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Time and the Heroes 

 
EDWARD P. BUTLER 

 
 

The Platonist Proclus (c. 412-485 CE) identifies the procession of the 
angels, daimons, and heroes as operating three universal temporal 
potencies through which we experience time in the forms of past, 
present, and future, respectively. This essay explicates the Proclean 
doctrine of the three forms of time in its context within his system 
and its wider implications, with particular reference to the form of 
temporality associated with the heroes. Proclus’ schematic account of 
heroic temporality offers a systematic metaphysical framework for 
key themes in the Hellenic literature and cultus of heroes, in 
particular the dialectic of untimeliness and seasonality in the hero as 
discussed by Nagy. The heroes are seen to embody a universal 
relationship of mortal beings to time. In an excursus, the relationship 
of heroes to time is compared to that of cinema as image of time. 

 
 

he Platonists of late antiquity drew from the dialectical inquiry into the 
nature of unity in the second half of Plato’s dialogue Parmenides a kind of 
philosophical theogony.1 The hypotheses concerning the nature of unity 

in this dialogue are interpreted by them to form a hierarchical conceptual 
cosmos consisting ultimately of the successive planes of divine activity. The 
planes of divine activity, and hence the classes of the Gods, are laid out in the 
dialogue’s First Hypothesis (Parm. 137c-142a), while the planes of being, the 
products of divine activity, take up the rest of the dialogue, beginning with its 
Second Hypothesis (142b-155e).  

This philosophical theogony does not compete with any revealed theogony, 
however, because it is a cosmos of empty forms of action, whereas the real actions 
of the Gods are delivered in myth and ritual. Myth, ritual, spellcraft, are what 
was known in antiquity as theologia, practiced by poets, mantics and mystic 
initiators or mystagogoi, quite unlike the hybrid philosophico-religious discourse 
we call ‘theology’ today, even aside from the fact that today’s ‘theology’ has 
been largely reduced to Christian apologetics. Modern polytheists are in a 
privileged position to restore philosophical discourse about the Gods to the 

                                                            
1 Damascius, for instance, uses the term theogonia to refer to the first hypothesis of the 
Parmenides in his commentary (3.159.19). On the place of the Parmenides generally for the 
later Platonists, see Proclus, Platonic Theology 1.31-32. 
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manner in which it was intended to function in antiquity, when it was to operate 
harmoniously alongside diverse revealed theologies, neither competing with nor 
subordinating them. The philosophical discourse about the Gods has much less 
to say on any given issue than substantive theological traditions, but what it 
does have to say is peculiarly useful, inasmuch as it derives from reflections 
about the Gods that originate in basic affirmations of divine existence, of which 
the philosopher then traces out logical consequences. The polytheistic 
philosophy of religion thus achieves a universality that, while always and 
essentially arguable and provisional, does not depend upon empirical 
generalizations, with their inherent flaws.  

This essay seeks to explicate a particular plane of divine activity, that of the 
heroes, in accord with the conceptual framework developed by Platonists, 
Proclus in particular. A word should be said at the outset about the meaning of 
the term ‘hero’. First, when no particular hero or heroine is under consideration, 
this essay uses the term ‘hero’ to encompass female heroes, or heroines, as well 
as males, just as it uses the term ‘Gods’ to encompass male and female deities 
alike.2 Second, a hero is not to be construed according to the narrow definition 
of a being having one divine parent. In antiquity, a hero could have many 
different relationships to a God or Gods, and the only definition broad enough 
to encompass the full range of heroization would be that of a mortal in some 
fashion touched by the Gods and accorded a form of immortality upon death. 
Heroes may be male or female, and children and animals may be heroes as well.3 
In addition, the reader should note that the modern, colloquial sense of the 
term ‘heroic’, with its purely beneficent connotations, diverges widely from the 
ancient sense of the term. The ancient hero is not necessarily good in the 
mundane sense, but instead uncanny.  
 
The angels, daimons, and heroes, in that order, constitute the final stage in the 
procession of the divine orders in Proclus’ reading of the Parmenides. Angels, 
daimons, and heroes, as a group, are frequently known to the later Platonists as 
the ‘superior genera’ (kreittona genê), meaning the classes of divine entities 
inferior to the Gods but superior to mortals.4 (‘Superior’ and ‘inferior’ have here 

                                                            
2 Proclus has a theory concerning the significance of gender among heroes as deriving 
from the influence of the circles of the Same and the Different in the procession of Soul 
from Intellect (Timaeus 36c), which he articulates, e.g., at IC 70, 2-71, 7, but which I have 
judged to fall outside the scope of the present essay. 
3 An example of an animal hero would be Erigone’s dog, who received cult alongside 
her and her father Ikarios (Aelian, De Natura Animalium 7.28). 
4 Plato already indicates a hierarchy between Gods, daimons and heroes at Laws 717b, 
where the Athenian stranger states that “After the Gods, the wise man would pay 
service to the daimons as well, and after these to the heroes.” Plutarch (late 1st-2nd c. 
 



BUTLER          Time and the Heroes 
 

 
[25] 

no moral connotation, but refer to more universal or more specific functions 
within the cosmos.) “About every God,” Proclus states in his commentary on 
the Timaeus, “there is an appropriate series of angels, heroes, and daimons, for 
every God leads a multiplicity which receives his own form.”5 It is significant, 
we should note at the outset, that Proclus treats angels, daimons, and heroes in 
the context of his Parmenides commentary as fully divine. Any class of entities that 
produces itself according to a logic internal to Unity Itself is prior to Being – 
and this is the case with every class of entities treated in the First Hypothesis. A 
hero must therefore be for Proclus in some sense a way of being a God, and not 
merely a way in which beings partake in the divine nature. The heroes, 
therefore, must be regarded for the purposes of this reading not as ‘demigods’, 
but rather as Gods who were mortal. 

The angels, daimons, and heroes correspond, in the realm of Being, to the 
procession of the forms of time, i.e., the past, present, and future (Parm. 141d8-e7 in 
the First Hypothesis, 151e3-155d5 in the Second). Proclus distinguishes these 
‘forms’ (eidê) of time from time’s ‘parts’ (merê), i.e., from days and nights, months 
and years.6 The past corresponds to the angels, the present to the daimons, and 
the future to the heroes. That is, time takes these forms because of the emergence 
of angels, daimons, and heroes, time itself (or universal time) having emerged in 
and through the souls of the Gods in the previous stage of the procession 
(Parm. 140e1-141d7). In considering the sense in which Time is itself emergent, it 
is especially important to understand that the priority of moments in the 
procession of Being is not itself temporal. All of what is in the primary sense 
emerges simultaneously and eternally from the very existence of the Gods, who 
are themselves prior to Being. Past, present, and future emerge in this fashion 
from the Gods having angels, daimons, and heroes in their train, which in turn 
arises from certain basic aspects of what it is to be a God.  

