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ABSTRACT

PRE-SOCRATIC THOUGHT IN SOPHOCLEAN TRAGEDY

Meggan Jennell Arp
Sheila Murnaghan

This dissertation investigates the relationship between the plays of Sophocles and the
philosophy of the pre-Socratics. The question considered is whether or not Sophocles’
tragedies were influenced by pre-Socratic thought in distinction from Sophistic thought.
Scholars generally have recognized the impact of the Sophists on Sophoclean tragedy and
determined it to be evidence of Sophocles’ primarily negative dramatic treatment of so-called
‘Enlightenment’ thought of the 5™ century B.C.E. This study determines the presence of pre-
Socratic thought in the tragedies of Sophocles and views its influence as a primarily positive
instance of 5™ century ‘Enlightenment’ thought in these plays, in contrast to the general
depiction of Sophistic thought. Three works of Sophocles’ extant plays are examined in
separate chapters. A chapter on Sophocles’ Philoctetes elucidates traces of the philosophy of
Heraclitus in this tragedy. Sophocles deploys certain Heraclitean images in the character
portrayal of Philoctetes, whose moral outlook contrasts with the Sophistic vision of Odysseus.
A second chapter, on the Trachiniae, argues that this tragedy recalls the philosophy of
Heraclitus, as well as ‘Enlightenment’ thought of the Ionian scientific tradition in general.
This evidence is significant to the construction of the various images, themes, and character
portrayals in this tragedy. Lastly, in a third chapter, on the Antigone, the pre-Socratic views of
Heraclitus, Xenophanes, and Anaximander, as well as ideas of the pre-Socratics in general, are
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instrumental in defining the character of Antigone, who adheres to a pre-Socratic vision of
nature, law, and justice, and conflicts with Creon, who embraces the Sophistic praise of man’s
conquest of nature and the severance of nature from law, justice, and the gods. Two opposing
philosophical systems, pre-Socratic philosophy (which also ultimately defines the views of
Haemon and Teiresias) and the ideas of the Sophists, are essential to defining the conflict
between the characters in the Antigone. This dissertation concludes that pre-Socratic
philosophy influences the creation of Sophocles’ plays, both thematically and with respect to
character portrayal; and that Sophocles’ dramatic representation of pre-Socratic thought serves

as an example of his positive reception of ‘Enlightenment’ thought.
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Introduction

My dissertation investigates the influence of the pre-Socratic philosophers on
Sophoclean tragedy. While scholars traditionally have acknowledged the presence of
Sophistic thought in the plays of Sophocles, they have failed to recognize in these tragedies
images and concepts that are drawn from the pre-Socratic thinkers, Anaximander,
Xenophanes, and Heraclitus. This investigation will demonstrate that Sophocles was
influenced by the philosophy of the pre-Socratics, which shaped the intellectual and
philosophical climate of the 5™ century B.C.E, as well as by the ideas of the Sophists, thus
providing a more complete picture of the intellectual and cultural miliex influencing the
creation of these plays. This philosophical facet of Sophoclean tragedy, in turn, will offer
insight into the nature of Sophocles’ relationship to these early Greek thinkers who were the
impetus behind the so-called ‘Enlightenment’ of the 5™ century B.C.E. that was further
developed by the Sophists. As a result, this dissertation will contribute to the perennial debate
conceming Sophocles’ dramatic treatment of Sophistic and ‘Enlightenment’ thought in
general. I will show that Sophocles was far more receptive to pre-Socratic thought than has
been recognized and, consequently, revise traditional scholarly views of Sophocles’ dramatic
treatment of Enlightenment thought. Finally, this study will contribute to recent scholarly
developments in the field of pre-Socratic philosophy by proving that the legacy of the pre-
Socratics extends beyond the sphere of natural philosophy into Greek tragedy.

Ancient and modem scholars have duly acknowledged the vast philosophical legacy
of the pre-Socratic philosophers. In the Phaedo (96 a ff.) the Platonic Socrates attests to the
influence of these early Greek philosophers (particularly, Anaxagoras) on his own early

intellectual development; this account provides evidence of the recognition of pre-Socratic
1
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philosophical achievement even in antiquity. In modern times, scholarship has focused on
pre-Socratic interest in the origins and material principles of the cosmos and on the intellectual
developments of these early Greek thinkers in the realm of natural philosophy. Recently,
however, A.A. Long has shifted scholarly attention from the accomplishments of the pre-
Socratics in the field of natural philosophy to their achievements and interest in a variety of
fields - from ethics to theology, psychology, logic, literary criticism, and even human
evolution.' Long’s study reveals that the pre-Socratics endeavored to provide a universal
account of all things, not only of nature itself. I will contribute to his insights by elucidating
the pervasive impact of pre-Socratic thought on Sophoclean tragedy.

The legacy and influence of pre-Socratic thought in Greek literature has received little
scholarly attention. Only one study, a dissertation by Wolfgang Résler, has been conducted on
the subject of pre-Socratic thought in Greek tmgedy.2 This work explores the possible
influence of the pre-Socratic thinkers on the tragedies of Aeschylus. Rosler finds traces of
pre-Socratic influence in two primary areas in the later tragedies of Aeschylus, particularly in
the Suppliants: first, in the tragedian’s new intellectualized conception of divinity, which is
stimulated by the ideas of Xenophanes; secondly, in the areas of science and medicine, where
Anaxagoras serves as the source of new insights for Aeschylus. Résler’s conclusions
challenge the conventional view of Aeschylus sketched by Aristophanes in the Frogs. In this
play, Aeschylus is depicted as a traditionalist who is resistant to new intellectual ideas. Rosler
asserts that Aeschylus reconciles many of the new intellectual trends represented by the pre-

Socratics with the traditional conception of divinity in his tragedies and embraces the new

' A.A. Long, “The Scope of Greek Philosophy,” Cambridge Companion to Early Greek Philosophy
(Cambridge, 1999).
2 W. Rosler, Reflexe vorsokratischen Denkens bei Aischylos (Verlag Anton Hain-Meisenheim am Glan,
1970).

2

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



intellectual movement. Aeschylus, like Pindar, belonged to the intellectual elite and faced the
new rationalistic ideas of the pre-Socratics with unprejudiced openness.

There is no comparable scholarship on the influence of the pre-Socratic philosophers
on Sophocles. This study is an attempt to fill that gap. Like the tragedies of Aeschylus, the
plays of Sophocles, indeed, were influenced by pre-Socratic philosophy. Like Aeschylus,
Sophocles depicts pre-Socratic thought as compatible with traditional religion. In spite of
these similarities, however, the frequency of pre-Socratic allusion is much greater and the
range of pre-Socratic allusion is much more extensive in Sophocles than in Aeschylus.
Additionally, although Sophocles ultimately reconciles pre-Socratic thought with traditional
religion, he sometimes portrays pre-Socratic thought as a potential philosophical foil to the
gods of traditional religion, as in the Philoctetes. Sophocles’ depiction of pre-Socratic thought
and its relationship to traditional religion is more nuanced and complicated than that of
Aeschylus, probably because Sophocles was more interested in challenging traditional religion
than Aeschylus. Finally, although pre-Socratic thought impacts the tragedies of both
Aeschylus and Sophocles, there are discrepancies between the particular pre-Socratic ideas
and the particular pre-Socratic philosophers influencing the creation of their plays. Rosler
shows that Xenophanes was the predominant source of influence in the tragedies of
Aeschylus. Sophocles, too, was influenced by Xenophanes, as well as by Anaximander,
Heraclitus, and ‘Enlightenment’ thought in general; yet, I will demonstrate that the influence
of Heraclitus is the most prominent source of influence on Sophoclean tragedy; and that
particular plays of Sophocles, i.e., the Philoctetes, the Trachiniae, and the Antigone, contain

more pre-Socratic ideas than other Sophoclean tragedies.
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The methodological problem of ‘influence’ and ‘allusion’ is one that we will
encounter throughout this study. The problem of determining when a correspondence
between two literary texts can be traced back to an intentional borrowing has plagued the
field of philology interminably.® The scale of comparability between two pieces of
literature extends from the similarity of a word or phrase to a common Weltanschauung.4
Because of their limited range, words or phrases are very difficult to use as evidence for
an intentional borrowing; a commonality of words or phrases may be due to the general
intellectual climate of the times rather than an intentional borrowing. As a result, the
word allusion should not be used too freely. However, if a word allusion occurs in
conjunction with several other word allusions and a common Weltanschauung in a single
text of tragedy, and if the chronology of the tragedian and the philosopher allow for the
possibility of influence, it is reasonable to speak of direct influence of pre-Socratic
thought on tragedy.” As we will see, the chronology of the pre-Socratic philosophers and
of Sophocles allows for the possibility of influence; further, the spread of pre-Socratic
thought would have enabled Sophocles to have come into contact with the ideas of these
early Greek philosophers. Consequently, the confluence of a series of word allusions and
a commonality of Weltanschauung make it possible and probable to refer to the

tragedian’s direct influence by pre-Socratic ideas.

3 W. Rosler, Reflexe vorsokratischen Denkens bei Aischylos (Verlag Anton Hain-Meisenheim am Glan,
1970). The issue of allusion has been the subject of much scholarship particularly in the field of Latin
Poetry. Cf. S. Hinds, Allusion and Intertext: Dynamics of Appropriation in Roman Poetry (New York,
Cambridge University Press, 1998); J. Farrell, Vergil's Georgics and the Traditions of Ancient Epic: the
Art of Allusion in Literary History (New York, Oxford University Press, 1991).

* W. Rosler, Reflexe vorsokratischen Denkens bei Aischylos (Verlag Anton Hain-Meisenheim am Glan,
1970).

’ Ibid.
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Although certain instances of pre-Socratic allusion in Sophocles are direct and
explicit, in some cases, such as the use of Adyoc in the Trachiniae, the nature of pre-
Socratic influence on Sophoclean tragedy probably is due to a more indirect relationship;
that is, certain pre-Socratic ideas occur as more general reflections in Sophoclean
tragedy, rather than as direct allusions. Since pre-Socratic thought most certainly played
a significant role in the contemporary intellectual and cultural climate in which Sophocles
created his plays, these ideas would have been ‘in the air’ in this time period, and could
have affected the creation of Sophocles’ plays in a more general manner. My study,
therefore, will discuss both direct allusions, which we can imagine an audience would
have recognized as such, and more general reflections of pre-Socratic ideas that were ‘in
the air’ at this time.

My general purpose is to provide a more complete picture of this intellectual and
cultural background (which hitherto has been viewed as consisting primarily of Sophistic
thought) in which Sophocles was writing in order to understand the philosophical context
behind these tragedies. I will argue that Sophoclean tragedy has a rich, contemporary
intellectual context that is shaped by both Sophistic and pre-Socratic thought; and, as a
result, that Sophocles should be seen more overtly as a writer who is concerned with the
intellectual developments of ‘Enlightenment’ thought in general. While Sophocles
certainly was not a radical or zealous devotee to Enlightenment thought, he was certainly
more receptive to some of the new intellectual developments of the 5™ century than has
been recognized.

My study arises from a historicist impulse to provide a more complete account of
the intellectual and cultural milieu impacting the creation of Sophoclean tragedy. This

5
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methodological approach is similar to that of R. Thomas in Herodotus in Context:
Ethnography, Science, and the Art of Persuasion.® Thomas’ study explores the “much
neglected contemporary connotations and context of the Histories, looking at them as
part of the intellectual climate of his time.” Thomas views the Histories essentially “as a
product of the late fifth-century world of the natural scientists, medical writers and the

sophists.”’

Thomas demonstrates that Herodotus’ ethnography, geography and accounts
of natural wonders, and his methods of argument and persuasion reflect the contemporary
intellectual climate influenced by the Enlightenment thinkers of the 50 century B.C.E.
As Thomas asserts with respect to Herodotus, I argue that Sophocles’ plays were
impacted by the contemporary intellectual climate influenced by the Enlightenment
thinkers of the 5$"century B.C.E., of which the pre-Socratics were an essential part.

The chronology of Anaximander, Xenophanes, and Heraclitus overlaps with that
of the tragedians and allows for the possibility of pre-Socratic influence on Sophocles.
Anaximander is the oldest of these three early Greek thinkers.® According to the
chronographer Apollodorus, Anaximander was sixty-four in 547/6 B.C.E. and died ‘soon
afterwards’ in the next year, in which the capture of Sardis occurred (546/5). Evidence
from Diogenes Laertius and Heraclitus suggests that Xenophanes was born ca. 570

B.C.E. and lived to ca. 475 B.C.E.° The date of Heraclitus is fixed by a synchronism

with the reign of Darius, 521 to 487; and his traditional acme is identified as the 69"

¢ R. Thomas, Herodotus in Context: Ethnography, Science and the Art of Persuasion (Cambridge, 2000),

2.
?Ibid.
¥ Cf. G.S. Kirk and J.E. Raven, The Presocratic Philosophers: A Critical History with a Selection of Texts
(Cambridge, 1957), pp. 100-101, for discussion of the dating of Anaximander.
® Cf. Ibid., pp. 163-164 for discussion on the dating of Xenophanes.

6
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Olympiad, 504-501."° He would have been a contemporary of Aeschylus (525 B.C.E.-
456/55), two generations older than Sophocles (495-405 B.C.E.), and three generations
older than Euripides (485/4-406 B.C.E.). Since Anaximander, Xenophanes, and
Heraclitus all were elder contemporaries of Sophocles, it is chronologically possible for
pre-Socratic thought to have influenced Sophocles.

Is it likely that pre-Socratic thought had an effect on Sophoclean tragedy? The
stylistic impact of Heraclitus is well-documented in fifth-century literature. The extant
fragments of Democritus contain several echoes of statements made by Heraclitus, as
does the Hippocratic treatise, De Victu, which also is probably from this period.”
Consequently, it is reasonable to assume the possibility of Heraclitean influence on Attic
literature at least by the latter half of the fifth-century. Since Greek tragedy, which was
produced and performed for the City Dionysia, was a mainstream literary medium of
Athenian civic, political, and religious sentiment, it is likely that this popular genre of
literature was impacted by the same intellectual trends influencing contemporary thinkers
such as Democritus.

The influence of Ionian philosophy on other 5™ century literature, particularly on
the Histories of Herodotus, who was Sophocles’ close friend and contemporary, is
generally accepted by scholars as well. K. Raaflaub points out Herodotus’ debt to the
influence of Ionian philosophy in his contribution to Brill’s Companion to Herodotus."

A. Lloyd suggests that “the Histories are Heraclitean, in that the Greeks and barbarians

19 C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1979), p. xv.

"' C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1979), p. 4.

