is due to
the fact that it is not possible for it to be for an infinite duration among the gods, nor
for the same period of duration within the material bodies. ’Agineton dpa mep1dd0VG
gkdotnv moteiobol avodwv Te €k TG Yevéoemg kal TV &l yéveotv kabodwv, Kai
10DT0 dmancTov glvar S16 TOV dmepov xpovov. "Exdotn dpo woyn LUEPIKT KATIEVOL

30 Inst, 200, 174.29-31. According to Trouillard, ”La procession du temps selon Proclos®, 112-13, "Le
temps-total enveloppe et mesure toutes les durées et d’ abord la periode totale qui contient tous les cycles
partiels, comme I’ 4me totale contient les 4mes particuliéres. A 1’ interieur de cette unique période qui
est celle de I’ ame universelle, chaque ame définit sa propre durée selon sa puissance. These obviously
point out that there are strict limits, which, in a teleological system, clearly do not subject to an onto-

logical plan.

S Inst, 200, 174.32-35. Cf. Plato, Phaedrus, 246b and Timaeus, 36¢; also, Procli Diadochi In Platonis
Timaeum commentaria, 111.29.18. In his comments, Dodds, Proclus’ The Elements of Theology, 301-03,
refers to similar approaches about restoration found in Middle Platonism and the Stoics. It is a view with
a clear religious and theological direction, which arises from processes of self-knowledge.
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T€ €N Amelpov dLVOTOL KOl AVIEVOL, KOl TODTO 0V [T TOVCETOL TEPL ATAGAG TO TAOM A
ywouevov©.>? And here we could argue that every soul goes through many embodi-
ments, of those that are required to achieve its complete purification and its teleolog-
ical realisation.

In our opinion, both the aforementioned text and all the previous ones by Proclus
that we have examined, do not suggest, even indirectly, a philosophy of timeliness.*
The philosopher in his /nst maintains a stereotypical and static system of non-kairotic
experience of what is described by the human consciousness. Thus, it does not raise
the issue of conscious reduction, which would have the preconditions to introduce a
dynamic system of kairotic categories, capable of restructuring in strictly qualitative
terms temporal presence, succession and evolution. He generally remains in a de-
scription of the ontological processes followed by the souls, but without describing
their personal dimension or their added and abstract individual functions, so as a
result, he is not concerned with issues of referentiality or intentionality of the con-
sciousness. The movements of souls are primarily subject to solid regularities, and
thus it is not examined whether they contribute to the renewal of existential states.
Any added feature they require is not specified on a personal level. In this light, we
believe that we should examine all that was mentioned about reinstatement. Besides,
in this work Proclus presents each soul to be absolutely determined by the fact that it
exists and must operate accordingly. Time is neither determined nor transcended by
the unique way each soul exists. As infinite, time defines the functions of the soul, of
which is an internalised fact and thereby cannot be altered. The question of aesthetic
and existential experience, therefore, entirely arises both externally and formally or
by assumption. From this non-reference neither purification of the souls is excluded,
which shall lead to their restoration. Thus, in the /nst the ontological foundations are
dominant. Regarding the categories of ”Kairos®“ (xaipdg) we must wait for the ex-
tensive Commentaries on the Platonic Timaeus and Alcibiades I by the Neoplatonic
philosopher, and, especially the latter.>*

Conclusion

According to what we have discussed, we come to the following three conclusions
regarding how time is treated in the /nst: First of all, time is an objective reality with
autonomous —as to the function of the physical cosmos— conditions of development,

2 Inst, 206, 180.15-29. Jean Trouillard, La mystagogie de Proclos (Paris: Les Belles Lettres, 1982),
173, observes: "Puisque le temps procede de 1’éternité comme son image et qui lui demeure infiniment
inadéquate, la seule fagon pour le temps d’ imiter 1’ éternité sur tous ses plans sera de sa multiplier in-
définiment. I’ ame devra redesdendre indéfiniment dans le devenir afin d’ exprimer sans cesse dans de
nouvelles conditions les virtualités inépuisables de sa substance*.

53 Evangelos Moutsopoulos, Kairos. La mise et I’enjeu (Paris: Vrin, 1991).

3 See Procli Diadochi In Platonis Timaeum commentaria, 11,270.13, and 111, 45.25-46.4; in Alc, 120.14-
121.13. compare to: Evangelos Moutsopoulos, Structure, présence et fonctions du Kairos chez Proclus
(Athénes: Académie d’ Athénes, 2003), 67-70, 166-167. Regarding the individual souls in Commentary
of Proclus in the Platonic dialogue Alcibiades I, see Maclsaac Gregory. ”The Nous of the Partial Soul in
Proclus’ Commentary on the First Alcibiades of Plato*. Dionysius 29 (2011): 29-60.
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it is presuppositional and delimiting of processes and expresses a state that is inde-
pendent from subjective forms of supervision. It is, essentially, a coherent system of
relevance, formulating some of the decisive ways in which the sensible beings ap-
pear, that are detectable and measurable by human experience. Secondly, time func-
tions as a dynamic impetus for change, excludes static cosmic systems and transports
to the world of sensible experience what it retains from its metaphysical archetype,
the aeon. At the same time, in terms of its relativity, it is combined with movement,
does not introduce any ontological difference between the former and the latter and
initially occurs as an absolute inclusive quantity that is consequently articulated in
irreversible successive periods. Thirdly, time ensures the conditions for a perpetual
cosmic harmony, is the condition for excluding chaos and disorder, and introduces
mathematical proportions into the realm of sensible beings, such that they articulate
a coherent system of principles. It must therefore be treated as a causal order that
radiates in the form of a production chain with a strictly structural content. With the
treatises that Proclus will compose later on, he will specify in a highly analytical and
systematic way all these, expanding at the same time his fields of interest.