                                                                                                                                             
CE) says that “Hesiod was the first to set forth clearly and distinctly four classes of 
rational beings: Gods, daimons, heroes, in this order, and, last of all, humans,” (De 
Defectu 415b). Celsus, in the 2nd c. CE, uses the formula “angels, daimons, and heroes” 
(quoted at Contra Celsum 7.68). Iamblichus adds archangels and archons (De Mysteriis 
2.3.70) and discusses at length the differences in manifestation between Gods and these 
several lower orders of entity, for the purpose of discernment (ibid., 2.3.70-2.10.91).  
5 IT 3.166. Note that Proclus sometimes indicates an indefinite extension of the 
‘superior genera’, as at IC 69, 16-20, where he says that “Aphrodite, Ares, Thetis, and 
the other Gods, each beginning from above, leads his proper series all the way to the 
lowest level, and this encompasses many causes differing from one another in their very 
essence – for instance, the classes of angels, daimons, heroes, nymphs, and such like [tas 
toiautas].” (Nymphs are mentioned again below at 70, 1-2.) 
6 IT 3.37. 
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What does it mean that heroes are futural, that heroes are, in the ultimate 
metaphysical sense, the future? It is surprising at the outset that heroes, who by 
definition are mortals who died, and hence exist in the past, should be 
productive of the future. Proclus explains the parts of time, however, as “three 
potencies … [that] act throughout the whole of time,” rather than acting 
respectively in the past, in the present and in the future only.7 Of these 
potencies, “one … is perfective of all motion, the other … is such as to gather 
together and preserve all things which are beneath its rule, the third [is] 
revelatory of the divine,” the first being the power of the past, the second that 
of the present, and the third that of the future. These divine potencies in turn 
result in the forms of time as they are for us: ‘the was’, which is perfective 
(telesiourgon), ‘the is’, which is connective (sunektikên), and ‘the will be’, which is 
revelatory (ekphantorikên).8 In order to understand the role heroes play in 
Proclus’ metaphysics, then, it will be necessary to understand how these three 
potencies operate in order to produce the phenomenon of time. 

Each acting through the whole of time, these potencies operate prior to 
time as we know it—again, in a metaphysical and not a temporal sense of 
‘priority’. There are many levels of time ‘between’ us and the primary plane of 
time-constitution: Proclus mentions an ascending series of zonic, azonic, 
archangelic, ruling, and fontal time.9 Temporality as we unreflectively experience 
it is primarily “the time which measures the motions of sensible things”.10 This 
temporality furnishes the basis of Aristotle’s theory of time as “a number of 
motion with respect to the before and the after.”11 Time is also essentially a 
continuum for Aristotle,12 whereas the temporality with which Proclus associates 
the angels, daimons, and heroes is composed of three discrete potencies which 
are its elements. Another important difference between Aristotle’s and Proclus’ 
accounts of time is that the time with which Aristotle is concerned is more 
destructive than creative: “Things grow old by time, and people forget through 
time, but they have not learned or become young or beautiful; for time in virtue 
of itself is a cause rather of destruction since it is a number of motion, and what 
a motion does is to make a thing depart from what it is.”13 The time with which 
Aristotle is concerned, thus, is not divine time, the time produced by angels, 
daimons, and heroes. 

                                                            
7 IP 1235. 
8 IT 3.38. 
9 IT 3.43. 
10 IP 1215. 
11 Physics 220a25-27. 
12 220a26. 
13 221b1-3. 
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What is the nature, then, of divine temporality? “The most primal time,” 
Proclus explains, “properly refers, not to that which has proceeded into the 
visible realm, but that which is absolute and non-relative, according to which are 
measured all the circuits of souls, and their dances and encirclings around the 
intelligible.”14 The circuits of souls, their ‘dances’ around the intelligible, are 
clearly not the stuff of what we generally mean by time, but they are 
foundational for it. These circuits express a kind of spiritual motion. What is the 
motion that involves nothing external to the essence of something, nothing 
merely relative to it? We can think of the relations among a being’s intelligible 
attributes as such a motion, and primal time as such a measure. This motion 
forms a circle insofar as each of a being’s attributes can be inferred from the 
others, which is not the case for all souls, or at least not for all attributes of all 
souls. As Alkmaion of Kroton famously said, “humans die for this reason, that 
they cannot join the beginning to the end.”15 Divine souls qua divine, however, 
must have all of their attributes in this ‘circular’ fashion. For divine souls, as 
Proclus explains, “each point of its progress is both beginning and end, and is 
no less a beginning than an end.”16  

We must understand this doctrine and the earlier maxim of Alkmaion’s in a 
manner broader than purely temporal, insofar as the terms used by both 
philosophers have a wider than temporal sense. For ‘beginning’, Alkmaion and 
Proclus both use archê, which is also ‘principle’, that from which something is, 
or comes to be, or from which it is known,17 while for ‘end’, Alkmaion uses 
telos, and Proclus peras, both of which have primary metaphysical senses which 
are, moreover, closely intertwined.18 The narrowly temporal sense of these 
terms is thus determined by the wider, ontologically prior sense. Each point in a 
divine soul’s ‘motion’ is at once causal principle and end-in-itself, its own reason 
and its own goal, and is thus fully intelligible on its own terms; hence the 
motion of which it forms a part is ‘circular’ rather than ‘rectilinear’. This is what 
is divine about a divine soul, or any soul to the degree that it is divine.  