12 K. Raaflaub, Brill’s Companion to Herodotus (Leiden, Boston; Brill, 2002).
7
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are warring opposites attempting to attain equilibrium™;" and in that they are partly about

“historical manifestations of the cosmic TGA€p0G to maintain order”.'* Most recently, V.
Provencal argues that “among possible Ionian influences [on Herodotus], most critical
might be that of Heraclitus, for whom ‘all human laws (nomoi) are sustained by one
divine law’ (fr. 114)"."> Provencal asserts that Herodotus “stands as holding to the
original position of Heraclitus in which the plurality of human nomoi are grounded in a
single universal divine nomos...”'® Scholars therefore generally agree that Ionian
philosophy and Heraclitean thought in particular influenced Herodotus’ Histories and,
consequently, that the Ionian tradition was well-known in 5™ century Athens.

When and how did the spread of natural philosophy to Athens occur? The mobile
nature of the early Greek thinkers and of Sophocles himself, in all likelihood, facilitated
the dissemination of pre-Socratic ideas to Athens. In the Epidemiai, Ion of Chios records
visits of Athenian generals, including Sophocles, to the island of Chios.'” Sophocles may
have come into direct contact with pre-Socratic ideas in his travels to this Ionian location.
Many of the natural philosophers of the later fifth century, who were the heirs of the pre-
Socratic tradition, also traveled extensively and visited Athens. Xenophanes, born and
brought up in the Ionian colony, Colophon, was compelled to leave Ionia as a young man
due to the Medes’ capture of Colophon (546/5 B.C.E.). From this point, he lived a

nomadic existence, wandering to Sicily and around Greece, and certainly contributed to

¥ A. Lloyd, “Herodotus on Egyptians and Libyans, " Herodote et les peoples non-Grecs, Fondation Hardt,
XXXV (Geneva, 1990), pp. 243-4.
" Ibid., p. 244.
'3 V. Provencal, “Heraclitean Influence on Herodotean Nomos [abstract].” In: American Philological
stociation 137th Annual Meeting; 2006 January 5-8; Montreal, Canada.

Ibid.
'” Athen. 13.603e-604d (=FGrH 392, F6).
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the spread of Ionian thought.'® Anaxagoras (c. 500 B.C.E. - ¢.428 B.C.E.) came to Athens
in 480 B.C.E., and is said by ancient commentators to have been one of Euripides’
teachers (along with the Sophists, Prodicus and Protagoras). It is both possible and
highly probable that Anaxagoras facilitated the spread of pre-Socratic ideas to Athens.

The Ionian and Eleatic traditions of natural philosophy most likely spread to
Athens at least by the time of Gorgias’ visit to Athens in 427 B.C.E. Gorgias is said to
have been a pupil of the Eleatic philosopher, Empedocles, who was influenced by the
Ionian tradition of natural philosophy as well as by the philosophy of Parmenides.'® The
work, [Tept 100 pun 3vtos i repL PUGEws, On Not-being, or On Nature, attests to this
bifurcated tradition of influence on Gorgias: the title alludes explicitly to Parmenides,
who denies the existence of ‘Not-being’, and to Empedocles, whose treatise (like the
writings of other Ionian and Milesian natural philosophers) is entitled [Tept ®voews.
Gorgias’ arrival in Athens provides a definitive end date at which point the dissemination
of the pre-Socratic tradition to Athens most certainly would have occurred.

Critics generally have acknowledged the influence of the Sophists on the plays of
Sophocles. In the 20" century, Nestle establishes the traditional scholarly view of the
nature of Sophistic influence on Sophoclean tragedy: he asserts that Sophocles’ response
to the Sophists was fundamentally hostile.”’ E.R. Dodds characterizes Sophocles as “the

last great exponent of the Archaic world-view,”?! that is shattered by the rise of the

'8 G.S. Kirk and J.E. Raven, The Presocratic Philosophers: A Critical History with a Selection of Texts
(Cambridge, 1957), pp. 163-164.
1% Satyrus (A 3).
% W. Nestle, “Sophocles und die Sophistik,” CP 5 (1910) 129-157.
2 E R.Dodds, Greeks and the Irrational, (Berkeley, 1951), p. 49.
9
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Sophistic movement. Hence scholars of the 20" c. have envisioned Sophocles as a relic
of the Archaic age and as an adversary to the Sophistic movement.

P. Rose, however, has paved the way in recent scholarship for acknowledgement
of the positive treatment of Sophistic thought in Sophocles' Philoctetes, specifically with
respect to the Sophists’ three-stage anthropological scheme.” He argues that Sophocles
follows this scheme in the depiction of Philoctetes’ struggle for survival in complete
isolation on Lemnos with fire and his bow, in the formation of a social compact through
his bonds of @iAia with Neoptolemus, and finally, in the marooned hero’s reintegration
into society.

Although I agree with Rose’s assertion that Sophocles represents certain Sophistic
ideas in a positive manner, as evidenced by the three-stage anthropological scheme in the
Philoctetes, Rose’s classification of the early pre-Socratic philosophers along with the
Sophists of the middle to late 5" c. B.C.E. obscures and omits the profound influence of
the particular pre-Socratic philosopher, Heraclitus, on this tragedy. Furthermore, this
identification of the pre-Socratics as ‘Sophists’ blurs recognition of the impact of pre-
Socratic thought - distinctly from Sophistic thought - on Sophocles’ other plays in
general. This will raise questions conceming Sophocles’ treatment of pre-Socratic views
in his tragedies: First, what effect does the use of pre-Socratic thought in the tragedies of
Sophocles have on the content of these plays? Second, does the treatment of pre-Socratic
thought in Sophoclean tragedy differ from the treatment of Sophistic thought? Is the
treatment positive or negative? If negative, was Sophocles hostile to the penetration of

pre-Socratic views in Athenian society, as he is traditionally said to be towards the

2P, W. Rose, “Sophocles’ Philoctetes and the Teachings of the Sophists,” HSPh 1976 LXXX: 49-105.

10
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Sophists? If positive, a view for which I ultimately will argue, why would Sophocles be
more receptive to the intellectual ideas of the pre-Socratics as opposed to those of the
Sophists? Finally, does Sophocles merely reproduce pre-Socratic ideas or does he put his
own mark on these philosophical concepts? Is the representation of pre-Socratic thought
in tragedy inherently distinctive from the expression of pre-Socratic ideas in
philosophical prose and verse due to the generic constraints of tragedy?

My position on Sophocles’ dramatic treatment of Sophistic ideas ultimately is
more nuanced than the views of Nestle, Dodds, and Rose on this subject. In dissent from
Nestle and Dodds, I will argue that Sophocles’ dramatic reception of so-called
‘Enlightenment’ thought in general is not entirely negative, as his positive dramatic
treatment of pre-Socratic thought makes evident. Although Sophocles does treat the
Sophistic anthropological scheme positively, as Rose argues, I will conclude that
Sophocles presents the Sophistic views of Adyoc, vopuoG and @uG1G, justice and the gods
in a negative light, particularly in the cases of Odysseus and Creon.

In Chapter 1, I will show that the role of fire and the image of the bow in Sophocles’
Philoctetes recall the philosophy of Heraclitus; the concepts of 3ikm, AdyoG and @UOIG in this
tragedy are reminiscent of these notions, which are essential to the philosophy of Heraclitus,
as are the themes of flux, exile and the folly of mankind, and the notion of ‘cosmic sympathy’.
In addition, Sophocles employs the philosophy of Heraclitus to sketch Philoctetes’ moral and
spiritual framework. Philoctetes, who initially scoms the Olympian gods of traditional
religion in his disillusionment, embraces a moral outlook that is reminiscent of the philosophy
of Heraclitus. In contrast, Sophocles utilizes the ideas of the Sophists in his depiction of the
utilitarian, morally relativist system of Odysseus. Neoptolemus is depicted as struggling

11
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between adhering to the Sophistic Aoyoc of Odysseus and the Heraclitean Adyoc of
Philoctetes. Fire and the bow thus have more significance for the character of Philoctetes than
their role in his primitive survival, as identified by P. Rose: they symbolize the Heraclitean
matrix that enables Philoctetes to survive. Finally, Sophocles reconciles Heraclitean thought
with the gods of traditional religion when Philoctetes’ faith in these divinities is restored at the
end of the play. Consequently, my conclusion will challenge the traditional view of Sophocles
as an adversary to Enlightenment thought in general.

In Chapter 2, I will make evident the many images and themes in the Trachiniae that
are reminiscent of Heraclitean and so-called ‘Enlightenment’ thought in general. The Sun
symbolism, the element of fire, the flux of time and its cyclical nature, the aywv, and the
tension between opposites recall the philosophy of Heraclitus. The themes of youth and old
age, health and sickness, divine and human, are reminiscent of the Heraclitean principle of the
unity of opposites. In addition, I will argue that the notions of Adyoc, icTopia and pvoc,
and the intersection of prophecy and the Adyoc are suggestive of so-called ‘Enlightenment’
thought of the Ionian scientific tradition in general. These insights into the intellectual climate
influencing the creation of Sophocles’ Trachiniae provide a conceptual tool for interpreting
the plethora of images and themes that have often led scholars to dismiss this play as one of
the weakest and most nebulous of Sophocles’ plays.

In Chapter 3, I argue that Sophocles employs certain pre-Socratic ideas in general in
the depiction of the character Antigone. The multiple references to cognates of puoc and
vopoc and the juxtaposition of the two concepts aid in defining the conflict between
Antigone, who figures as an ardent adherent to the pre-Socratic vision of nature, law, and

Justice, and Creon, who clashes with these views in his acceptance of the Sophistic praise of

12
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man’s conquest of nature and the severance of nature from law, justice, and the gods. In
addition, other pre-Socratic notions, such as the Anaximanderan notion of retributive Justice
and Necessity and the Heraclitean doctrine of the unity of all things, are reflected in the views
held primarily by Antigone, as well as by Haemon and Teiresias. As a result, the two
contrasting philosophical systems of the pre-Socratics and of the Sophists aid in defining the
conflict between the characters in the Antigone.

Through this study of the reflection of pre-Socratic thought in Sophoclean
tragedy, I will show that the legacy of the pre-Socratic philosophers extends far beyond
the field of philosophy to the genre of Greek tragedy. An understanding of pre-Socratic
influence on the tragedies of Sophocles will broaden our appreciation of pre-Socratic
achievement and make evident a new philosophical aspect of the tragedies themselves.
Furthermore, this examination will elucidate a more complete picture of the intellectual
and philosophical climate impacting the creation of Sophocles’ tragedies. We will see
that, in addition to Sophistic thought, the ideas of the pre-Socratics color the
philosophical background behind the creation of Sophocles’ plays. As a result, this study
will contribute to the perennial scholarly debate concemning Sophocles’ attitude towards
the Sophists and the so-called ‘Enlightenment’ thinkers, and demonstrate that Sophocles

was more receptive to pre-Socratic thought than has been recognized.
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Chapter 1: The Influence of Heraclitus on Sophocles’ Philoctetes

In the Philoctetes, Sophocles introduces two major innovations to the traditional
myth of Philoctetes’ abandonment on the island of Lemnos: first, he portrays the isle of
Lemnos as doTintoc ovd’ oikovpévn, “untrodden and uninhabited” (line 2); second,
Sophocles casts Neoptolemos as Odysseus’ instrument in the attempt to procure the bow
of Heracles, which has been revealed by prophesy as necessary for the destruction of
Troy along with the person of Philoctetes himself. Peter Rose argues that Sophocles’ two
mythical innovations “reflect a conscious attempt to juxtapose dramatically the three
stages in the sophistic analysis of society.”' Rose identifies these three stages as
consisting of the primitive battle for survival, of the establishment of the social compact,
and, thirdly, of the contemporary battle in society in the realm of politics.2 Rose views
the first stage as dramatized by the presentation of Philoctetes’ battle for survival in
complete isolation on Lemnos, where he is aided only by his bow and the element of fire.
Rose finds the second stage of the social compact demonstrated through the bonds of
¢wlia established between Philoctetes and Neoptolemus, and the third stage personified
by the character of Odysseus and through his educational role with Neoptolemus.’
According to Rose, the three stages of Sophistic anthropology profoundly affect
Sophocles’ structuring and development of the traditional myth of Philoctetes. The
manner in which Sophocles transforms the Sophistic ideas provides his audience with a

“passionate and highly personal affirmation of a reformed version of traditional

! Peter Rose, “Sophocles’ Philoctetes and the teachings of the Sophists,” HSPh LXXX (1976): 49-105.
2 Ibid., pp. 56-57.
? Ibid.
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aristocratic absolutism.” Rose offers an interpretation of Sophocles as engaging with
Sophistic ideas in a positive manner, thus diverging from the wholly negative
interpretation first posited by Nestle and later by Dodds.’

While Rose correctly recognizes the positive influence of Sophistic anthropology
on the characters of Philoctetes, Neoptolemus, and Odysseus, his application of the term
‘sophist’® both to the pre-Socratic thinkers of the early 5™ century and to those of the late
5" century B.C.E. is a generalization that wrongly blends two distinct sources of
influence in the Philoctetes. Through the classification of Philoctetes’ struggle for
survival as the primitive stage in Sophistic anthropology in general, Rose dilutes the
particular and profound influence of the pre-Socratic philosopher Heraclitus on
Philoctetes’ world vision. Although Sophistic thought indeed permeates the structuring
and development of the traditional myth, I will argue that Sophocles affiliates the
Sophistic thought of the late 5™ century with the figure of Odysseus and the pre-Socratic
philosophy of Heraclitus with the character, Philoctetes. The playwright, in turn,
interweaves these two philosophical strands into an internal, psychological conflict
within the character of Neoptolemus.

In this chapter, I will demonstrate that Sophocles, in addition to his dramatic
innovations with the traditional mythic material, infuses the myth of the Philoctetes with
two philosophical undercurrents: the philosophy of Heraclitus and the contrasting views

of the Sophists. This study, consequently, both will respond to and modify recent

* Ibid.

5 Cf. W. Nestle, “Sophokles und die Sophistik,” CP 5 (1910): 129-157; E.R. Dodds, Greek and the
Irrational (Berkeley, 1951), p. 49.

¢ Cf. Peter Rose, “Sophocles’ Philoctetes and the teachings of the Sophists,” HSPh LXXX (1976): p. 50,
Footnote 6, where he states “Hereafter I will use “sophists™ to refer to the whole group of relevant pre-
Socratic thinkers.”
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scholarship on this subject that acknowledges the Sophistic influence on Sophocles’
Philoctetes, yet fails to discern the profound impact of Heraclitus on this tragedy.