In attempting to co-examine the positions of Proclus with those of Plotinus (Enne-
ad, 111, VII), we would note that there are some common points between them. And
these could be summarized as follows: a) Proclus utilises Plotinus’s positions for the
ontological differences between time and acon, but also introduces their approach in
the light of the unparticipated and participated and insists particularly on the infin-
ity of time as an ontological condition; b) Regarding the relationship of time with
the Soul, we would note that Proclus attributes to it a very positive and optimistic
content, while Plotinus presents time deriving from the Soul in a way that appears
as its differentiation from the metaphysical integrity of the Intellect. They both refer
to their relationship, but each of them in their own perspective; ¢) Both Proclus and
Plotinus connect time with motion, but Proclus fully defines motion by time, while
according to Plotinus time is what results from the application of measure to motion
in order to be measured. On this issue, Plotinus’s positions can be compared more
broadly with what Proclus mentions in his Commentary on the Platonic dialogue 7i-
maeus. It should also be noted that Plotinus’s positions on time and aeon, to a greater
extent, are found in the Commentary of Proclus on the Platonic Timaeus. There Pro-
clus makes a more extensive critique of Plotinus as he approaches these two concepts
exclusively with his own theoretical forms.

Finally, in evaluating the methodology followed by Proclus, we have to make the
following two remarks: a) regarding the linear-systematic development of the /nst,
the sequential citation of the relevant passages about time is formally correct, as
Proclus submits it to the legislative articulations of his system and their exact appli-
cation; and b) regarding his worldview, time is projected in such a way as to highlight
an important detail about the connection of the metaphysical with the natural cosmos,
according to which the former defines the latter, and in fact in such a way, that the
particularities and the distinctions between them are not lifted.
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VYuusepsuret y I[larpacy, @akynrer 3a XyMaHHUCTHUKE U COLIMjaIIHE CTYAM]E

emeil terezis@upatras.gr

Pe3ume: V 0BOM pajy, HCTPaXKEHO je M MPOTYMavyeHO IMUTAkhE pa3yMeBama Bpe-
MEHa y pacmupaBu ~Xtolyeimolc Gecoroykn - Stoichiosis Theologiki®. 3akrpyummm
CMO Ja je BpeMe 00jeKTHBHA CTBAPHOCT Ca AayTOHOMHHM YCJIOBHMA pa3Boja y CMHUC-
1y (GyHKIOHHUCama MPUpoaHOT cBeTa. OHO je MpeaycioB orpaHnydaBajyhux mporie-
ca, ¥ Ha IPBOM MECTy M3pa)kaBa HE3aBUCHO CTambE€ y OAHOCY Ha HAaYMHE KOjuMa My
npucTyna jbyacku yMm. To je, y CyIITHHH, KOXEPEHTaH CUCTEM OJHOCA, KOjU UCTHYE
HEKe Of KpyUHMjalHUX HauWHa I10jaBJbHBama KMBUX Ouha, KOju ce MOTY OTKpUTH
U BpEeIHOBATU XyMaHUCTUYKHM HCTpakuBamuMa. Jpyru 3akipbydak Hac ynyhyje Ha
BpeMe Koje Jenyje Kao AWHAMHYKH IMOJCTUIA] 32 MPOMEHE, a Koje UCKJbydyje cTa-
THUYHE KOCMUYKE CHCTEME M IIPEHOCH Y CBET UYJIHOT UCKYCTBa OHO IITO 33apXKaBa Off
CBOT' METa(QHU3UUYKOT apXeTHIa, OHOCHO 100a. MicTtoBpeMeHo, y CBOM OIHOCY MpemMa
MIOKPETY, OHO HE YBOJM OHTOJIOLIKY Pa3lIMKy M3Mel)y MpBOT M JPYTOT, U y TIOYeT-
Ky ce I0jaBJbyje Kao arcolyTHa MHKIY3MBHA BEJIMYMHA OHOra mTO clienu. Tpehn
3aKJby4aK KOJU CMO M3BEJIH y OBOM HCTPaXUBamby j€ Ja BpeMe CTBapa yclIOBE 3a
BEUHY KOCMUYKY XapMOHH]y. OHO je yCIIOB 32 HCKJbYUHBAH-E Xa0ca KOjH ce Be3yje 3a
rmoyeTaxk BpeMmeHa. Takole, BpeMe Hac yBoIM y 00JacT MaTeMaTHIKe aHAJIOTHje Koja
apTUKYJHILE KOXEPEHTaH cucTteM 3akoHa. CTora ce BpeMe MOXKE pa3yMEeTH Kao y3-
POk dopMuparma noperka Gu3MIKor yHusepsyma. Mcenutusamem nozunuja [Ipokna
u [Inotunose (Evvedg, 111, VII), 3akspyunim cMo 1a TOCTOjU MOAYAapamhe MULIbEHbA.

Kipyune peun: IIpokio, Bpeme, e1leMEHTH TEOJIOTHj€, €OH, IyIIa.

[pumibeno: 24.7.2023.
[IpuxBaheno: 29.8.2023.
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