Time in this sense is not a single, linear chronology, but as many temporalities 
as there are types of entities and even, in a certain respect, as many as there are 
individual entities. As Proclus explains, “a man of thirty years is not of equal age 
to a palm tree of thirty years, because the whole life span is not the same for 
both of them … [A]n old man is like an old horse, but he is not the same age.”19 

                                                            
14 IP 1217. 
15 Alkmaion fr. 2, quoted in Aristotle, Problemata 916a33. 
16 IP 1226. 
17 Aristotle, Metaphysics 1012b34-1013a23. 
18 See the overlapping usage at Met. 1022a5-14. 
19 IP 1221. 
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These diverse temporalities, of course, overlap in many different ways, from 
which a small number of universal temporalities or total values for ‘Time’ as 
such can be derived. The ‘circles’ or ‘circuits’ formed by the different classes of 
divine souls, the forms of temporality they produce, must  in turn have a certain 
hierarchical disposition, insofar as the attributes of these souls, the moments of 
their ideal motion, are themselves of wider or narrower extent, i.e., more 
universal or more particular. One way in which we might construe the circle 
with the widest ‘circumference’, in this sense, would be as belonging to 
Aristotle’s prime unmoved mover, which is the circuit of “thought thinking 
itself” (noêsis noêseôs), and which divides the higher from the lower form of 
motion, for this circle does not ‘move’ as such. Instead, it forms the field within 
which all psychical motion occurs, just as consciousness can in principle 
accompany any action, so that every action by every being, whether a physical 
action or a motion of thought, if awareness is present, becomes a moment of 
thought thinking itself, a point on the circumference of the maximal circle.20 By 
the same token, there must be a ‘circle’ of the smallest circumference, a minimal 
intelligible circuit of temporality. These maximal and minimal temporalities 
correspond to the circuits of the angels and of the heroes, respectively, with the 
daimonic circuit in a mediating position.  

Proclus explains the relationship between the three universal temporal 
potencies in this way: the past encompasses the present and the future, insofar 
as anything in it was formerly future and present in turn; the present 
encompasses the formerly future; while the future is only itself—”it is still 
future only, even as also this third category of souls [the heroes] exist only for 
themselves and, because of their descent into the extreme of partialness, are not 
yet comprehensive of any others.”21 Here, then, are our three circuits, with the 
past being the widest, then the present, and finally the future. Angelic time, the 
perfective power of the past, corresponds to the widest circle, encompassing the 
entire realm of natural motion in accord with the function of angels as 
emanations from the intellects of Gods, inasmuch as souls are the immediate 
causes of motion, motion which orients itself, in turn, according to intellect as 
the ‘unmoved’. (Intellect thus embodies, for Soul, the entire realm prior to itself 
as well.) Thus we read in Proclus’ Timaeus commentary that “[t]he angelic 
proceeds according to the intellective life of the demiurge,22 hence it also is 
                                                            
20 The case is the same for all of the subordinate unmoved movers in Aristotle’s 
account, only they all presuppose one or more other unmoving sources of motion as 
implicit in themselves. 
21 IP 1236. 
22 That is, Gods of the nature of the third intellective father, such as Zeus, or any God 
in that phase of their activity. In the Hellenic pantheon, the ‘demiurgic’ class of Gods 
includes Zeus, Poseidon, Haides and Hephaestus.  
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essentially intellective, and interprets and transmits a divine intellect to 
secondary entities.”23 Since it is the first of the true intellective productions of 
the Gods, however, the angelic order has a priority analogous to Being Itself, 
which emerges first from the Gods’ very existence: “The angelic is analogous to 
the intelligible, which is first revealed from the ineffable and hidden source of 
beings,” just as the angelic “explicates the Gods themselves, and announces 
[exangelei] that which is hidden about them.”24 

Daimonic time, in its ‘present-ing’ function of cohesion, is in its turn 
“analogous to infinite Life…it proceeds everywhere, according to many classes, 
and is multiform and polymorphous”; “the daimonic proceeds according to the 
demiurgic providence of the whole of things [lit., ‘of wholes/universals’], directs 
nature, and rightly gives completion to the order of the total cosmos.”25 Life is 
the hypostasis of the intelligible-intellective, the space existing among the Gods 
themselves. The product of the Gods being with one another in this way, 
beyond the immediate emergence of this plane of Being, is the whole order of 
daimons, which however only emerge in their own right further on in the 
procession, with the forms of time. Indeed, because angels, daimons, and 
heroes all serve to connect the divine and mortal into one world, and this 
connective or cohesive function is essentially daimonic, Platonists will 
sometimes characterize all three as daimons in a wider, generic sense. The 
daimonic thus has a wider and a narrower origination. In the widest sense, it 
emerges from the eros operating among the Gods themselves, and hence the 
‘Erotic’ class of Gods is “the paradigm of the entire class of daimons, 
possessing that intermediacy among the Gods that the daimons have been 
allotted between the affairs of Gods and mortals,” as Proclus explains in his 
commentary on Plato’s First Alcibiades.26 Chief among this class is Hesiod’s 
primordial Eros, identified by the Orphics with their own Phanês, intelligible 
paradigm of the cosmos. In the narrowest sense, the daimons originate from a 
specific class of intellective actions on the part of the demiurge or demiurgic 
Gods, and hence Proclus speaks of their providential and directing function. In 
terms of temporality, this can be understood straightforwardly as the function 
of the now, which in its continuum of wider or narrower ‘presents’ makes all 
things present to one another, adapted to one another, and in communion with 
one another. In this sense, again, the daimonic ‘present’ can stretch to virtually 
encompass both the angelic past and heroic future. 

                                                            
23 IT 3.165.22-25. 
24 Ibid., 14-17. 
25 Ibid., 17-19; 25-27. 
26 In Alc. 31.2-8. 
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In the general scheme according to which the angelic corresponds to Being 
or the intelligible, and the daimonic to Life or the intelligible-intellective, the 
heroes correspond to Intellect, which is the moment of the procession of Being 
in which Being turns back upon itself and achieves reflection, which is known in 
Platonism by the technical term epistrophê, ‘reversion’ or ‘conversion’: “The 
heroic is analogous to intellect and reversion, and hence is the overseer [ephoron] 
of purification and is the chorus-leader [chorêgon] of a life elevated and 
performing great deeds;” “the heroic in turn proceeds according to the 
convertive providence [promêtheian] of all of these [natural beings], and hence 
this genus is elevated and anagogic of souls and the cause of vigor to them.”27 
Proclus’ language is rich with allusions here, from the civic functions of ephors 
(elected governors) and choregi (those responsible for staging dramatic 
productions) to evoking Prometheus in his use of the term ‘foresight’ 
(promêtheia) instead of the more technical term for ‘providence’, pronoia. Pronoia, 
as its name indicates, is more specifically intellective or ‘noeric’,28 whereas mêtis 
implies a wider and at the same time more archaic sense of craft, skill or 
counsel. The ‘providential’ activity of heroes is thus not necessarily strictly 
‘intellective’ in character, as befits the wide range of characters we find among 
them. The use of mêtis also, of course, evokes Athena, the tutor and patron of 
heroes, through alluding to Metis, from whom Athena has an independent 
intellective endowment, so to speak, parallel to that she has from Zeus. 