The element of fire is part of the Heraclitean matrix underlying Philoctetes’
spiritual and moral survival: that is, fire becomes Philoctetes’ source of divinity and the
basis of his morality.’ By choosing the element of fire and the symbol of the bow,
Sophocles presents Philoctetes as espousing a system of ideas that are reminiscent of the
philosophy and Adyos of Heraclitus in Philoctetes’ initial rejection of the traditional
Olympian gods who appear to be exploited by the deceitful, Sophistic Adyoc of
Odysseus. Sophocles thus concentrates the philosophy of Heraclitus within the figure of
Philoctetes and the views of the late 5™ century Sophists in the character of Odysseus in
order to contrast their systems of morality. I will further argue that these opposing
philosophical visions make evident Sophocles’ negative treatment of the Sophistic use of
Adyoc in argumentation in contrast to the Heraclitean Adyoc.® Via the opposing
philosophies of Philoctetes and Odysseus, Sophocles offers his audience a vision of his

own repudiation of the Sophists and an affirmation of Heraclitus. Moreover, I will

7 I will suggest that Philoctetes upholds a system of morality in which there exists a definite notion of
justice and injustice; for, he views his only course of action as one in which just actions are pursued, both
as an ends and as a means. This contrasts with Odysseus who endorses the view that the moral value of an
action depends upon the outcome, thus being relative to the ends as opposed to the intrinsic value of the
means (Cf. Philoctetes, lines 79-85).
¥ My view of Sophocles’ response to the Sophists as hostile is partially compatible with those scholars
preceding Rose, such as Nestle (cf. W. Nestle, “Sophokles und die Sophistik,” CP 5 (1910): p. 134).
Although I agree that Sophocles’ reception and dramatic treatment of Soghisu’c thought is fundamentally
negative, I would argue that this is due to his disparagement of the late 5™ century Sophistic deployment of
AGyoc in the stereotypical manner of making the weaker argument the stronger and vice versa, as expressed
in Plato’s Apology and Gorgias, and as dramatized in Aristophanes’ Clouds. However, I concur with
Rose’s view of Sophocles’ positive reception and dramatic treatment of Sophistic anthropological ideas.
My stance in the scholarly debate of Sophocles’ relationship to Sophistic thought is thus more nuanced than
the interpretation of previous scholars; for, I assert that the dramatic treatment of Sophistic anthropological
contributions are positive; yet Sophocles’ dramatic rendering of the Sophistic use of Adyoc, as illustrated
by the character of Odysseus in the Philoctetes, is negative. In the course of this chapter, we also will see
how Odysseus and Philoctetes possess differing conceptions of Adyos itself.
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demonstrate how Sophocles’ use of Heracles as the deus ex machina at the end of the
play serves to reconcile the traditional religion of the Olympian gods with the pre-
Socratic vision of Heraclitus, as Philoctetes undergoes a spiritual transformation from
incredulity to trust in the divinities questioned at the beginning of the tragedy. Sophocles
therefore accomplishes the remarkable feat of connecting Heraclitean philosophy with the
Olympian gods of traditional religion. Once Philoctetes realizes that these divinities are,
in fact, concerned with his fate and that they aid in his rescue from Lemnos, his faith in
the traditional religion is gradually restored. With the image of fire, the fundamental
element in the Heraclitean cosmos, Sophocles thus allies the Heraclitean philosophical
tradition with the Olympian gods of traditional religion. Fire is the basis not only of
Philoctetes’ primal survival but also of his spiritual endurance; it also is the eventual
source of Philoctetes’ reaffirmation of traditional religion. Finally, after focusing on the
element of fire, I will illuminate the overall impact of Heraclitean thought on the tragedy
in general with a focus on the plethora of verbal and conceptual strands of Heraclitean
thought in Sophocles’ Philoctetes. The concepts of Adyoc, dikn, and gucic, the
presence of the unity of opposites, the themes of cosmic sympathy and the criticism of
mankind, and even the image of Philoctetes’ bow itself will make evident the profound
influence of Heraclitus on this tragedy.

Before turning to the text of the Philoctetes, a brief synopsis of the major views
and fragments of Heraclitus is necessary for my argument. Ancient biographers and

historians of philosophy confirm that Heraclitus wrote one book; Diogenes Laertius
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reports that its title was [Tept PUoewc, ‘On Nature.”® In this book, it is clear that
Heraclitus envisions himself as having access to an important truth or Adyog about the
constitution of pvoc (D.1):"°

YIVOHEVDV YAP TAVIOV KOTA TOV AGYOV TOVOE AMELPOIGLY £0IKAGTL,

TMELPWHEVOL KAl £MEWV KAl EPYWV TOLOLTEWY OKOlWV EY®
dinyevpon katd QUGLY Slalpitmv EKacTov Kal epalwv OkwG EKEL.

For although all things happen according to this Adyoc, men are like the
un-tried, even when they experience such words and deeds as I set forth,
distinguishing each thing according to its o and declaring how it is."'

We learn from another fragment that this Adyoc is the principle positing a unifying
formula or proportionate method underlying all things: oUk €uo0 dAAa To0 Adyou
akovoavtac OpoLoyElV copdv £oTiv £v Tdvta eival, “Listening not to me but to
the Adyog, it is wise to agree that all things are one” (Fr. D. 50, Hippolytus Ref. IX, 9).
The Adyoc informs mortals that all things are constituted by a unifying element that, as
we know from Fragments 30 and 31, is fire:'?

KOGHOV TOVdE [TOV adTov anaviwv] oUte Tis eV ovTe

¥ ’ 9 ’ A } 5 AR A\ »” A ”
avOpwrwv ENOINCEV, AAL’ NV GEl KAl ECTLV KAl ECTAL
op aelfwv, ARTOHEVOV HETPO. KOl ATOCPEVVUUEVOV UETPA.

% However, as G.S. Kirk and J.E. Raven state, since this title was regularly assigned to works by those
authors whom Aristotle and the Peripatetics call natural philosophers, this name cannot be regarded as
authentic in every case. But the important issue for our purposes is that Heraclitus is concerned with
@Voig, which, as we will see, is an important theme in the Philoctetes both with respect to Neoptolemus’
genealogy as son of Achilles and with respect to the Heraclitean notion of puc1¢ that forms part of the
character’s internal psychological struggle with the Sophistic A6yoc of Odysseus. (Cf. Kirk and Raven, The
Presocratic Philosophers (Cambridge, 1957))
191 will be referring to the fragments of Heraclitus with the Diels and Kranz system of classification.
"' My translations of Heraclitus throughout this dissertation are based on those in C. Kahn’s The Art and
Thought of Heraclitus: An Edition of the Fragments with Translation and Commentary (Cambridge, 1979).
1 Despite the difficulty in interpreting the meaning of the Adyoc, as R.S. Kirk and J.E. Raven note, the
Adyoc is probably conceived by Heraclitus as an actual constituent of things, and in many respects as co-
extensive with the primary cosmic constituent of fire. (Cf. Kirk and Raven, The Presocratic Philosophers
(Cambridge, 1957))
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This world-order [the same for all] did none of the gods nor men
make, but it always was and is and shall be: an ever-living fire,
being kindled in measures and in measures going out.”
The ALoyoc not only is accessible to Heraclitus himself, but also is common and shared by
all, although most are oblivious of this truth: To0 Adyouv & €dvtog Euvou Lwouvatv ot
ToAAOl ¢ 1dlav Exovies ppovnouv. “Although the Adyoc is common/shared, most
men live as though they have a private understanding.”

Heraclitus claims that a balanced reaction between opposites upholds the cosmos
as exemplified by the back-stretched harmony of the bow and the lyre: o0 Euviaoiv
OxWG SLoPEPOUEVOV EWLTH OHOAOYEEL TAALVIPOTOC appovin Skwenep T0Eov
kal AVpne. “They do not understand how being at variance it agrees with itself: it is a
backward-turning harmony, as that of the bow and lyre.”"*

The bow figures in another fragment of Heraclitus in addition to Fragment D. 51.
In Fragment D. 48, Heraclitus states: 1@ 10w Svopa Biog, épyov 8¢ Odavatoc. “The
name of the bow is life; its work is death.” Heraclitus draws on the etymology of the
bow and its function in order to illustrate his principle of the unity of opposites. On the
superficial level, the fragment presents a paradox between the old name for the bow,
B1oc, which, in its unaccented form, is identical to the ordinary word for life, Biog, and
the function of the instrument in hunting and war."> By equating the name of life with the
name of the bow, Heraclitus reconciles two opposites, namely, life and an instrument of

death, the bow. As Charles Kahn states, “the life-signifying name for the instrument of

death points to some reconciliation between the opponents, some fitting together as in the

" Fr. D. 30, Clement Strom. V, 104, 1. Cf. Frr. D. 31, 90, 64 for other references to fire as the primary
constituent in nature.
' Fr. D. 51, Hippolytus Ref. IX, 9.
'3 C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1979), p.201.
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unity of Day and Night [in Fragment D. 57].”'® The bow, therefore, is an important image
within the Heraclitean framework of thought, as it illustrates his premise that the world
consists of a unity of opposites.

In Frr. D. 60, 61, 88, and 111, Heraclitus provides more examples of the principle
of the unity of opposites: voUGOG UYIEINV £r0INGEV 8L KAl ayabov, Apos képov,
Kapatoc avanavotv. “Disease makes health pleasant and good, hunger makes satiety

pleasant and good, and weariness, rest.” 17

Heraclitus here employs three pairs of
opposites consisting of a negative and positive term - disease and health, hunger and
satiety, weariness and rest - in order to illustrate that the pairs of opposites inform one
another, and thus comprise a unity of opposites. Since it is disease that makes health 160
and ayaO0v, hunger, satiety, and weariness, rest, it follows that without the apparently
negative term, the positive term would loose its value. '® Thus, the positive quality
essentially depends upon the existence of the negative quality.

In Fr. D. 88, Heraclitus again illustrates his doctrine of the unity of opposites, yet,
in this instance, with the images of the living and the dead, sleeping and the waking, and
the young and old: tavto t'évi LoV kal TEBVNKOC kAl 10 £ypnyopos kal TO
kaBevdov kal véov kal ynpoatdv: “And as the same thing there exists in us: the living

and dead, the waking and sleeping, the young and old.”'® Here, as above, Heraclitus

' Ibid.
" Fr. D. 111, Stobaeus Anth. II, I, 177.
'8 Cf. C. Kahn The Art and Thought of Heraclitus (Cambridge, 1978) for his argument that this fragment
completes the thought expressed in D. 110, namely, avBpdwnoiG yiveoBar dxdoa Bélovaiv ovk
dpewvov. “It is not better for human beings to get all they want,” which responds to and refutes the familiar
adage of Thales: “The sweetest thing is to obtain what you desire.” Kahn argues that D. 110 and D.111
provide the point of connection between what has been called Heraclitus’ ethics, i.e., his view of human
folly and wisdom, and the doctrine of opposites.
1% Fr. D. 88, Cons. Ad Apoll. 10, 106 E
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employs three pairs of apparently paradoxical states of human existence in order to reveal
their actual constitution of a unified complex.20

To Heraclitus, the cosmos is constituted by the balanced reaction between
opposites existing in a constant state of flux. The cosmic fire is constantly engaged in a
cyclical process of change in which it is antopevov p€tpa kol ANOCPEVVUUEVOV

pétpa...“kindled in measures, and in measures, going out.”””!

The doxographical
tradition assigns several fragments to Heraclitus in which the doctrine of flux is
illustrated by the now famous river image. The only genuinely Heraclitean river
fragment is preserved by Arius Didymus: rotapoict avtoicv £upaivouvciv £tepa
xal €tepa VOata Emippel. “As they step into the same rivers, other and still other

waters flow upon them.”?

This fragment entails a weaker version of the doctrine of flux
than the one posited as Heraclitean by both Plato and Plutarch:
Agyel mov  HpaxAeitog 011 mavia ywpel Kol oVdEV HEVEL,
KOl TOTAUOU pon aneikalwv tad dvta Afyel oG diC €6 TOV avTOV
TOTAHOV OUK dVv eupaine.
Heraclitus somewhere says that all things are in process and nothing stays
still, and likening existing things to the stream of a river,
he says that you would not step twice into the same river.??
The genuine quotation implies a constancy of the form of the river in spite of the constant
flux of the substance, the €tepa xai €tepa Udata. The Platonic quote and that of

Plutarch imply the constancy of change, both with respect to the form and substance of

the river, thus entailing a stronger statement of the doctrine of flux in which everything

% It is important to note that by taté ', Heraclitus does not identify the two opposing qualities as the
same, as Aristotle incorrectly accuses Heraclitus of doing; rather, Heraclitus implicitly asserts their co-
dependence and constitution of the same complex in a unity of opposites.
2'D. 30, Clement, Stromateis V. 103.6
2 Cf. C. Kahn The Art and Thought of Heraclitus (Cambridge, 1978), pp. 166-168.
B Plato, Crarylus 402 A.
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universally is in a constant state of change. Regardless of this debate concerning the
extent of Heraclitus’ doctrine of flux, the aspect of this doctrine that is important to this
chapter is that the general notion of flux itself is central to Heraclitus’ system of thought.
For the purposes of my argument, it is also necessary to remark upon Heraclitus’
view of divinity. In Fragment D. 67, Heraclitus asserts a relationship between god and a
number of pairs of opposites:
O 006G Nuépn VPPOVY, xEIHOV Bépos, TOAEROC EipTvy,

KOPOG ALUOG ...aAAotovTal 6E OKOOTEP <TLP> ONOTAY
cuvppyn Buwpacoly ovopaletal kad’ ndoviv EkacTov.

God is day night, winter summer, war peace, satiety hunger;

he undergoes alteration in the way that <fire>, when it is mixed with

spices, is named according to the scent of each of them.
Since god is the primary constituent of every opposite, divinity assumes a similar role to
the primary constituent of nature, fire. God is the unity of opposites, the complex that
unites day and night, winter and summer, war and peace, satiety and hunger. Like fire,
god alternates between pairs of opposites, such that the only constancy is the property of
change itself that unifies opposites underlying the constitution of nature and the cosmos.
Now we must examine the morality and code of ethics intrinsic to Heraclitus’ philosophy.
In Fr. D. 112, Heraclitus defines the greatest virtue and wisdom, dpetn pEYIOTn KAl
coin, as cwEPOVELY, thinking-well, which, in tumn, is identified as “acting and
speaking what is true,” aAnf¢éa A£yelv kol moiglv, perceiving things according to their
nature”: GWOEPOVELV APETH HEYIOTN Kal 6opin, ainbiéa Afyelv kai mMOElV KaTA
euow £ndiovtac. “Thinking well is the greatest virtue and wisdom: acting and
speaking what is true, perceiving things according to their nature.” Heraclitus here
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conjoins Aéyelv with aAnBéa and thus associates aAn6éa with the Adyoc. Heraclitus
also identifies aAn0éa Aéyelv as apetn peylotn kol coein, and again correlates the
Aoyoc with his system of morality and ethics. Conversely, those not “acting and
speaking what is true” are depicted as violating Heraclitus’ code of ethics. Hence those
who lie and perjure, i.e., those not acting and speaking in accordance with what is true,
do not possess apeTt) HeYioTH Kol coin, and thus violate Heraclitus’ system of
morality, which is conjoined with aAnféa Aéyelv kai molelv. Aikn serves as the
enforcer of this system of morality in hunting out both the liars and perjurers among men
in the human sphere, and violations of u€tpa in the natural sphere (Fr. D. 94): “HAioc
ovy VmepPrioetar pEtpa €l 8¢ un,’ Epiviec piv Aikng £rikovpor e€gupricovoty.
“The Sun will not transgress his measures. If he does, the Furies, ministers of Justice,
will find him out.”