Proclus explains that the three forms of time produced by the angels, 
daimons, and heroes each operate through the whole of time, and not just in a 
part of it. Accordingly, we may see time itself through the lens of any of these 
potencies, so that time itself will appear as essentially angelic, essentially 
daimonic, or essentially heroic, depending upon our point of view and the 
model corresponding to it. Proclus himself gives us subtle examples of this shift 
in perspective when he speaks of how the entire order of the ‘superior genera’ 
can be thought of as daimonic in a wider sense of the term.29 Since the daimons 
correspond to the potency of the present, this is equivalent to experiencing the 
whole of time as the eternal Now. This is the experience of Time as Eternity, 
from which Time depends as Eternity’s “moving image” (Tim. 37d).  

                                                            
27 IT 3.165.19-22; 27-30. 
28 Noös refers in systematic Platonism to the hypostasis of Intellect, and Proclus reads 
pronoia, divine providence, as pro-noia, ‘pre-thinking’ or forethought by the Gods in the 
structuring of things on behalf of beings in the cosmos. 
29 IT 3.165.11-14. Proclus has in mind particularly Plato’s derivation of hêrôs from erôs 
(Cratylus 398d), on which he remarks in his commentary that “[i]t is reasonable that the 
heroes should be named after Eros, inasmuch as Eros is a ‘great daimon’ (Plato, 
Symposium 202d), and the heroes are engendered through the cooperation of daimons,” 
(IC 71, 8-10). 
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Eternity (aiôn) is the hypostasis of Life, the intelligible-intellective plane, the 
place (topos) occupied by a pantheon, and hence the space in which Gods 
encounter one another. Time is not dependent for Proclus upon the space in 
which locomotion occurs, but it does depend upon divine spatiality, the ‘space’ 
of Olympos or Asgard. This space is the locus of Eternity, from which 

 
time receives these triple powers [of past, present, and future] … and 
gives them also to souls; but eternity holds this triad in itself unitarily, 
while time possesses it both unitarily and dividedly, and souls possess it 
dividedly. And for this reason some of them are characterized by one 
power and others by another, some representing the revelatory aspect 
of time, others the perfective, and others the cohesive; even so also of 
the Fates some are connected properly with bringing to completion and 
perfecting and are thus said to sing what is past, always acting and 
always singing their own songs which are cosmic intellections and 
creations, for the past is completive; others are directed towards 
holding together the present, for they guard the substance and 
generation of things present; and others again are concerned with 
showing forth the future, for they bring into existence and to perfection 
that which does not yet exist.30 
 

The angels, daimons, and heroes, as species of divine souls, thus operate the 
temporal potencies just below the level of the Fates (Moirai), who first express 
these powers through their eternal singing. The songs the Fates sing are 
themselves eternal: the song of the past, the song of the present, the song of the 
future, are each of them sung ‘always’, expressing the triune nature of any 
moment or molecule of time, in which time’s three powers are inseparably 
present.  

The form taken by the three temporal potencies in the songs of the Fates, 
therefore, just insofar as it is dominated by the character of Eternity, is that of 
an eternal Now, and hence is essentially daimonic. In turn, the completely 
articulated system of the three potencies of time fitting into one another like 
concentric circles can only express the angelic, ‘perfected’ perspective. What, 
then, is the perspective upon Time itself from the vantage point of the heroic? 
Proclus does not offer us any explicit account, but by supplementing the 
framework he offers us, we can gain some idea. This effort is demanded of us 
by the presence of the heroes in the First Hypothesis of the Parmenides, because 
each class of Gods, and for Proclus the heroes are a class of Gods, is prior to 
Being, and therefore the nature of the class of heroes cannot be explained by 

                                                            
30 IP 1235f. 
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purely privative factors, such as, for example, that the weakness of matter 
requires that the final expressions of the Gods be mortal. Proclus steadfastly 
rejects this sort of argumentation with respect to his system as a whole,31 and so 
we must carry through our reading of his system the principle that at the level 
of primary causality some positive, immediate ground in the nature of the Gods 
qua Gods exists for each of the planes of Being, because every plane of Being 
exists as a direct expression of divine activity, and not solely as mediated by or 
predicated upon the preceding shapes of that activity. Hence we must seek the 
ground of the authority exercised by heroes as in some sense the direct 
expression of Being Itself. 

An association with time is to be found in the very word hêrôs itself, which 
modern scholars see as related to the word hôra, ‘season’, to which the name 
Hera is also linked. The Platonists would also see an ontological bond between 
Hera and the heroes inasmuch as Hera presides over motion (kinêsis) in the 
second intellective triad (Parm. 138b8-139b4) and time, as we have seen, 
depends upon motion, whether we are speaking of mundane time and physical 
motion, as in Aristotle, or divine time and intellective motion within the ‘space’ 
of Eternity, as in Proclus. Gregory Nagy, who has perhaps done more work on 
the Hellenic conception of the hero than any other modern scholar, has written 
extensively on the relation between hero and hôra. The hero, according to Nagy, 
is ‘seasonal’, or, rather, is the site of the contradiction between the ‘unseasonal’ 
or ‘untimely’ (aôros) and the seasonal or seasonable: “The unseasonality of the 
hêrôs in mortal life leads to the telos or ‘fulfillment’ of seasonality in immortal life, 
which is achieved in the setting of hero cult,”32 to which Nagy relates Hera’s 
epithet teleia, the one who fulfills, accomplishes or perfects.33 In fact, Nagy finds 
temporality so essential to the notion of the hero that his recent opus (2013) is 
organized into thematic ‘hours’. 

It does not take philological reflections to recognize that a peculiar 
temporality is essential to the hero. The hero has undergone a process of 
immortalization, and a process not only necessarily involves time, but time itself 
belongs to processes, as Aristotle affirmed. The hero’s process, moreover, is 
originary and cosmogonic inasmuch as to each hero belongs a peculiar hôra. A 
hero has always some recurring observance, which is their peculiar form of 
immortality, as Nagy finds expressed with particular clarity in the Homeric Hymn 
to Demeter, in which Demophoön, denied the immortality Demeter would have 

                                                            
31 See, for example, PT II 50.20-2. 
32 “The Epic Hero” §107. 
33 On Hera’s role with respect to process and temporality, see further my essay “Queen 
of Kinêsis: Understanding Hera,” pp. 126-148 in Queen of Olympos: A Devotional Anthology 
for Hera and Iuno, ed. Lykeia (Asheville, NC: Bibliotheca Alexandrina, 2013). 
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conferred upon him, instead is granted by the Goddess “at the right hôra, every 
year,” a ritual observance that the Eleusinians will perform “for all days to 
come”, in recognition of the “unwilting” prerogative accorded Demophoön 
“because he had once sat on my [Demeter’s] knees and slept in my arms.”34  

The hero, therefore, is not only essentially temporal, but essentially futural, 
just as in Proclus, because their immortality resides in their ‘seasonal’ return, 
though the hero’s ‘season’ may not be strictly chronological. Thus, in her 
important study of ancient Greek heroines, Larson remarks that while “[a]nnual 
sacrifice is characteristic of hero cult,” some heroes receive offerings 
“associated with individual rites de passage rather than a particular month of the 
calendar year,” e.g., “hair offerings were dedicated before marriage to 
Hippolytos, Iphinoë, and the Hyperborean Maidens … Iphigeneia at Brauron 
received the clothing of women who died in childbirth, while Artemis received 
clothing dedications from those who survived,” noting as well the phenomenon 
of “crisis dedications” in times of war, plague or famine.35  

The return of heroes from death, which takes the form of heroic 
‘seasonality’, has as its corollary their untimeliness in life: heroes are ‘unseasonal’ 
before giving their peculiar seasonality or temporality to the world, or indeed as 
a very condition of that ultimate seasonality. Hence Herakles, for example, has 
his birth delayed by Hera, so that the destiny that Zeus proclaimed for him 
would fall instead upon Eurystheus. Achilles, too, is born unseasonably, in a 
looser sense, inasmuch as he is born a mortal in place of the God whom Thetis 
could have conceived, an event forestalled by Zeus’ forethought. What is, 
therefore, in a sense his time, the temporality that would have been his, has been 
displaced by an act of divine intelligence from an Olympian to a cosmic register. 
The suicides or victimizations of many heroines and child heroes offers yet 
another sense of untimeliness, in that these heroes were unable to fulfill the goal 
their society assigned to them, for instance as wives and mothers, in the case of 
the suicide heroines. (This is the common Greek sense of the term aôros as in, 
e.g., an ‘untimely’ death.) In a wider sense, the lawless or immoral acts 
committed by heroes are also untimely, in that they are out of step with the 
norms and customs of civilization.  

Ontologically speaking, we may say that heroes are untimely precisely 
insofar as they do not fit into a preestablished temporality, a preestablished 
order of formation, but rather establish their own. A key Platonic axiom states 
that the highest principles also extend their activity the furthest, their action 
thus continuing beyond the point at which the causality of the principles 
succeeding them in the procession has waned. In Proclus’ Elements of Theology, 

                                                            
34 Ll. 263-267, trans. Nagy (http://www.uh.edu/~cldue/texts/demeter.html). 
35Greek Heroine Cults, p. 14-15. 
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prop. 57, this axiom is applied even to privation of form, which comes from the 
Good, whereas Intellect, the later principle, “being Form, cannot give rise to 
privation”; accordingly, prop. 59 states that “Whatever is simple in its being may 
be either superior to composite things or inferior to them.” The lowest things, 
therefore, in important respects, express the action of the highest principles. 
Heroes, in their untimeliness and in their capacity for monstrous transgression 
or tragic suffering, exhibit something of what is metaphysically prior to 
mundane temporality and to law or custom, though it is no less privative for that. 
It is not that these acts are ennobled by heroes doing or suffering them; rather, 
as Nagy underscores, “whenever heroes commit deeds that violate moral codes, 
such deeds are not condoned by the heroic narrative.”36 Rather, the hero in 
spanning the heights and the depths of the human condition, transgressing 
boundaries of every kind, establishes a limit (peras) of the mortal as such, and as 
we have seen, it is essential to divine souls that each point of their circuit is both 
archê and peras, both principle (or ‘beginning’) and limit (or ‘end’). The hero is 
untimely and out of measure because they become themselves measures, 
‘seasons’, and the measure cannot also be, in the same respect, the measured. 
This is the hero’s eternity, their way of expressing Time itself: “Every eternity is 
a measure of things eternal, and every time of things in time.”37 As measures, 
the heroes have all of their attributes in a unique or peculiar way, which is 
inherent in the notion of heroic temporality as the minimum circuit. This in 
turn shows another way in which the heroes manifest a higher causality 
outrunning, so to speak, the causalities that come after it. The heroes, who are 
sui generis and fall, for better or for worse, outside the scope of the intellective 
norms and forms, become measures themselves in echoing the uniqueness and 
individuality of the Gods, who are prior to form inasmuch as they are hyperousios, 
beyond essence or substance.  

The special relationship between heroes and Gods expresses itself in every 
form of contact: heroes are conceived by Gods or themselves conceive children 
by Gods, are loved by Gods or are killed by Gods. A hero may do nothing 
more heroic than offer a God hospitality, or they may establish or renew a 
God’s cult, or in some cases a hero may be ‘promoted’ to an unequivocally 
divine status. The complexity of these relationships can be seen in the 
antagonism Nagy discusses between heroes and those Gods to whom they are 
most similar. A paradigmatic case, again, is Herakles, whose antagonism with 
Hera is the cause of his heroic labors. Their antagonism is finally reconciled in 
Hera’s symbolic adoption of him (Diodorus Siculus 4.39.2), which closely 

                                                            
36 “The Epic Hero” §108. 
37 ET prop. 54. 
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resembles, moreover, aspects of Orphic initiation.38 Antagonism is an important 
relationship, and every relationship among the Gods is cosmogonic. Herakles’ 
antagonism with Hera is as important as his being the son of Zeus, and arguably 
more so, for Hera is the cause of the untimeliness and hence of his ultimate 
seasonality. Larson cites several types of antagonism displayed between 
Goddesses and heroines: “Athene is challenged to contests of skill; Hera is 
hostile to her husband’s paramours; and Artemis punishes members of her 
band, such as Kallisto, who are seduced or raped.”39 The relationships between 
Gods and mortals present in hero cult have cosmogonic value for the mortal 
realm as a whole, and the category of the hero embraces the full range of these 
special relationships, no matter what their character. The antagonistic 
relationship between deity and hero does not estrange them, but actually binds 
them to one another: “antagonism between hero and god in myth corresponds 
to the ritual requirements of symbiosis between hero and god in cult.”40 The 
antagonistic relationships have a particular importance, perhaps, inasmuch as 
there is no notion of antagonism being a possible relationship between Gods 
and the angels or daimons attached to them, and therefore such a relationship is 
peculiar to the procession of the heroes and constitutive of the mortal plane 
itself. It must be constitutive of mortal being to be able to enter into these sorts 
of antagonistic identification with the Gods, and there must be mortals, in turn, 
so that this possibility can be expressed in the experience of the Gods in time. 