Aikn appears in a third fragment, Fr. D. 80, in an untraditional way: £i6e[vau]
PN TOV TOAEPOV EOvTa ELVOV Kat Siknv £pLv KAl YIVOHEVA TTAVTA KT EPLV
Kal xpewpeva. “It is necessary to realize that war is shared and Conflict is Justice, and
that all things come to pass in accord with Strife and Necessity.” Here, Heraclitus
implicitly criticizes and radically adapts the only extant fragment of Anaximander.?* In
Anaximander, the encroachment of opposites is described injustice (Tni¢ adwkiac), thus
entailing that the punishment for this act is justice. Heraclitus reverses this sentiment in

his radical statement that dixnv £puv, “strife is justice.” To Heraclitus, the entire

u Simplicius preserves the only direct quotation of Anaximander that survives in Phys. 24, 17: ¢£ dv 8¢ 1y
yéveois ot 1016 0001, xai v @Bopav €6 TavTa yiveaBou ‘katd 10 ypewv: diddvan yap avta
Siknv xat Tiow dAlnioc e adikiag xata v 100 ypdvov 1ayv,’...“And the source of coming-
to-be for existing things is that into which destruction, too, happens,] ‘according to necessity; for they pay
penalty and retribution to each other for their injustice according to the assessment of Time.””
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process of crime and punishment is viewed as Justice, which contrasts with
Anaximander’s notion of Justice, which consists only of the punishment, not the crime.
Heraclitus also universalizes the sentiment of Anaximander’s warring opposites in the
final clause of Fr. 8, “all things happen according to Strife and Necessity.” And, since
Strife is Justice, it follows that all things happen according to Justice in the Heraclitean
matrix. Aikn thus holds a prominent position as the enforcer of morality in both the
human and natural spheres: Aikn polices a system of morality in which human beings
pay the penalty for lying and perjuring and in which even nature itself must pay the
penalty for transgressions of its pétpa.

Now, let us examine Sophocles’ Philoctetes with the philosophy of Heraclitus in
mind. Rose argues that Sophocles’ presentation of Philoctetes’ battle for survival in utter
isolation from other human beings “primarily offer[s] an image of the human condition
which derives ultimately from the sophists’ speculations about the conditions of human
life in the primitive, pre-social conditions.”® This image of humanity reduced to the
primitive condition of survival is made evident by the prolific references in the play to
beasts, cave dwelling, rocks, harsh weather, the difficulties of obtaining food, and the
pathos of isolation.?® Among these many natural images, Rose points to fire as the
essential element in Philoctetes’ survival in the primitive stage of anthropological
existence. However, the over-generalization involved in identifying fire as “ultimately”
derived from the Sophists’ conception of the pre-social stage of man both adumbrates the
important role of fire and its various instantiations in the Philoctetes and also conceals the

influence of Heraclitus.

B P. W. Rose, “Sophocles’ Philoctetes and the teachings of the Sophists,” HSPh LXXX (1976): p. 58.
% Cf. Sophocles’ Philoctetes, lines 16-21, 182, 184-5, 227-228.
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Although Sophocles deploys many images from nature, including the beasts,
caves, rocks, birds, earth, sea, and wind in the Philoctetes, he allots the most prominent
role to the image of fire and its manifold instantiations. In the opening of the tragedy in
lines 17-19, the element of fire, in its forms as the sun and heat, plays an important role in
establishing the setting of Philoctetes’ home in the rocky cliffs of Lemnos. Odysseus
describes the cave-dwelling of Philoctetes as containing a S imAn...£v8aknaoig, “a double
seat,” whose purpose is derived entirely from Philoctetes’ dependence on fire in his
survival on the island during the extremities of the seasons (line 2): v’ &v yuxeL pev
nAtov dumAn/ napeotiv EvBaknolg, £v BEpel & Urvov/ Al” auELTPTTOG avAiov
nEuneL nvor). “Where there is a double seat in the sun in the wintertime, and in the heat
[of summer], the wind sends sleep through the tunneled wing."*’ Sophocles thus opens
the tragedy emphasizing that Philoctetes’ home is established around the necessity of fire
for his survival through the harsh winters and also around the exigency of relief from this
element during the heat of the summer. These two necessities make evident the
paradoxical nature of fire: the sun, the element essential to providing warmth in the
winter, can also be destructive during the summer. The sun is portrayed, therefore, as an
instance in nature in which opposites are unified.

In line 36, fire again appears. Here, Neoptolemus describes to Odysseus the
contents of Philoctetes’ cave-dwelling, among which are xatl mup€i’ opov tade, “also
these things for fire,” i.e., kindling. Fire is presented as invaluable to Philoctetes because
it provides warmth and also heat, presumably for cooking. In line 38, Neoptolemus again

refers to fire, but here emphasizes the importance of the sun in drying Philoctetes’ rags,

z My translations of Sophocles throughout this dissertation are based on those by D. Grene and R.
Lattimore (Sophocles I and Il (Chicago and London, 1957)).
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which are full of a foul discharge: ka1 ta0ta y' dAAa BaAinetal/ pakn, Papelas tov
voonAetac mA£q, “and these other things drying in the sun, rags full of foul discharge”;
the element of fire is ascribed a third vital function derived from its cathartic property of
purging the voococ from Philoctetes’ clothes. Therefore, in the first 40 lines of the
tragedy, the two external observers, Odysseus and Neoptolemus, identify fire as essential
to Philoctetes’ survival on the uninhabited island of Lemnos primarily with respect to his
primitive and basic needs; fire and its instantiations in the forms of the sun, seasons, and
the flame are the determining factors in the establishment of Philoctetes’ home and
essential to the fulfillment of his needs for food, warmth, and hygiene. Consequently,
insofar as fire is presented as essential to Philoctetes’ basic, primitive survival, Peter
Rose’s classification of Philoctetes as reflecting the Sophistic conception of pre-social
man is valid. However, Rose’s classification of the role of fire and of Philoctetes himself
is derived solely from the perspective of the external observers, Odysseus and
Neoptolemus, who also view fire as essential to Philoctetes’ primitive survival.
Nevertheless, if we examine the image of fire as presented from Philoctetes’ perspective,
fire, in addition to its vital role in the survival on the primitive level, serves as
Philoctetes’ spiritual salvation.

In lines 254-311, Philoctetes first provides an account of his awakening to the
harrowing reality of his abandonment on Lemnos by the Atreidae and Odysseus. He then
proceeds to recount his discovery of the barest necessities of survival by means of his
bow. In this account, he describes his ingenuity in survival with respect to his shelter,
food, and water, and then, climatically ends with his achievement of producing fire (lines
295-299):

26

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



..£1ta. Top &v oV mapiv,

AAL’ &V mETPOLOL TETPOV EXTPIBWV HOALC,

tpnv’ deaviov Qwe, 0 xal oglel p' aet.

OLKOLHEVT YaP OOV GTEYT TLPOS HETQ

navt €Knopilel TANV T0 U1 VOGELV EHE.

Next there would be no fire at hand.

but striking stone on stones, at long last,

I’d make shine forth the hidden flame, which saves me always.

Truly, an inhabited chamber with fire

provides me with everything - except escape from my disease.
As Peter Rose states, “the emphatic play on £épnv’ doaviov @uG, the suggestive
inclusiveness of the phrase 6 kal o@ler W’ ael, the literal sense of which is explained
further in TLPOC péTa mavt éxmopilel, rhetorically allot fire the role in Philoctetes’
survival which may appear disproportionate to its warmth-giving function or even its
function in cooking, to which no direct allusion is made.””® Rose explains this
“disproportionate” role attributed to fire only as an “inevitable climax” in the *“context of
Sophocles’ anthropologically based metaphor of the pre-social struggle for survival."?

This reading of the important role of fire fails to account for the religious and

sacred role with which Philoctetes endows fire in this passage. The use of cule1 elevates
the role of fire to the level of the divine, as it echoes the phrase Odysseus uses in his
prayer to the Olympian divinities in lines 133-134: "Epunc 8’6 néunwv 8oAoc
nmMoaito vgv/ Nikn 1’ ABava IMoAlwag, | owlel p’ael. “May Hermes, God of
Craft, the Guide, be guide to us indeed, and Victory and Athena, the City goddess, who

always preserves me.” Philoctetes ascribes the same power of salvation to fire as

Odysseus does to the Olympian gods. This verbal echo suggests that Philoctetes transfers

z P. W. Rose, “Sophocles’ Philoctetes and the teachings of the Sophists,” HSPh LXXX (1976): p. 61.
Ibid.
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a power ascribed to the traditional Olympian divinities to fire, thus elevating fire to the
level of the divine in a manner contrasting with Odysseus’ vision of divinity.

There is an important implication to Philoctetes’ deification of fire at the
beginning of this speech to Neoptolemus in line 297. In line 254, Philoctetes begins his
speech by describing himself as Ttixpog Ogoic, “hateful to the gods,” and thus to the
traditional Olympian divinities. In light of his view of fire as divine at the end of this
speech in lines 295-299, Philoctetes rejects the gods of the traditional Olympian religion
in favor of the element fire, his new source of salvation. Yet, his rejection of the
traditional gods is caused by his belief that these divinities display no concemn for him;
for, according to Philoctetes, they never allow a word of his abandonment on Lemnos to
reach his home: mikpoc 0eoic,/ o0 unde kAndwv &8’ €xovroc oikade/ und’

‘EAAadoc MG undapol SitnAOé mou(lines 255-6). Philoctetes’ rejection of the
traditional gods also results from his disgust that the gods allowed men, ot...éxBaAdvtec
avooiwG €M, “casting [him] out in an unholy manner,” to mock him by being silent
(yeAwor oy’ €xovrec) (line 257). In other words, Philoctetes rejects the gods of the
traditional religion who allow the Atreidae and Odysseus, acting irreverently (avocing),
to abandon him on the island of Lemnos. And this rejection of the traditional gods of
Olympus is derived from Philoctetes’ reaction to their sanction of the “unholy” Atreidae
and Odysseus. The gods of traditional religion thus stand in sharp contrast to Philoctetes’
description of his apotheosized ‘new’ form of divinity, fire, at the end of this passage.

Before we move on, it is important to bring to light another passage in which
Philoctetes’ rejection of the traditional gods of Olympus is expressed in similar terms as

the passage that we have just discussed. In lines 450-1, Philoctetes exclaims: @oG yp™
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110ec0a1 tavta, mov & aivelv, 6tav ta Oel’ £roivav TOUS Be0VS VP
kakoVG; “How should I understand these divine things, how should I praise them, when
I, praising the divine things, discover that the gods are evil?” Philoctetes’ belief that the
traditional gods of Olympus are xakoV¢ is derived from his disillusionment in realizing
that the best men, such as Ajax and Antilochus, are dead, while the evil men, such as
Odysseus, are still alive (lines 446-450):

ETEL OVSEV W KAKOV ¥ AMWAETO,

aAL’e0 mEpIoTEALOLGLY aVdTa Saipoves,

KOl TG TA HEV TAVOLPYQ Kol ToAvipipn

yaipovs’ avactpépovtes £ Adov, ta O

dikata kol Ta XPNOT ANOCTEALOLG’ AEL.

Since nothing evil is ever destroyed,

but the spirits take good care of them,

and the [spirits] delight in turning back knaves and tricksters

from Hades, and always take away the just and the good.
Just as in lines 255-6, in this passage, Philoctetes’ use of “kakdv,” “navotpya xali
naivipipfn” and “ta 8¢ Sikaia kai Ta ypriora,” reveals that his rejection of the
traditional gods stems from his disillusionment with the gods for preserving the morally
evil and for destroying the morally good. This rejection of the Olympian gods of
traditional religion is paralleled by his acceptance of a new form of divinity: fire.

Philoctetes’ deification of fire is further manifest in his relationship with

Neoptolemus. After Neoptolemus agrees to take Philoctetes home to Oeta, Neoptolemus
asks if it is B€pic, “right,” for him to touch ta kAeiva to€a, “the famous bow” (lines
661, 654). This bow, as we have seen earlier, represents Philoctetes’ sole instrument for
hunting food and thus the means of his survival. Since Neoptolemus has formed a social

compact with Philoctetes, whom Neoptolemus agrees to take home and vows “to look at

Troy and the Atridae both from very far off” (lines 455-6) Philoctetes does not hesitate to
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allow Neoptolemus to grasp his bow. In his address to Neoptolemus, Philoctetes uses the
imagery of fire and its instantiations to describe Neoptolemus’ promise (lines 662-666):

Soa 1€ POVEIG 0T T, O Téxvov, BEWG,

0¢ Y’ fAlov 108’ eicopayv Epotl PaoG

povoc dedwkas, 66 x0ov' Ottaiav 16€tly,

0¢ matépa mpéoPuv, 6¢ PlAoLG, OC TOV EPDV

£xOpwv p’ Evepbev Gvt' avéotnoac mEpa.

Child, you speak holy things and it is right.

You, who alone gave me to see this light of the sun,

who bestowed upon me to see the Oetan land,

my old father, my loved ones, and who have placed me,

being beneath, above my enemy.
In this passage, Philoctetes refers to Neoptolemus as the one who has given him the
¢@aoc, and thus as associated with the source of the very element that earlier, in line 257,
he identifies as 6 kal ogler ' aet, “what saves [him] always.” Just as og)ler elevates
the @aoc to a divine level through the verbal echo of Odysseus’ prayer to the gods,
Philoctetes’ reference to Neoptolemus as the provider of his @a.oc links @aoc to
salvation and associates both paoc and salvation with Neoptolemus.

Rose argues that since Neoptolemus offers to reunite Philoctetes with his family,

home, and friends, Neoptolemus becomes Philoctetes’ salvation on the social level, i.e.,
the second stage in the Sophistic anthropological scheme. Thus, Rose claims that
Neoptolemus holds a role on the social level similar to the function of fire on the
primitive Sophistic level.’® Although I agree that Neoptolemus does indeed offer the
hope of salvation to Philoctetes on a social level, the religious language of Sc1a. and

O£u1c imputes a divine connotation to this ‘social salvation.” Since Neoptolemus

expresses his desire to touch Philoctetes’ bow wonep Oedv, “as if it were a god” (line

* Ibid., pp. 64-65.
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657), this additional divine language signals to the reader that fire, which holds a similar
role in his survival as the bow, is working not only on the primitive and social levels
within the Sophistic anthropological scheme, but also on a religious and divine level.