One should by no means think, however, that the hero is necessarily 
defined by a dramatic one-on-one relationship with the God, nor must the hero 
be strongly individuated. In what can be seen as a valuable corrective to Nagy’s 
approach, which emphasizes literary sources, Larson’s approach through cult, as 
well as her focus on heroines, helps to flesh out the picture. Hence, there are 
the anonymous heroes of local cult, often identified only by their locality, 
referred to in ritual calendars either singly, e.g., “the Hero by the Hellotion”,41 

                                                            
38 Thus Diodorus: “Hera got onto the bed and, placing Herakles next to her body, 
dropped him down to the ground through her clothing, thus imitating genuine birth”; 
compare the tablet from Thurii, L 9 in Bernabé, which reads in part, “I plunged beneath 
the lap of my lady, the subterranean queen: ‘Happy and fortunate, you will be a god, 
from the mortal you were’,” (L 9, 7-9; trans. p. 100). Note also that Herakles is struck by 
Zeus’ lightning at the moment of death (Diodorus 4.38.4-5) just as the Thurii tablet 
states that “fate subdued me, and he that wounds from the stars with lightning,” (ibid., 
L 9, 4). In this as in other respects, Herakles appears as the paradigmatic initiate, a trait 
which we may also regard as inherent to heroes as such, and as another dimension of 
their foundational temporality. 
39 Greek Heroine Cults, p. 116. 
40 Best of the Achaeans, p. 121. 
41 Greek Heroine Cults, p. 28. 
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or as a group, e.g., “the Heroines of Thorikos”.42 The hero may be heroic 
precisely in their ‘otherness’: a slave, an Amazon.43 There seems to be as well a 
general principle of associative heroic networks which is especially necessary to 
recognize in order to grasp the position of many heroines: “Familial 
connections between heroic cults are at least as common as the much-discussed 
connection between hero and god, such as the presence of the hero’s tomb in a 
god’s sanctuary”;44 “Hero cult, especially at the neighborhood level, is not 
always to be understood in terms of individual male figures, but is built around 
legendary families attached to the locale and the stories related about them”;45 
“[T]he standard iconographic representation in heroic cult was not that of an 
individual male, but a heroic couple.”46 Nor need the heroic couple be husband 
and wife: they can be mother and son, brother and sister, father and daughter, 
or none of these, as in the case of the joint cult of Alexandra/Kassandra and 
Agamemnon at Amyklai or Trophonios and Herkyna at Lebadeia.  

The heroes embody what the Platonists call ‘conversion’ or ‘reversion’, 
epistrophê, in which beings turn back toward the principles from which they came 
forth. The cosmos unfolds from the self-articulation of the Gods into the three 
moments of Being: Being remains (menein), as the intelligible or ‘Being’ in the 
narrow sense; proceeds (proienai), as Life or the intelligible-intellective; and reverts 
as Intellect, and heroes are intellective in this sense, that they ‘turn back’ to the 
higher principles and turn other things back to them. But heroes, as the power 
of futurity, also embody the ‘return’ essential to futurity itself. “The essence of 
the future,” according to Martin Heidegger, “lies in coming-toward-oneself … This 
existential concept of the future is the presupposition for the common concept 
of the future in the sense of the not-yet-now.”47 Heroes return to life and draw 
the world around them into their circuit, into their temporality or hôra, making 
their return to the world their return to themselves. Hence the heroes who 
return to the places around Troy, according to Philostratus, portend the future 
by the manner of their appearance:  

 
If they appear covered with dust, they portend drought for the land, 
but if they appear full of sweat, they portend floods and heavy rains. If 
blood appears on them or their weapons, they send forth diseases upon 
Ilion. If none of these signs is perceived about their images, they 

                                                            
42 Ibid., p. 31f. 
43 Ibid., p. 110-116. 
44 Ibid., p. 5f. 
45 Ibid., p. 35. 
46 Ibid., p. 55. 
47 Basic Problems of Phenomenology, p. 266, 265. 
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immediately bring prosperous times [agathas hôras], and then the 
herdsmen sacrifice to them […]48 

 
The entire body of the hero, in returning this way, has become a sign, and 

heroes return because they have become signs: the sêma (sign) is the hero’s sôma 
(body): “Some say it [the sôma] is the ‘tomb’ [sêma] of the soul which, they 
believe, is buried in the here and now. And because the soul uses the body to 
indicate [sêmainei] what it indicates, so too the body [sôma] is correctly called 
‘sign’ [sêma].”49 The return of a hero is synonymous with some meaning, 
something signified by this return, be it seasonable or untimely, and there is 
nothing about the hero that has not become a sign in this way.  

The ultimate sign of the hero, and the minimal sign if there is no else, is the 
sêma or tomb, their monument or memorial, that which is the receptacle for all 
that they were, or rather, all that they will be, for the hero has no past, in a sense, 
but only a future, inasmuch as the past would be something private, whereas the 
hero’s immortalization consists in becoming totally public, totally semiotized, 
becoming a total sign.50 The sêma or tomb stands as the sign of this process in 
which the mortal has been metabolized into a fossil, a crystal in which a mortal’s 
unique characteristics and the unrepeatable incidents of a mortal’s life become 
pure return. This in no way involves becoming universal. The hero is not 
‘archetypal’. Rather, the whole meaning of the hero’s return is the repetition of 
the peculiar which remains peculiar, and thus grounds universality as the 
minimum circuit.   

A heroic life is the minimum circuit, each of its moments unrepeatable, 
unmeasured, and therefore measuring the cosmos in returning. The hero returns 
in many ways: as the seasonal festival, or the rite of passage, or the work of art, 
whether poetic or visual or dramatic, or the athletic competition,51 or the feast. 
These are, so to speak, the ‘flesh’ of the hero in return. Accordingly, Hellenic 
iconography uses horses and snakes as symbolic shorthand for heroes, suggesting 
the centrality of the relationship between rider and mount, on the one hand, and 
the shedding of skins, on the other. In their seasonal returns, heroes wear many 
bodies and ride many mounts, performative or evental, textual or iconic. Under 
the horse-and-snake as generic symbol of the heroes return, we may perhaps 
                                                            