I also would argue that Neoptolemus’ promise to bring Philoctetes back to his
home in Oeta functions not only to fulfill Philoctetes’ social salvation, i.e., the second
stage of the Sophistic anthropological scheme, but also to reunite Philoctetes with the
land that symbolizes the original source of the element of fire. Oeta is the place where
Philoctetes has burned Heracles on the funeral pyre, and the site where Philoctetes
received Heracles’ famous bow, which is Philoctetes’ means of survival, in return for this
service. Neoptolemus thus serves as the instrument of Philoctetes’ salvation by offering
to reunite him with the land that is the site of Philoctetes’ procurement of an instrument
that is wonep Bedv, and thus the primary source of his divinity. Moreover, since
Philoctetes describes the procurement of the bow from Heracles as the result of
gvepyetwv, “doing good deeds,” Oeta, the land where he receives the bow, is
interconnected with Philoctetes’ moral framework: evgpyetov yap xavdtoc avt’
EKTnoapuny, “Indeed, doing good deeds, I myself came to possess this [bow]” line 670.
Neoptolemus’ promise of reuniting Philoctetes with Oeta symbolizes, therefore, not only
Philoctetes’ hope of social salvation, but also his divine and moral salvation.

Immediately after this passage, the chorus further emphasizes the connection of
Oeta with the element fire in lines 726-728. The chorus describes Oeta as the place iv' o
yaikaome avip 0eoic/ nhaber Beoc Beiw mupt maveans,/ Oltac vrEp Gxbwv,
“where the hero of the bronze shield ascended to all the gods, he, appearing in divine fire

above the ridges of Oeta.” Here, Sophocles again presents the image of fire as Ogiq
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nupt, “divine fire.” In addition, the chorus further stresses Oeta’s connection with
Heracles, 0 yaAxaoms avnp, and the divine flame, and thus emphasizes the fact that
Philoctetes’ reunion with his homeland will be more than a social reunion with his family
and loved ones. Indeed, he will be reunited with the land symbolizing the source of his
divinity: fire. Since Neoptolemus is the one who will reunite Philoctetes with fire,
Philoctetes’ association of Neoptolemus with gpaoc is perfectly appropriate.

Philoctetes alludes to fire and its instantiations several more times in his address
to Neoptolemus, and thus sustains his association of Neoptolemus with fire and his
spiritual salvation. After Philoctetes, suffering from the pain of his vococ, is overcome
with sleep, he awakens and exclaims (lines 867-871):

& @éyyoc Smvov Sradoyov, 10 1’ EATidwv

ATIOTOV OIKOUPNHA TWVOE TOV EEVMIV.

oV yap mot’, ® mal, TouT Av EENUYNG’ &yd,

TAfval o EAEIVAGC BOOE TAPA THpaTa

HEIVAL TAPOVTIA KAl ELVOPEAOLVTA HOL,

Blessed the light, successor of sleep, and blessed the watch of these

strangers, for which I never would have hoped.

Nor would I have boasted these things loudly before,

that you, child, would endure my pains with pity and remain,

being present and helping me.
Here, Philoctetes’ vocative, ® @éyyoc, again invokes an instantiation of the element fire.
Since Philoctetes addresses Neoptolemus in the very next sentence as & mo(i, he
associates Neoptolemus with the imagery of the instantiation of fire, the light of the sun.
In line 530, he invokes, ® @iAtatov pév Nuap, “o most beloved day,” immediately
preceding his plea to Neoptolemus to take him off the island of Lemnos to his home, and

so, employs the imagery of an instantiation of fire in association with Neoptolemus. And

finally, in line 927, he declares: @ Op oV kai mAv S€ipa kal mavovypias/ detvig
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v’ ExBiotov, old p’ elypdow,/ ol fratnkac-“0O, you fire and every monster
and most hated device of dreadful villainy, what did you do to me, what have you
deceived”(lines 927-9). Here Philoctetes identifies Neoptolemus with fire itself, nGp ov.
However, the imagery has a negative connotation in the context of these various insults.
This latter vocative in which Philoctetes addresses Neoptolemus as m0p, emphasizes the
destructive characteristic of fire; for, this occurs immediately after Philoctetes’ realization
that Neoptolemus has taken Philoctetes’ bow in an act of deception. Philoctetes
perceives Neoptolemus as having performed an action that is destructive in nature by
taking away the instrument of Philoctetes’ survival. Just as the fire of the sun is
necessary for Philoctetes’ survival in the harsh winter, but dangerous in its extreme form
during the summer, so too, Neoptolemus, the provider of Philoctetes’ divine flame, is
both Philoctetes’ savior and his potential destroyer. Therefore, just like fire in Heraclitus’
Fr. D. 30, Philoctetes’ fire possesses the paradoxical properties of creation and
destruction.

In lines 986-988, when Odysseus intervenes after Neoptolemus has taken
Philoctetes’ bow by deception, Philoctetes addresses fire with an exclamatory vocative: &
Anpvia x00v kal 10 tayxpatec cédas/ ‘Hparototevktov, tavtoa dnt’
avaoyeta,/ €1 p’ob10¢ £k TV cwv anatetat Big; “o Lemnian land and all-
powerful brightness made by Hephaestus, must these things be suffered if this man will
take me away from you by force?”’ Immediately after this invocation of Philoctetes,
Odysseus himself responds with a statement questioning Philoctetes’ vision of divinity:

Zebc €00’, Iv’ €ldfic, Zevg, 6 168 TG kpat@v,/ Zevs ¢ dédoktan
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1000’ vInpetd &' &yd. “Itis Zeus, so that you may know, Zeus, who is powerful over
this land, Zeus, by whom this is decreed. I serve him” (lines 989-990). The triple
repetition of Zeus’ name emphasizes that Philoctetes’ vision of divinity has deviated from
the vision of the traditional religion that holds Zeus as rayxpatec, not fire. However,
Philoctetes reacts vehemently against Odysseus’ claim to be serving the traditional
Olympian gods as he states: & HiG0G, ola KAEAVELPIOKEIS AéyErv/ OE0VC TpotEivIV
ToUG B0V WeLSEIG TiONG. “o hateful one, what a story you invent. Making the gods
liars by giving them as your reason” (lines 991-2).>' Once again, as we saw in lines 446-
450, Philoctetes questions the Olympian gods of traditional religion because of their
alliance with such evil men as Odysseus.

In lines 1037-1039, Philoctetes again expresses his skepticism towards the gods of
traditional religion: ...0A€i60e &' 11diknkoTec/ OV dvdpa TOvde, Beotav £l dikng
MéAEL. “You, being unjust to this man [Philoctetes], will be destroyed, if justice is a
concern to the gods.” Yet, in spite of this skepticism, the subsequent lines reveal that
Philoctetes’ view of divinity is ambivalent: ££016a 8’ WG péAet ¥+ €mel obmoT AV
otdrov/ Endevoat’ dv tOvd oVvex’ avdpds adAiov,/ €l un Tt kévipov Beiov Ny’
VpaG €pov. “I know that [justice] is a concern [to the gods], since you never would have
sailed on this expedition because of this wretched man, if some divine spur had not led
you.” Philoctetes’ reference to the 1 xévtpov Ogilov indicates that his faith in
traditional religion is beginning to be restored. The impetus of this restoration is
Philoctetes’ realization that 11 xévtpov O€lov has impelled Odysseus and his men to

Lemnos potentially in order to rescue Philoctetes from his isolation. The complete

3! We will soon see how Philoctetes own notion of Adyoc reflects that of Heraclitus, thus standing in
contrast to the deceitful, sophistic Adyog of Odysseus.
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restoration of his faith in the gods of traditional religion, however, does not occur until
Heracles appears as a deus ex machina at the end of the play and compels Philoctetes to
go to Troy in fulfillment of the divine fate. At this point (lines 1467-8), Philoctetes refers
to the datpwv as mtavdapatwp, “all-conquering” instead of ascribing this adjective to
the element of fire, thus marking a shift from his prior description of fire as Taykpatec
in lines 986-88. Yet, his complete reconciliation with the gods of traditional religion
occurs only when his most trusted friend, Heracles, reveals to him that the divine plan
harmonizes with Philoctetes’ own notion of divinity and morality as represented by fire.

The importance of fire in the Philoctetes thus extends beyond a primitive role, via
its warmth-giving and culinary functions, to the realm of the divine. Fire is not merely
important to Philoctetes’ survival in the primitive, pre-social stage of the Sophistic
conception of the development of man. Nor is Philoctetes’ association of Neoptolemus
with TOp, @aoc, nuap, and @éyyoc, derived solely from his proleptic gratitude to
Neoptolemus for restoring Philoctetes to his home, father, and friends in Oeta, and,
consequently, from his anticipatory joy of re-entering the social stage of the Sophistic
anthropological scheme. The image of fire is Philoctetes’ spiritual salvation, which
initially substitutes for his belief in the traditional gods of the Olympus, and then is
reconciled with these gods through the intervention of Heracles.

The cardinal role of fire in the Philoctetes is reminiscent of Heraclitus’ assertion
that fire is the primary constituent underlying everything in nature in Fr. D. 31. Fire has a
primary influence on Philoctetes’ decision to establish his home in the cave dwelling
(lines 17-18), to provide warmth and the means for cooking (line 36), and to dry his
clothes in the sun (line 38). Sophocles also underscores the dualistic and paradoxical
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nature of fire in a manner reminiscent of the creative and destructive properties of fire in
Heraclitus’ philosophy. In lines 17-18, Philoctetes establishes his home in the cliffs with
consideration of his dependence on the sun for warmth in the winter and the necessity of
avoiding its potentially destructive property in the extreme heat of summer, thus
emphasizing the life-sustaining property of fire and its lethal capabilities (lines 17-19).

In line 1081, fire is depicted again as possessing the paradoxical properties of creation
and destruction: @& xoilac nétpas yvarov/ Beppdv kai nayetddec. Here, Oeppuov
Kal Tayetwdec “hot and icy-cold” are coupled. In line 927, the destructive quality of
fire is depicted also in Philoctetes’ vocative, @ nGp oV, through his string of insults
against Neoptolemus. Finally, Sophocles portrays Philoctetes’ conception of fire as
divine in a manner similar to that of Heraclitus in Fr. D. 67. In the Philoctetes,
Philoctetes’ notion of divinity also is identified with fire in lines 290-300, 530, and 663-
6. The depiction of fire as essential for survival, as comprising the contrasting properties
of creation and destruction, and as a source of divinity in the Philoctetes reflects this very
function and role of fire in the philosophy of Heraclitus.

The role of the bow in the Philoctetes evokes Heraclitus’ use of this image to
illustrate his view of the cosmos as consisting of a unity of opposites: o Euviaciy
OKWC SLAPEPOPEVOV EWLTEY OUOAOYEEL TAALVTIPOTOG appovin Skwonep T0Eov
kat Avpne (Fr. D. 51). In line 933, Philoctetes states to Neoptolemus: anectépnkas
Tov Blov 1a 108’ EAwv, “you, taking the bow, stole my life.” This use of Tov Biov
juxtaposed with Ta to§[a] creates the verbal pun of Bioc with Biov, thus recalling Fr. D.
51, in which Heraclitus uses the image of the bow in a simile illustrating how life itself is
a unity upheld by opposites, and Fr. D. 48, in which Heraclitus identifies the bow with
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life.** In line 1282, Sophocles presents Philoctetes as equating his very life with the bow;
as a result, he further conflates the semantics of the two words: 3oTiG Y ol 80Aoiot
tov Biov AaPwv, “[you] who, taking my life with deceits.” This line also echoes Fr. D.
48 in which Heraclitus directly links Bioc with the bow itself, thus reconciling the unity
of opposites through the pun of Bioc and Bioc: 1 10w Gvoua Pioc, Epyov &t
B8avaros. “The name of the bow is life; its work is death.”

In line 1426, Sophocles again plays with the verbal puns of Bios and t0&oiot in a
manner recalling the language of Heraclitus. The bow is depicted as both Philoctetes’
means of procuring a ebkAed...lov, “glorious life,” and the instrument that will effect
the destruction of the Biog of Paris. The bow, therefore, exemplifies the entire complex
of life and death, creation and destruction, and reflects the unity of opposites fundamental
to the philosophy of Heraclitus.

Further traces of Heraclitus’ philosophy can be found in Sophocles’ portrayal of
Philoctetes as associated with the images of opposing pairs employed by Heraclitus in
exemplification of his doctrine of the unity of opposites in Fr. D. 88. In line 847, the
chorus describes Philoctetes, Untvoc dunvog, “asleep without sleep”; in line 1018,
Philoctetes describes himself as £év {wolv vekpdv, “a corpse among the living™; and in
line 1030, Philoctetes paradoxically speaks of himself, though obviously alive, as dead:
0¢ 0VdEV el kat T€Ovny’ VMiv madau. “I, who no longer exist and have been dead
for a long time on account of you.” All three pairs of opposites recall the images of the

living and the dead, the sleeping and the waking, used to illustrate the Heraclitean

32 Webster and Jebb argue that since the accent and therefore the pitch distinguishes the two, no pun is
intended or heard. However, I would argue that the pun is intended in line 1282, as Philoctetes uses the
word Bioc, life, as a symbol for his 1év Bidv, bow, thus using the two terms interchangeably.
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doctrine of the unity of opposites in Fr. D. 88. Moreover, as we saw in Fr. D. 60,
Heraclitus provides examples of the essential unity of opposites with the imagery of the
opposites, disease and health: vobooc Vyieinv éroincev 1180. This imagery of disease
as paradoxically having a good quality is mirrored in the Philoctetes. Philoctetes’ disease
arising from his snake-bitten foot and his subsequent suffering are depicted as being
O€ta, “a divine work”(line 192); Heracles depicts Philoctetes’ suffering with the disease
as necessary for his final achievement of a blessed life at the end of the play; as a result,
the negative quality of disease is necessary for the positive quality of a blessed life, just
as in Heraclitus’ Fr. D. 111: éx t@v névav tovd evkied 0écBan Biov. “Out of these
sufferings [it is necessary] to make your life glorious” (line 1422). Finally, Sophocles
presents Philoctetes’ home itself as doikov €ic oiknouv, “a house-less house,” thus
again unifying two opposites in a manner harmonious with the Heraclitean philosophical
vision of the unity of opposites (line 532).

Philoctetes’ system of morality reflects the code of ethics and morality intrinsic to
the philosophy of Heraclitus. Philoctetes adheres to a AoyoG, and conceives of 3ikn
recalling that of Heraclitus in Frr. D. 28, 94, and 112. In contrast, Odysseus espouses an
opposing system of morality and Adyoc which recalls Sophistic thought. Philoctetes’
initial rejection of the gods of traditional religion stems from his disillusionment with the
Olympian gods for their support of evil men such as Odysseus and the Atreidae, the gods’
preservation of Tavovpya kol raiivtpipn, “knaves and tricksters,” (line 449), and the
fact that Sikaua kal Ta xp1oT ANOCTEALOLG AEL, “they always take away the just
and good to Hades” (line 450). Philoctetes makes evident his belief that the dixaia ko

ta xpriota should be rewarded and the ravoUpya kai taAivipifn, punished. The
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concepts of justice and honesty espoused by Philoctetes mirror the system of morality
intrinsic to Heraclitean philosophy, in which dixn punishes the liars and perjurers among
men, and in which Aéyeiv aAnBta is ApeT) HEYIOTN KAl GOOLN.

Odysseus, in contrast to Philoctetes, espouses a utilitarian philosophy in which the
moral value of the means is discounted, so long as the end is good (lines 80-81). This
view is abhorrent to Philoctetes, who describes himself as having 168 €unedov, “this
fixed [moral] purpose,” in contrast to Odysseus who 8eovG Tpoteivwv 100G BeovG
yeLdEIG T1ONG, “mak[es] the gods liars by giving them as [his] reason” (lines 991-2).
Odysseus also espouses a notion of Adyoc that contrasts both with Philoctetes’ vision of
morality and with that of Heraclitus; in lines 55-56, Odysseus states: Trjv ®1AokT1iToL
ot SV yuxnv OnwG Adyoloiv EKKAEWELG Afywy, “It is necessary for you, speaking,
to deceive the soul of Philoctetes with words.” Odysseus, therefore, couples Adyoiciv
and Aéywv with ékkA£yets, and thus the concept of deception. In line 99, Odysseus,
exhorting Neoptolemus to ensnare Philoctetes and his bow yegvdn Agyewv, “[by]
speaking lies” (line 100), says: Tv yYAwooav, oyl Tdpya, RAvO 1)youpEVNV. “itis
the tongue that rules and not deeds.” Further, Odysseus persuades Neoptolemus to
deceive Philoctetes by claiming that Neoptolemus, in spite of using deception as a means
of procuring Philoctetes and the bow, ultimately will be deemed wise and good for
achieving these ends: 6o@Oc T’ av avTOC KayaoG KekA) dpa, “You yourself would
be called wise and good” (line 119). Odysseus thus reverses the Heraclitean notion of
truth in word and deed as the most excellent virtue in his description of the deceptive
Adyoc as the means necessary for the attainment of wisdom and goodness. In line 409,

Philoctetes explicitly associates Odysseus with Adyov kaxoU, thus further contrasting
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Odysseus both with Philoctetes’ notion of morality and AdyoG, and consequently, with
that of Heraclitus: £018a yap viv Tavtoc dv Adyov kakov/ yAwoon Oiyovra kat
novoupylas, a@’ N6/ undev dikaiov £¢ t€Aoc pEALoL moglv. “I know that Odysseus
would employ his tongue on every ill tale, every rascality, from which he might do
nothing just in the end.” Only when Philoctetes witnesses the concern of the Olympian
gods for the just and good that is displayed with Heracles’ arrival at the end of the play,
does Philoctetes re-accept the gods of traditional religion whom he sees, in the end, as
ultimately harmonizing with his Heraclitean view of the world.

The depiction of 8ikn in the Philoctetes reflects another aspect of Heraclitus’
concept of 8ikn. In addition to associating 8ikn with a truthful Adyoc, Sophocles
renders dikn as connected with strife and as consisting of the entire process of crime and
punishment, as in fragment D. 80 of Heraclitus. In line 317 Philoctetes prays: ...01¢

"OASpRior BeoV Soiév mot’ adTols avtinowv’ €uov mabelv. “May the Olympian gods
grant to [the Atreidae] recompense for my suffering.” Philoctetes, imploring that the
Atreidae pay tit-for-tat for his own suffering, appeals to a notion of justice recalling that
of Anaximander, according to whom the recompense alone constitutes justice. In lines
1035-36 Philoctetes exclaims, 0AeioBe &' dixnkdtec/ TOv dvdpa TOvde, Beolotv €l
8ikng pélet. “You, being unjust to this man, will be destroyed, if justice is a concern to
the gods,” and again appeals to a notion of justice echoing the sentiment of Anaximander.
However, at the end of the play, the concept of justice determining the outcome of the
events in the play inverts the Anaximandrian notion of justice. Sophocles portrays a
Heraclitean sense of justice as the prevailing force and will of Zeus. In lines 1418-32,

Heracles, leaving behind oVpavias £€8pas...1a A0C 1€ Ppacwv BovAsVpatd cot,
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“the seats of heaven and making evident the plans of Zeus to [Philoctetes],” grants
Philoctetes’ previous request for divine intervention to enforce justice on his behalf.
However, instead of promising that the punishment of Odysseus will be fulfilled (and
thus a notion of Anaximandrian justice), Heracles reveals that the will of the gods require
Philoctetes to go to Troy where he will both find the cure for his cruel disease (vocouv
naveon Avypac) (line 1424), and be judged apetn ... tpwtoc, “first in virtue” among
generals for [Tapiv...t0€o101 101G £EHOIGL VOGQIEIG Blov, “removing Paris from life
with [his] bow that was [Heracles’]” (lines 1426-27). Zeus’s will is depicted as enforcing
a notion of justice in which suffering (ra0g€iv) (line 1421) and labors (rovouc) (line
1419) are necessary both for Heracles’ immortal virtue (a0avatov apetnv) and for
Philoctetes’ achievement of a tovd’ €UkAed...3lov. In other words, the entire process
of crime and punishment is portrayed as constituting justice in so far as Philoctetes is
compensated for Odysseus’ offense with ebkAea...3iov that can only be achieved
through suffering and labor: ¢k t@v Tovev T0vd’ evkAea BécOar Biov, “From these
labors [you will] make your life glorious.” And, since Philoctetes’ labors entail going to
war and killing Paris with his bow, justice is portrayed as conjoined with war and strife;
Philoctetes must go to war in order for justice to be served. Sophocles represents justice
as associated both with strife and with the entire process of violation and recompense,

thus reflecting the notion of Justice intrinsic to Heraclitus’ philosophy, as expressed in Fr.

D. 80.3

33 As demonstrated above, Sophocles alludes to Heraclitus in this passage with the verbal puns of Bios and
to6€owot in line 1426. This reference to Heraclitus further supports that this pre-Socratic philosopher
influenced Sophocles’ dramatic depiction of the prevailing notion of Justice at the conclusion of the
Philoctetes.
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Scholars often have discussed the thematic contrast between pUo1G and vOHOG
that recurs throughout the Philoctetes, particularly, in reference to Neoptolemus.*
Neoptolemus is depicted as struggling between following the Vo6 inherited from his
heroic father, Achilles, and the Sophistic vopoc, the teachings of Odysseus, which exhort
him to employ deception with words in order to appropriate Philoctetes’ bow. Much
scholarly attention has focused on the Sophistic resonance of this debate. However, as
we have seen throughout this chapter, this emphasis has obscured another strand of
influence, namely, that of Heraclitus, on this thematic contrast between gucic and
vouoc that is centralized in the character of Neoptolemus. Just as Sophocles depicts the
two different conceptions of Adyoc as defining the opposing world-visions of Odysseus
and Philoctetes, the tragedian also portrays Odysseus as holding a Sophistic notion of
VOMOG; in contrast, Philoctetes is characterized as possessing a Heraclitean vision of
¢euecic. In tumn, Sophocles casts Neoptolemos as struggling psychologically between two
visions of Odysseus and Philoctetes.”

In Fr. D. 1, in which Heraclitus identifies his primary mission as kata @uolv
dwaptwv Exactov kal ppalmv Okwe €ket, “distinguishing each thing according to

its uo1c and declaring how it is,” he closely conjoins the concepts of @Uo16 and Adyos

3 Cf. W. Nestle. “Sophokles und die Sophistik,” CP 5 (1910): 129-157; F. Heinimann, Nomos und Physis
(Basel, 1945); M. Ryzman, “Neopotlemus’ psychological crisis and the development of physis in
Sophocles’ Philoctetes,” Eranos (1991) LXXXIX: 35-41; P. Rose, “Sophocles’ Philoctetes and the
teachings of the Sophists,” HSPh LXXX (1976): 49-105.

35 This Sophistic debate between Nomos and Physis has its origins in Fr. D. 48 (C. Kahn, The Art and
Thought of Heraclitus (Cambridge, 1978), pp. 201-202.
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through the verbal resonance of xata @Uolv with kata tov Adyov. In Fr. D. 112,
Heraclitus again associates the two concepts of UGG and AOYOG: CWEPOVELV APETT
HEYIOTN KOl coQln, aAnOéa Ayelv xal TOLELY Kata QUGLY Eraiovtac. “Thinking
well is the greatest virtue and wisdom: acting and speaking the truth, perceiving things
according to their nature.” Heraclitus here conjoins Aéyelv with kata @UoLV; aAnBEa
Aéyewv, “speaking the truth,” is associated with @Uog, hence linking UGG to
Heraclitus’ system of morality. Heraclitus also identifies both aAn6éa A¢yewv and kata
QUov £raiovtac with apetn peylot kol cogin, further strengthening the
correlation of both Adyoc and UGG with his system of morality and ethics.

In the Philoctetes, Sophocles also depicts Neoptolemus’ genealogical puo1G as
closely correlated with Adyoc and a system of morality aimed at truthful Aoyot. In 79-86,
Odysseus says to Neoptolemus, £xo18a, ®dl, UGEL GE U1} TEGLUKOTA/ TOLALTAL
eowvelv unde texvacOHor kaxa: “I know, child, that it is not your nature to speak these
things nor to craft evils,” thus urging Neoptolemus to steal Philoctetes’ bow through
deceptive speech. With the statement, pUGEL GE U1} TEPLUKOTA/ TOLAVTA PWVELY,
Odysseus depicts Neoptolemus’ true VoG as associated with speaking the truth, thus
recalling the fragment of Heraclitus in which aAn@éa A£yelv kal TOLEIV KATA PUGLY
¢natovtag is the apetn peylotn kol Goin.

In lines 86-89, the VoS of Neoptolemus again is depicted in a manner reflecting
the puo¢ of Heraclitus:

&yod pEv o0¢ dv 1OV Adywv ary® xAVwv,

Aagptiov mai, ToULGSE KAl TPACCELV CTUY®.
£QuV Yap OVSEV €K TEXVNG TPAGOELV KOKNG
oUT’ avTOC 0U0’, WC PacLY, OVKPLGAS EUE.

Whatever of these words I hear, I feel distressed,
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child of Laertes, and I hate to do such things.

Indeed, it is not my nature to do anything of an evil craft.

Nor, as they say, was it his nature, he who begot me.
Here, Neoptolemus feels pain (aAyw) at the words (tov Adywv) of Odysseus urging him
to deceive (éxkA€yerc) the soul of Philoctetes by speaking with Aoyoiowv (lines 54-55).
Further, Neoptolemus states that £puv yap oUSEV £k TEXVNG TpaCOELV KOk, thus
indicating that his nature, his UGG, is opposed to doing such things (i.e., deceiving
Philoctetes with words), which he classifies as engendered £x 1€xvnG...xaknG, from
evil craft. In addition, Neoptolemus states o0t a)10¢ 000’°, B¢ EPAGLY, OVKPVOAG
£uE; accordingly, he presents the UG of his father Achilles as also opposed to
employment of deceptive speech. Neoptolemus hence represents his gUo1c and that of
Achilles as opposed to the employment of deceptive speech, thus mirroring this concept
in the philosophy of Heraclitus.

In lines 865-902, Neoptolemus and Philoctetes refer to the pucic of Neoptolemus
twice more. In this scene, Neoptolemus has promised to rescue the marooned hero from
his isolation on Lemnos and to bring him safely to his home on Neoptolemus’ ship. In
response, Philoctetes exclaims in line 874: GAL’ebyevic yap 1 @UOIG KAE eVYEVQOV,
“your nature is indeed noble and from noble parents”; Philoctetes refers to Neoptolemus’
father, Achilles, and imputes the nobility of Neoptolemus’ guoic to Achilles. This
association of Neoptolemus’ @uo1G with Achilles echoes the sentiment expressed by
Neoptolemus himself to Odysseus earlier in the passage in lines 86-89. However, in lines
902-3, Neoptolemus rejoins: dravta SuoYEPELR, THV AVTOL PUOLV/ OTAV AWV TIG
Spq ta un mpooeikota, “Everything is difficult when someone, abandoning his own

nature, does something not befitting.” He implies that he has abandoned his own @uoig
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through his use of the deceptive Aoyos taught to him by Odysseus in Neoptolemus’
ensnarement of Philoctetes. Neoptolemus struggles between adhering to his own puvoG
and the deceptive Aoyoc of Odysseus.

The dichotomy of the UG of Neoptolemus and the deceptive tactics of
Odysseus occurs in another poignant example. In lines 1014-1015, Philoctetes addresses
Odysseus: AL’ 1 kakn on..yuxH viv apun T’ dvia kob eélovd’ Suwc/ €d
npovdidatev &v kakois Evar copov., “Your evil soul taught him, being unsuited and
not willing by nature, to be clever in evils.” Philoctetes refers to Neoptolemus’ UGG as
having been corrupted unwillingly by Odysseus’ deceptive Adyoc to such an extent that
his nature literally becomes é&v kakoiG...c0@Ov, wise in evils, an adjective that most
certainly refers to the verbal tactics of the Sophists.

The theme of flux occurs throughout Philoctetes in a manner mirroring the
doctrine of flux of Heraclitus.*® The psychological attitudes of the characters in general
are depicted as subject to constant change. As discussed above with respect to puo1c,
Neoptolemus vacillates between his gUo1c, which compels him towards acting and
speaking in accord with the Heraclitean Aoyoc, and the Sophistic, deceptive AdyoG of
Odysseus. In the course of the tragedy, Neoptolemus changes his mindset and course of
action three times. First, in lines 88-89, Neoptolemus, in resistance to Odysseus’ pleas to
use a deceptive Adyos in order to appropriate the bow from Philoctetes, states: Epuv yap
oVdEv £k TéY VNG mpacoelv kaxne. He thus makes evident his resolve to be faithful

to his puo1G in the Heraclitean sense. However, after Odysseus has promised that

% Cf. also Chapter 2 and the Appendix for the theme of flux in Sophocles’ Trachiniae, Ajax, and Oedipus
at Colonus.
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Neoptolemus will become 6o@oc and aya60c through deceptive speech (line 119),
Neoptolemus changes his mind: ...tofow, Tacav aioyvvnyv ageis, “I will do it,
casting away all shame” (line 120). In lines 961-2, Neoptolemus, incited by compassion
(oxtoc evoc...tic) (line 965), reverts back to his true nature. He reveals to
Philoctetes the truth about his use of a deceptive Adyoc in order to capture Philoctetes
and to procure his bow. Philoctetes rejoins: 3Ao10 pun nw, tpiv paboipn’ €i kali
TaAv/ Yvounv HEToloelG, “May you not die before I learn if you will change your
judgement again.” He thus indicates his awareness of Neoptolemus’ psychological
oscillation. In line 1310, Neoptolemus wavers back to his original position when he
returns the bow to Philoctetes. Philoctetes, in turn, states: ...trjv gucwv 8§’ €dei€ac, “you
have shown your nature.” Neoptolemus thus is characterized by his psychological
oscillation between his pUoic and the Sophistic AdyoG.