48 Heroikos §18.2-3. 
49 Plato, Cratylus 400c, trans. B. Duvick. 
50 On sêma as ‘tomb’ and ‘sign’, see also Nagy’s Hour 7, “The Sign of the Hero in Visual 
and Verbal Art” (pp. 169ff in The Ancient Greek Hero in 24 Hours). I am indebted to P. 
Sufenas Virius Lupus for the suggestion that the iconographical practice of heroic nudity, 
at least in the case of male heroes, symbolizes this same ‘publicity’ of the hero. 
51 Note that the term ‘athlete’ derives from athlos, ‘ordeal, contest’, the same term used, 
e.g., for Herakles’ labors (The Ancient Greek Hero in 24 Hours, p. 268f.). 
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class heroic returns ‘in the flesh’ into two types: on the one hand semiotizing, 
becoming-sign, where the vehicle is anything functioning primarily as a 
signifying substance, a poem, a statue, or a spectral event such as the appearance 
of the heroes at Troy in Philostratus; on the other hand, corporeal returns, as in 
the athletic competition, the feast or events of possession or tangible encounter, 
as in the erotic encounters between the devotee of Protesilaos and his hero. 
These diverse returns could all be considered as modes of kleos, the ‘glory’ of 
the hero, a term which is used to refer at once to the hero’s fame and to the 
songs, et al. which are the medium of the hero’s glorification.52 These modes are 
not mutually exclusive, either, so that in the rhapsodic recitation of a poem, the 
hero returns both in the flesh of the text that tells his/her story, and in the 
corporeal time of the rhapsode and the audience.53 

A particular type of return, however, belongs in a special category that 
suggests a limit case. The shades who appear to Odysseus in Book 11 of the 
Odyssey as the revived images of the men and women he knew, and the others 
who appear in this fashion, are only fragments of the heroes themselves, which 
is made explicit in the case of Herakles: “I marked the mighty Herakles—his 
phantom [eidôlon]; for he himself among the immortal Gods takes his joy […].”54 
But it is no different for the others; for that which speaks bitterly to Odysseus 
in the voice and form of Achilles of his willingness “so I might live on earth, to 
serve as the hireling of another … rather than be lord over all the dead that 
have perished”55 is but one of the “fleeting heads” (amenêna karêna),56 without 
the power of itself to remain or persist (menein, one of the moments of the 
cyclical causality of Being, which remains, proceeds, and returns), requiring thus 
to be fed by blood, that is, to borrow living substance. Such a phantom has not 
truly returned, but is merely prolonged. This is the difference, we might say, 
between a merely psychological (psychical) and a truly intellective return. The 
hero Protesilaos, for example, has in Philostratus’ Heroikos none of the character 
of a mere phantom prolonged in memory. Protesilaos’ life has continued after his 
death; it is not a question of a mere playback, so to speak, of his past. 
Protesilaos continues to love his wife, and is loved by her, but also engages in 

                                                            
52 The Ancient Greek Hero in 24 Hours, p. 26f. 
53 See, in this connection, the “magnetism” Plato conceives extending from the Gods, 
through inspired poets and prophets, to diviners and rhapsodic performers, to the 
spectator, “the last of the rings which I spoke of as receiving from each other the power 
transmitted from the Heraklean lodestone,” (Ion 535e). 
54 Odyssey 11.601-3. 
55 Ibid. 488-503. 
56 Ibid. 10.521, 536. 
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erotic play with his devotee, toils alongside him in the vineyard, hunts and 
sleeps, dividing his time between Haides, Phthia, and Troy.57  

To understand the difference between these two literary depictions of 
‘return’, the one of the phantoms and the other of a hero in living color, so to 
speak, it is useful to introduce a conception of time resembling the Proclean 
structure in important ways. Henri Bergson, in Matter and Memory, envisions 
memory as a cone, that is, as a system of circles of greater or lesser 
comprehension or, better perhaps, greater or lesser tension.58 The cone has thus 
a maximum circle which we may compare to Proclus’ angelic temporality, a 
minimum circle at the tip, corresponding to heroic temporality, and a 
continuum of circles in between representing the constant passage of 
consciousness back and forth, always somewhere between the tip and the base. 
At the tip, all of our past experience, and even the experience incorporated into 
our species-being through evolution, is concentrated into pure (re)action, while 
at the base, the absence of tension, of purpose, allows the memory image to 
approach pure playback. Hence, at the wide base of the cone, “past images, 
reproduced exactly as they were, with all their details and even their affective 
coloring, are the images of idle fancy or of dream,” while at the cone’s tip, “to 
act is just to induce this memory to shrink, or rather to become thinned and 
sharpened, so that it presents nothing thicker than the edge of a blade to actual 
experience, in which it will thus be able to penetrate.”59  

The impotent phantoms of necromancy are like the dream image 
represented in Bergson’s schema by the circles approaching the widest 
circumference. But Odysseus encounters phantoms not only of the dead whom 
he remembers personally, but of those whom he never met, nor could have. 
This is because the widest circle of time is historical, but in a manner utterly 
different from the poetic ‘past’, which is actually heroic and futural, and 
corresponds to the Bergsonian present, the smallest circle. The widest circle, the 
angelic temporal circuit, preserves the past as a relic, like the salted fish or 
mummy (tarichos) of Herodotus’ account, to which, after it has miraculously 
returned to life, Protesilaos compares himself: “Protesilaos of Elaious indicates 
[sêmainei] to me that even when dead and salted [tarichos] he holds power from 
the Gods to punish one who treats him without justice.”60  

The necromantic procedure, therefore, allows us to distinguish from within 
heroic experience itself the angelic circuit, to which belongs the past as historical, 
from the heroic circuit, with its own conception of the past as the ‘glory’ or 

                                                            
57 Heroikos, §§11.1-11.7. 
58 See Matter and Memory, esp. pp. 103-107 and fig. 1; 158-163 and fig. 5. 
59 Matter and Memory, p. 106. 
60 Herodotus 9.120.2, in The Ancient Greek Hero in 24 Hours, p. 426. 
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‘justification’ returning through living action in the present. This opposition, 
moreover, enables us to discern the difference between the daimonic present 
and the heroic future-as-present, insofar as the latter is defined by freeing itself 
from the angelic background, so to speak. This contrast between the historical 
past and the past alive in the present also suggests the Nietzschean critique of 
history,61 to which is opposed the untimely. The Nietzschean untimely, described 
by Deleuze and Guattari as “the becoming without which nothing would come 
about in history, but that does not merge with history,”62 is itself an apt 
description of heroic temporality. The heroic is, indeed, an explicit theme of 
Nietzsche’s, in the service of which he also deploys the Stoic concept of eternal 
recurrence. Stoic thought has no universals in a substantive sense; rather, each 
peculiar being, in repeating itself eternally, becomes ‘heroic’, a structuring 
principle for the universe, which itself becomes a kind of hero, with no part that 
is not a sign. Appropriately, then, the Stoics, as early as Cleanthes,63 adopted 
Herakles as their paradigm of the combined hero/sage, symbolizing the 
possibility of a heroization of the universe in and through each being’s eternal 
return to itself. In this fashion Stoicism, a school of thought parallel to 
Platonism, finds its point of intersection with the Platonic system through an 
heroic warping of the underlying topography. 
 