The psychological mindset of Philoctetes also is marked by change, both
regarding his view of traditional divinities and his perspective on his natural
environment. In Philoctetes’ final soliloquy, he addresses the cave that has provided his
shelter, the isle of Lemnos, the meadows, and streams in a manner indicative of his
psychological transformation. The isle of Lemnos is depicted as populated by benevolent
Nymphs (NUpgar) (line 1454); In lines 1461-63, Philoctetes exclaims: Agintopev VGG,
Agitopev 1O,/ 80&NG ob mote ™od’ £miPaviec, “we leave you, we leave you, never
having had this desire before.” He thus makes evident his new desire to remain on the
island from which he beseeched Neoptolemus to rescue him. This bucolic
characterization of nature contradicts Philoctetes’ earlier depiction of his natural

environment as a force of destruction (lines1085-1092), and hence reveals his own
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psychological change. Furthermore, in lines 1466-68, Philoctetes exclaims that i}
peyain Moipa, “great Fate,” and navdapatwp daipwv, “the all-conquering Spirit,”
compel him to Troy. He therefore makes evident both his re-acceptance of the will of
Zeus and of the traditional Olympian divinities, as well as his own psychological
metamorphosis.”’

This passage at the end of the Philoctetes reflects another aspect of the philosophy of
Heraclitus. The notion of what I will call ‘cosmic sympathy’, in which the forces of nature are
in sympathy with those of mankind, a notion that the Stoics later developed from Heraclitus’
principle that all things are one and bound in a harmony of opposites, is a doctrine central to
the philosophy of Heraclitus. In Fr. D. 50, Heraclitus states, o0k €uov dAAa TOU Adyou
dxovoavtas OHOAOYElV Goedv EoTiv Ev mdvta ewval. “‘Listening not to me but to the
Adyocs it is wise to agree that all things are one.” Here Heraclitus identifies the Adyoc with the
assertion that all things are one, and thus with the principle of the unity of all things.
Heraclitus illustrates this principle in Fr. D. 57 with his criticism of Hesiod who nuépnv xait
gOEPOVNV 0UK Entvwokev' £ott yap €v. “did not recognize the day and night: they are

K1)

one;” he thus exemplifies the principle of the unity of all things in cosmic terms with the
identification of the day and night as €v. In Fr. D. 2, Heraclitus states that although the Adyoc
is ELvoL most men live as though their thinking were a private possession. The Adyoc thus is
described as common or shared by all men. Since the Adyoc is identified with the principle of
the unity of all things in Fr. D. 50, the unity of all things also applies to men, and is described

in relation to the human experience in Fr. D. 2. As a result, the principle of the unity of all

37 As a result, Sophocles does not entirely isolate the philosophy of Heraclitus in the character of
Philoctetes himself, but tinges the background of the play in general with the Heraclitean concept of
change.
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things applies both to the cosmos and to mankind, and is described in such a way in the
fragments of Heraclitus.

At the end of the Philoctetes, the eponymous hero depicts the natural world as
interconnected with his own human experience. Philoctetes directly addresses the natural
phenomena on Lemnos in his farewell speech and depicts the mountain of Hermes as
responding to his cries of sorrow by sending forth its echo (line 1460); the cave where
Philoctetes lives is portrayed as having shared his watches (line 1452). Even the sea sends
forth a refreshing spray to wet Philoctetes’ head in his niche within the rock, presumably in
order to cool him during the hot summer months. Philoctetes thus depicts the forces of nature
as unified with his own experience on the island of Lemnos, and as working in concert with
the world of man.

Heraclitus’ influence on Sophocles’ Philoctetes extends to another area as well:
traces of Heraclitus’ criticism of the imprudence of mankind are present in this tragedy.
In Fr. D. 121 Heraclitus cites the exile of Hermodorus as an example of the folly of hoi
polloi:

a&ov’Egpeciow npndov arayéacHor naot
Kal TOIC TNV TOALV KOTAALTELY,

ottives ‘Eppddwpov dvdpa twutav ovijiotov e€éfalov pavres:
Npéov unde €16 dviietos é6tw" €l 8¢ prj, dAAY 1€ kol HET dAAwV.

Every Ephesian deserves to be hanged, and to leave the city to the youth,

since they drove out their best man, Hermodorus, saying ‘May no one of
us be the best. If he is, let him be so elsewhere and among others.

The Philoctetes also is concerned with a man who, exiled by his own society, must be
reincorporated into that society for it to be victorious. Sophocles, like Heraclitus, treats

the theme of the folly of mankind: he dramatizes the imprudence of man as the force both
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determining the tragic fate of Philoctetes and impeding the victory of the Greeks against
the Trojans. Due to the folly of the Greeks in abandoning Philoctetes on Lemnos,
Odysseus and his men must return to Lemnos to procure both Philoctetes and his bow in
order to invalidate their previous actions and to defeat the Trojans in the Trojan War ®
In conclusion, the importance of fire, its association with divinity, the presence of
unities of opposites, the role of the bow, Philoctetes’ concepts of Adyoc, dikn and
@uoG, the notions of flux and cosmic sympathy, and the theme of exile and the folly of
mankind offer striking evidence of the profound influence of Heraclitus on Sophocles’
Philoctetes. The parallels between the Philoctetes and the fragments of Heraclitus
strongly indicate that Sophocles was influenced by Heraclitus as he was shaping the
perspective of Philoctetes. By viewing the importance of fire in this play, we are able to

see how fire, in addition to its role in Philoctetes’ basic survival, is essential to his moral

3 It is also tempting to discern striking similarities between the character of Philoctetes and the
biographical information about Heraclitus that is recorded by Diogenes Laertius. Diogenes states, *xai
Ao picavlpwnicas Kal EKnaticas &v To1C Gpect Sintdto, TOaL GLTOVMEVOG Kat
Botavac . Kal pévior xal Sia tovTt mepripancic €16 Udepov kathAbev €ic darv...” “Inthe
end, he became a misanthrope, withdrew from the world, and lived in the mountains feeding on grasses and
plants. However, having fallen in this way into a dropsy. he came down to town™ (DK 22 A I). This
depiction of Heraclitus as living in isolation from humanity (albeit willingly), feeding upon grasses and
plants to survive, and ultimately becoming sick with a disease are qualities that generally characterize the
figure of Philoctetes in Sophocles’ play. Philoctetes, like Heraclitus, lives in isolation from mankind (albeit
unwillingly at first, but, willingly, when he initially refuses to go with Odysseus to Troy), survives on the
prey of his bow, and suffers from the disease of his snake-bitten foot. Thus, the life of Heraclitus, in
addition to this philosophy, appears to resemble the character of Philoctetes in Sophocles’ tragedy.
However, this view should not be given too much weight, as this type of biographical fiction about the
early Greek philosophers was common. In addition, one could not be certain whether Sophocles even
would have been aware of this type of biographical information. As Kirk and Raven demonstrate, the
fragment of Diogenes is based on well-known extant fragments of Heraclitus (Kirk and Raven, The
Presocratic Philosophers (Cambridge, 1957), p. 183.). Kirk and Raven demonstrate that the extreme
misanthropy attributed to Heraclitus is based on his widespread criticisms of hoi polloi, as in Fr. D. 1-2.
His vegetarianism is deduced from his critique of blood-pollution in D. Fr. 5. His fatal dropsy is deduced
from D. Fr. 117-118. And the reference to his burial in a cow-stall interpreted by his statement that corpses
should be thrown out quicker than dung. In light of this evidence, although we cannot state with certainty
that the Philoctetes is based on the biographical tradition, we can conclude that both Sophocles’ play and
the biographical account are based on Heraclitus’ philosophy and that both envisioned similar embodiments
of Heraclitean thought.
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and spiritual survival, as he struggles with his disillusionment with the Olympian gods of
traditional religion and with the Sophistic ethical code of Odysseus: fire is Philoctetes’
divinity and the key to understanding the system of morality that enables him to survive.
Just as fire is essential to providing Philoctetes with warmth, so too fire ignites his
interior spiritual world and enables him to endure ebkapdioc (line 535). In the end,
Sophocles aligns the philosophy of Heraclitus with the Olympian gods of traditional

religion, thus accomplishing the reconciliation of two starkly different traditions.
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Chapter 2:
Heraclitean and ‘Enlightenment’ Thought
In Sophocles’ Trachiniae

Beginning in the twentieth century and continuing today, scholars have attempted to
reverse the scathing criticism heaped upon Sophocles’ Trachiniae by critics in the nineteenth
century, whose interpretations of this play even made some scholars doubt its Sophoclean
authorship.' Charles Segal attributes the negative views of nineteenth century critics to a clash
between the view of Sophocles as “an embodiment of the classic ideal of harmony and
serenity,” and a play that “places us at the intersection of opposed worlds, at the frontier
between man and beast, between civilization and primitive animal drives.””

Scholars recently have begun to shift focus from dismissing the Trachiniae as one of
the weakest of the extant plays3 and as “very poor and insipid, gloomy, dark, puzzling, odd,
nebulous, curious, bitter, and difficult,””* to unveiling the significance of this perplexing play
with attention to the images from the world of mythology and nature.’ In addition to Charles

Segal’s illuminating analysis of the mythic material of the Trachiniae, which sets the world of

civilization in conflict with the world of the beasts, other critics have concentrated on the

" H. Patin, Etudes sur les tragiques grecs. Sophocle (Paris, 1904), p-58; S. M. Adams, Sophocles The
Playwright, Phoenix Supplement 3 (Toronto, 1957), p. 124; August von Schlegel describes the Trachiniae
as “below Sophocles’ usual elevation,” and assigns the play to Iophon (quoted in W. Schmid and Otto
Stahlin, Die Griechisch Literatur, vol. L., pt. 2 (Munich, 1934), p. 374).
C. Segal, Sophocles’ Tragic World: Divinity, Nature, Society, (Cambridge, Massachusetts, 1995), p. 27.
3Cf. H. D. F. Kitto, Greek Tragedy, (Garden City, New York, 1955), p. 313 who finds the Trachiniae as
lacking in “far-reaching generalizations™ and as stemming from “no universal apprehension about life.”
*E.g., Jebb, The Trachiniae, x; F. J. H. Letters, The Life and Work of Sophocles, (London and New York,
1953), 176; M. McCall, “The Trachiniae: Structure, Focus, and Heracles,” AJP 93 (1972), p. 162; P.
Masqueray, ed., Sophocle, Society d’ Edition “Les Belles Lettres,” vol. 2 (Paris, 1957), 4; W. Schmid, in
W. Schmid and Otto Stahlin, Die Griechisch Literatur, vol 1, pt. 2 (Munich, 1934), p. 318; A.J. A.
Waldock, Sophocles the Dramatist (Cambridge, 1951), p. 80; C. H. Whitman, Sophocles: A Study of
Heroic Humanism, (Cambridge, Massachusetts, 1951), p. 103. For a complete history of negative
scholarship on this play, see C. Segal, Sophocles’ Tragic World: Divinity, Nature, Society (Cambridge,
Massachusetts, 1995), pp. 26-29.
5 Cf. C. Segal, Sophocles’ Tragic World: Divinity, Nature, Society (Cambridge, Massachusetts), pp. 26-29,
for a summary of this approach in recent scholarship on this play.
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imagery of the tragedy in order to gain insight into the overall themes of this complex work.
In particular, Thomas Hoey focuses on the sun symbolism in the parodos of the Trachiniae in
connection with the hero Heracles.® Hoey perceptively identifies the sun imagery as symbolic
of the tension between absolute and cyclical states of being in the Trachiniae, which pertains
specifically to Heracles.” However, although intimating the significance of fire and cyclicity,
Hoey consciously stops short of finding a central image that fuses the play’s meaning
together.® Hoey applauds Herbert Musurillo for attempting to identify a central image; yet
Hoey criticizes Musurillo for identifying nine different images, and failing to make clear
which, if any, matters the most.” Musurillo pinpoints the sea of trouble, the turning wheel of
fortune, the wrestling contest, the tender blossom, the disease of Heracles, the blood of
Nessus, the tunic, and Deianeira, the forlom heifer and lonesome bird, as the central images of
the play.'o Musurillo then suggests that these multiple images share the common thematic
link of the tension between youth and old age, health and disease, and the divine and human.""
However, Musurillo fails to explain how, if at all, these many themes are interconnected.
According to this account, we therefore are provided with a series of themes - in addition to
multiple images - from the Trachiniae which seem, on the surface, unrelated; as a result, we
are left with an interpretation casting this tragedy in as nebulous a light as the criticism of the

nineteenth century scholars.'?

¢ T. Hoey, “Sun symbolism in the parodos of the Trachiniae,” Arethusa Vol. 5 (1972): pp. 133-154.

7 Ibid., pp. 140-141.

® Ibid., pp. 150-151.

® Ibid., pp. 148-149.

' H. Musurillo, The Light and the Darkness (Leiden, 1967), pp. 64-65.

"' bid., p. 79.

12 Methodologically, Musurillo’s study draws on new critical discussions of literature. My study will

follow a ‘historicist’ approach to the study of Sophocles’ Trachiniae, thus arguing that this play has a

contemporary context that clarifies the philosophical background of this play. I will attempt to unveil the

intellectual and cultural milieu influencing Sophocles’ Trachiniae. My methodological approach mirrors
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In this chapter, I will argue that a coherent philosophy underlies the muitiple images of
Sophocles’ Trachiniae. As Hoey suggests, no one image is the key to the meaning of this
play. Nor are the numerous themes evoked by the images discemed by Musurillo
irreconcilable and unable to be unified. In fact, the many images in the Trachiniae reflect the
philosophy of the pre-Socratic philosopher, Heraclitus of Ephesus. The Sun symbolism, the
element of fire, the flux of time and its cyclicity, the aywv, and the tension between opposites,
recall the philosophy of Heraclitus. Indeed, even the themes pinpointed by Musurillo, youth
and old age, health and sickness, divine and human, echo the Heraclitean principle of the unity
of opposites.