To elucidate and supplement Proclus’ few surviving systematic remarks on the 
heroes, this essay has drawn on a wealth of material pertaining to the Hellenic 
ideology and cult of heroes. This raises the question of the cultural specificity of 
the concept of hêrôs in relation to the metaphysical structures of Proclus’ system. 
Proclus writes at once within the conceptual space of Hellenic theology, and 
also reaches beyond it into a liminal space of cross-cultural encounter. To these 
different fields of activity correspond different kinds of text and different 
methods: in the first case, commentary and hermeneutics; in the second, 
represented solely by the Elements of Theology in Proclus’ surviving works, 
transcendental argument and phenomenology. Hence Proclus’ commentaries 
are steeped in Hellenic theology, while the Elements avoids reference to anything 
specific to Hellenic theology, not from a position of self-sufficient universality, 
but of experimentation and liminality. There is no mention of ‘heroes’ in the 
Elements, and so this term clearly in certain respects expresses for Proclus a 
Hellenic category, and is accordingly discussed in his commentaries on the texts 
of Plato, who is a preeminently Hellenic thinker. In the Elements’ discussion of 

                                                            
61 “On the Use and Abuse of History for Life” (1874). 
62 What is Philosophy? p. 112. 
63 Stoicorum Veterum Fragmenta 1.514. 
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“divine souls” (theiai psychai), however,64 we find materials sufficient to delineate 
the class of heroes in a more minimal fashion, in accord with the Elements’ 
method. This more minimal category is sufficiently open-ended to be applied in 
a provisional fashion to similar structures in non-Hellenic theologies, but I have 
not attempted to do so in this essay. Moreover, the Parmenides itself does not 
refer to ‘heroes’, though Proclus’ interpretation of it does; therefore, the 
dialectic from which the ontological determinations of the class of heroes arise 
in Proclus’ commentary – namely, the forms of time – is potentially applicable 
to the looser phenomenological determination of the class. The goal of the 
present essay has been to develop as far as possible the correct understanding of 
those ontological determinations themselves, an endeavor which may, to the 
degree it is successful, provide the grounds for an investigation along its lines of 
similar phenomena in other, non-Hellenic theologies.  

The fundamental ontological determination of the hero for Proclus is the 
cosmogonic relationship of the mortal as such to the Gods through the 
instrument of time itself. This relationship is futurity as the giving of a unique 
measure to time, and soteriology as the return of the mortal to self. A 
soteriology arising from within time itself is prior to the distinction between a 
personal past (including prior lives), an ancestral past, or an historical past. Nor 
can the hero be regionalized in the taxonomically human, the merely or normal 
human existing within established categories. The heroic is the virtuality of any 
mortal being in its futural return-to-self, the means of which cannot be 
arbitrarily limited by any conditions already existing within time at any given 
point in linear (measured) chronology. 
 
Excursus: The Art of Cinema and the Procession of the Heroes 
 
The heroic return through semiotization is expressed in every art form, but 
there is an art form of recent birth which, as the image of time, just as time is the 
image of eternity (Tim. 37d), has a special bond with the heroic function, namely 
cinema. Deleuze, in his theory of the cinema, especially Cinema 2: The Time-Image, 
draws extensively upon Bergson’s conceptualization of memory/time as circuits 
tending toward limits that, as we have seen, are readily assimilated to the 
Platonic structures of angelic and heroic time, while the elastic continuum 
between these limits corresponds to daimonic temporality. Moreover, in his 
discussion of the smallest circuit, what he calls the ‘crystal-image’ (chap. 4, “The 
Crystals of Time”), Deleuze both accords a metaphysical primacy to this circuit 
– “The broad circuits of recollection in dream assume this narrow base, this 

                                                            
64 ET props. 184-5; 201-2; 204-5. 
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extreme point, and not the other way round”65 – but also amplifies it with 
associations that resonate at every point with aspects of the heroic function as I 
have presented it here, despite the fact that Deleuze indicates no familiarity with 
the Proclean doctrine or at any time characterizes cinema as heroic.  

Thus, according to Deleuze, the cinematic crystal-image is “the coalescence 
of the actual image and the virtual image,” a “description which … instead of 
being concerned with a supposedly distinct object constantly both absorbs and 
creates its own object,”66 like the semiotized hero; the indiscernibility of the 
actual and the virtual in it is strictly distinguished from “the confusion of the 
real and the imaginary … produced solely ‘in someone’s head’,”67 “the virtual 
image … is not a psychological state or a consciousness [but] exists outside of 
consciousness, in time,” just as heroes in their true seasonality are to be 
distinguished from the phantoms which live within and upon personal 
psychology “actualized according to the momentary needs of this 
consciousness”;68 the crystal-image embodies a dialectic of limpid and opaque69 
that evokes the Orphic tablets, in which the white cypress tree marks the 
fountain of oblivion, while the lake of Mnemosyne (Memory) lies in “the 
darkness of gloomy Hades”.70  

Much more could be said about these matters, which would however 
belong properly to the philosophy of cinema, but this theoretical convergence 
suggests a potentially very fruitful direction for research in connection with the 
practical theology of the heroes and of heroization. That a true image of time has 
revealed itself in turn reveals time as a principle (archê), for as Proclus explains, 
“All that subsists in any fashion has its being either causally, as a principle 
[archoeidôs]; or existentially; or by participation, as an image [eikonikôs].”71 But 
then it was already clear from Proclus’ ontology that time was not itself merely 
an image, at least not insofar as there is divine time, which must have its 
intelligence, its soul and its corporeality, too. The film, then, is an image of time 
in the same way as the hero is time’s body. It is important to stress here that the 
bond between the hero and the cinema has nothing whatsoever to do with the 
representation of heroes in cinematic narrative; rather, it is that time, in the film, 
acquires a virtual body, in a direct, if constrained, expression of the ontological 
function of heroization, just as Plotinus says that the arts “do not simply imitate 
                                                            
65 Cinema 2, p. 68. 
66 Ibid., p. 68f. 
67 Ibid., p. 69. 
68 Ibid., p. 80. 
69 Ibid., pp. 70-72. 
70 Tablet from Hipponion, L1 in Bernabé; note (pp. 25ff) that the cypress is not 
naturally white in color. 
71 ET prop. 65. 
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what is seen, but run back up to the forming principles from which nature 
derives.”72  
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