After demonstrating the presence of Heraclitean thought within Sophocles’
Trachiniae, 1 will raise and answer questions concemning the impact of this pre-Socratic
thought within the context of the play itself. For example, what is the effect of the
presentation of fire and its instantiation, the Sun, as comprised of the qualities of creation and
destruction, and, thus, as reflective of the Heraclitean unity of opposites, on the context and
structure of the Trachiniae? If the Sun and, in tum, fire reflect the hero Heracles, as Hoey
argues, what is the significance of the depiction of Heracles in a manner reflecting Heraclitean
thought? Likewise, I will examine the idea of Adyoc in this play and the oscillation of the
characters Deianeira, Lichas, the messenger, and Heracles, between misunderstanding and
belated comprehension of this concept. Building on Segal’s argument, I will suggest that this

tension reflects the characters’ struggle between their primitive, irrational desires as

that of R. Thomas in her illuminating study of Herodotus® Histories in which she argues that Herodotus’
Histories reflect the intellectual and cultural milieu of the mid to late 5 century and that Herodotus should
be seen more overtly as part of the world of Ionian and east Greek ‘science’ of the latter part of the 5®
century (R. Thomas, Herodotus in Context: Ethnography, Science, and the Art of Persuasion, (Cambridge,
2000).
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symbolized by the archaic mythical monsters of the play and the rationality of the so-called 5"
century enlightenment as reflected by the concept of Adyoc. Sophocles’ depiction of this
concept symbolizes the contemporary intellectual movement away from the po8oc of the epic
poets Homer and Hesiod to the age of reason ushered forth by the so-called Enlightenment
thinkers, including the historiographers and the pre-Socratics. I will demonstrate, therefore, the
profound impact of Heraclitus and Enlightenment thought on Sophocles’ Trachiniae, make
evident the significance of this influence on the context of this play, and, finally, determine
Sophocles’ own position among the larger intellectual movement of the 5™ century B.C.E.

Fire holds a prominent position in the philosophy of Heraclitus. In Fr. D. 50,
Heraclitus identifies the cosmos itself as constituted by mop Geilwov, AnTOMEVOV HETPQL
Kal anocPevvopevov pETpa, “an ever living fire, kindled in measures and in measures
going out.” This notion of fire as agi{wov, yet constantly involved in a cyclical state of being
kindled and subsequently extinguished, places the element in an unending cycle of creation
and destruction. This idea of a cycle of creation and destruction is further illustrated by the
role of the sun in fragments of Heraclitus preserved by Plato and Aristotle. Plato states, “the
sun of Heraclitus is extinguished in old age...but rekindled again.” And in the Meteorologica
I1.2 355a13, Aristotle records Heraclitus as saying that the sun is new every day: 0 HA10G ...
kaBanep O Hpaxieitoc gno, veéos £¢ Nuepn €otiv. Both Plato and Aristotle preserve
the description of the sun of Heraclitus in personified terms of old age and youth, death and
rebirth, thus placing the sun in a cycle of destruction and creation. In addition to the cosmic
fire, which is entrapped in a cycle of being kindled and extinguished, the Heraclitean sun also

is secured to a cyclical system of growing old and being born véoc each day. Therefore, both
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the cosmic fire and the sun of Heraclitus endure an inexorable process of creation and
destruction.

Heraclitus envisions night and day as constituting a unity. In Fr. D. 57, he cnticizes
Hesiod GoTic fpEpnv kal €VEPOVV ovk Eyivwokev: £otv yap €v. “who did not
recognize day and night: they are one.” In another fragment (D. 99), Plutarch relates that
‘HpaxA£110C pEV OOV €1 u1 HA0G eneiv fv, edepovn dv nv. “Heraclitus says that if
there were no sun, it would be night.” Heraclitus asserts the dependence of daylight on the
sun, which, most likely, was intended to refer to the union of day and night.l3

In the parodos of the Trachiniae, the portrayal of the cosmos recalls the philosophy of
Heraclitus:

Ov aidia vO& Evapi{opéva

TIKTEL, KoteLVAlEL T€ PAONEOHEVOV
“Alov’AAlov ait®

TOUTO, KapLEXL TOV AAKuT—

vag: bt pot Tob pot

Vaigl 0T, ® AQUTPY CTEPONY PAEYEOWYV;
i Movtias avAwvac,

dioocaiv Anelpolc kKAOELG;

€in’, & kpanotedwv kot Sppa.

Helios, Helios, you whom shimmering Night begets being slaughtered
and whom she lulls to sleep as you blaze with fire.

This, I beg, that you declare a search for the son of Alcmene.

Where, where does he abide, you who glow with brilliant light?

In the channels of the Black Sea or reclining on two continents?
Speak, most supreme eye in vision!

Night is depicted as giving birth (tixtel) to the Sun whose own birth is the death
(evaprCopéva) of Night. Thus, Sun and Night are portrayed as being entrapped in a cycle of

creation and destruction, which itself is described in the personified terms of birth and death as

13 C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1978), p. 165.
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in the fragments of Heraclitus. Since the “death” of night is followed by the *“birth” of day,
night and day are rendered as comprising a unified system of opposites as in Frr. D. 57 and 99
of Heraclitus. In addition to begetting the Sun, Night is described as lulling the sun, which is
ohonLSpevov, to sleep (katevvaler); the very force responsible for its birth, Night, also
brings about its death, thus reflecting the idea of fire as existing in a constant state of kindling
and extinction as in Fr. D. 50. This depiction of Night in katevvalgt invokes the language
of sleep as a metaphor for destruction; night and day are portrayed as constituting a unity of
opposites subjected to creation and destruction in the personified language of sleep, recalling
Fr. D. 88 where life and death, waking and the sleeping are identified as unities of opposites:
Ta0To T Evi {oVv Kal TeBvnkoc kot 10 £ypnyopoc kal 10 kaBevdoV Kol VEOV Kol
MPodV: Tade Yap METANECOVIA EKEIVA £0TL KAKEIVAL MAALV HETATEGOVIA TOOTOL.
“Living and being dead, and the waking and the sleeping, and the young and old, are the same
thing. For these transposed are those, and those transposed again are these.”'*  In this
fragment, Heraclitus illustrates the reversibility of the process of death by analogy with the
alternation of sleeping and waking; he thus generalizes the notion of death or destruction to
include “any change of state in which something old gives way before something radically
new”;"’ the change from the state of living to the state of being dead involves the destruction
of life, as the change from being awake to sleeping involves the end of the state of being
awake. Likewise, day and night in the parodos constitute a unity of opposites oscillating

between the states of life and death, being awake and asleep, in which the transposition

" It is also interesting to note that the adjective, véov, in Fr. D. 88 resonates with Fr. D. 6 of Heraclitus
preserved by Aristotle, in which the sun is described as new every day. Thus, to Heraclitus, the human
experience of being young and old is parallel with the cosmic experience of the sun. In the parodos of the
Trachiniae, as in the philosophy of Heraclitus, the cosmic cycle of the sun is also described with metaphors
correlating to the human experience of youth and old age.
'S C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1978), p. 221.

56

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



between opposites involves the general processes of creation and destruction; as the birth of
Day involves the death of Night, the death of Day involves both its transposition to the state of
sleeping, and implicitly, the end of its being awake. Indeed, day and night in the parodos even
reflect the unity of youth and old age in Fr. D. 88. Since Night begets the sun, the sun is véov
each momning, thus alternating between the unified opposites of youth and old age.

The notion of ‘cosmic sympathy’, in which the forces of nature are in sympathy with
those of mankind, i.e., the doctrine of the unity of all things, is also depicted in the parodos of
Sophocles’ Trachiniae, as in the Philoctetes.'® As T. Hoey astutely recognizes, Heracles is
described as “kA10¢gic,” an adjective which normally is used to describe the setting of the
sun.!” Hoey interprets the attribution of this “cosmic” adjective to Heracles as a means both of
“ennobling” the hero and of conjoining his life with the cycle of creation and destruction in
which the sun and night are inextricably bound.'®* However, Hoey stops here. The attribution
of this cosmic adjective normally ascribed to the sun is only half of the picture. The sun and
night are described with the personified adjectives of birth and death, sleeping and, implicitly,
awakening, and thus, in human terms: the cosmos is humanized and the hero cosmologized.
At the end of the parodos, the human experience is further cosmologized: dAA’€rt Tnua kol
xopav/ TaAct KUKAOUGLY ot dp—/ ktov otpopadec kéAevBoi, “But as it were, the
revolving paths of the Bear bring to all suffering and joy in turn.” Here the human experience
of pain and joy is explicitly likened to the cyclical processes of the constellations.

The ascription of the human to the cosmic and the cosmic to the human in the parodos

of Sophocles further mirrors Heraclitus’ principle of the unity of all things. Heracles, like the

'8 Cf. Chapter 1 for discussion of the theme of cosmic sympathy in Sophocles' Philoctetes.
"7 Cf. T. Hoey “Sun symbolism in the parados of Trachiniae,” Arethusa 5 (1972): p. 137.
'8 Ibid., p. 137-138.
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constellations, is entrapped in a cycle of pain and joy, which itself applies waor, to all, like the
Aoyog that binds all things together in the philosophy of Heraclitus. Unlike Hesiod, the
chorus in the parodos indeed does understand the workings of the cosmos, namely, that the
day and night are unified in an inexorable process of creation and destruction, and thus are one
(Eoniv yap €v). Finally, the depiction of the human experience of pain and joy as comprising
a single cycle in the parodos reflects Fr. D.110 in which Heraclitus exemplifies the unity of
opposites with examples drawn from human experience: vobGoC Uneinv £noinoev 1ndL
KOl ayaBov, AMpOG KOpov, Kapatos avanavcty. “It is disease that makes health sweet
and good, hunger satiety, weariness rest.” Just as disease and health are unified in the same
complex of human experience, so, too, are the pain and joy of Heracles in the Trachiniae. The
cosmic and human language of the parodos not only ennobles the hero Heracles and places
him in a cycle of pain and joy, but also positions the cosmos and the world of man within a
Heraclitean matrix where all things are one."® We will see that part of the tragedy of the hero
in this play arises from his initial failure to understand the Adyoc determining the cyclical
nature of the cosmos and the cycle of his own fortune as he displays a ‘mythical’ mindset in
which monsters and primitive desires seemingly determine the course of his life.

Immediately following the parodos in lines 144-149, Deianeira nostalgically reflects
upon her youth in a manner that also echoes the Heraclitean sentiment of the parallelism

between the cycles of the cosmos and those of mankind:

10 yap vealov £€v tol0160e BooxeTon
YWPOIoIV aVTOD, Kot viv oV BaAros Beov,
0VLd’ GuUPPOs 0VSE TVELUATWV OVSEV KAOVEL

1% Cf. also lines 786-788 where the unity of the cosmos and man also is illustrated when all of nature echoes
in sympathy the groans of the diseased Heracles.
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aAd’, ndovaic duoyBov Eaiper Piov

£C 1000, Ewc TIC AvTL TapbBivou yovn

KANOY, AaBy T &v vokTL ppoviidwv EPOS

11Ol TPOC Av8poG 1| TEKVWV POPBOLHEVT.

For such are the places of its own where youth is nourished
and no heat of the sun god, nor rain, nor anything of winds
agitates it, but uplifts its life in pleasures, untroubled,

until some time when one is called a woman rather than
maiden, and gets a share of worrying in the night, fearing for
her husband or children.

Charles Segal interprets 8aAnoc Ggov primarily as symbolizing the “power of sex and

especially male desire.””2

This reading, while correct on one level, ignores the remainder of
the clause in which Deianeira refers to the cyclicity of nature alternating between forces of
creation and destruction. This depiction recalls the descriptions of the cosmos in the parodos
and in the philosophy of Heraclitus, which depict the cosmos as oscillating between creation
and destruction, youth and old age, life and death. The remainder of the clause, 016’ Suppoc,
008 TVELPUATWVY OVSEV KAOVEY, portrays youth as a shelter from the destructive qualities of
the elements in nature. In her youth, the potentially destructive qualities of the elements of
nature - the heat of the sun, rain/water, wind/air - are ineffectual against Deianeira. The
destructive side of nature, from which Deianeira’s youth is protected, parallels her cloistered
existence away from cycles of human pain and joy (@AL' dovaic qpoyBov e€aiper Plov/
& T000, EwC TC davil mapbEvouv yovn kAn67). In her youth, she enjoys only life’s
pleasures. Just as the maiden is sheltered from the destructive side of nature, so, too, she
enjoys the pleasures of human existence and is sheltered from the fears (popovuevn) of

womanhood. Yet, implicitly, when Deianeira enters womanhood and Aafn T’ &v vukTi

QpovTidwv HEPOC/ fTOl TPOG avdpos 1 TEkvav @offoupévn, she also will be affected

xc. Segal, Sophocles’ Tragic World: Divinity, Nature, Society (Cambridge, Massachusetts, 1995), p. 33.
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by the destructive qualities of the elements of nature; then, presumably, the heat of the sun,
rain/water, wind/air, will prove destructive to her as she cycles from the pleasures of youth to
the pain of adulthood. Deianeira thus reflects upon her own existence in terms of cycling
between youth and aging, pleasure and pain, in a manner also mirroring the cyclical nature of
the cosmos oscillating between the opposing qualities of creation and destruction. As in the
philosophy of Heraclitus, human existence is depicted as enduring the same cyclical pattern as
the cosmos.

Deianeira’s existence is also depicted as bound to the unending process of alternation
between the cosmic phenomena, day and night. In line 149, she refers to womanhood (yovn)
as the time when Aafn T &v VUKTL Qpoviidwv HEPOS TiTOlL TPOC AvEpoC T TEKVEV
@ofovuevn. Womanhood thus is portrayed as associated with Night (év vuxrtt) while youth,
uplifted with pleasures, is shielded from the destructive quality of the sun, and hence aligned
with the positive quality associated with this cosmic phenomenon. Deianeira’s life is
portrayed as oscillating between affinity towards the sunlight of youth and the Night of
womanhood. Hence her own existence is portrayed as entrapped within a unity of opposites
composed of day and night, thus resulting in the overlap of the human and cosmic.?!

Throughout the Trachiniae, fire and its various instantiations are depicted as
constituting a cycle altemating between forces of creation and destruction in a manner
reflecting the Heraclitean cosmos. Indeed, even the structure of the play itself mirrors the

cyclical nature of fire alternating between being kindled and quenched; it is rendered as a force

' One might ask why Sophocles/Deianeira depicts womanhood as the opposite of youth; for, whereas day
and night cannot exist simultaneously, women clearly can be young too. However, the depiction of
womanhood as the opposite of youth serves to stress the difference in the former’s less potent relation to
child-bearing in contrast to maidenhood in which a woman is in her prime child-bearing years; thus, the
duality of maidenhood and womanhood mirrors the dualities of creation and destruction, life and death,
youth and old age, which are prevalent throughout the play, as in the parodos and in Deianeira’s reflection
of her youth.
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of destruction associated with monsters and lustful desires in the beginning of the play and
subsequently aligned with the forces of salvation and rebirth at the end of the play.22
In Deianeira’s opening monologue, the heroine bemoans her present state of misery

which is duoTuyn TE kAt Papvv, “unfortunate and heavy” (line 5). She then proceeds to
recount the traumatizing ayw)v between Heracles and the monstrous river-god, Achelous, who
is described in the following manner:

5¢c W'Ev 1pIov popeaioty EETEl TaTpoc,

POTAV EVAPMS TAVPOG, GAAOT cClOAOG

dpakwv EAMKTOC, GAAOT AvBpELW KUTEL

Bounpypoc * €k 8¢ dackiov yevelados

Kpouvol Sieppaivovto kpnvaiov notou (lines 10-14).

[Achelous] who came in three forms asking my father for me,

first clearly as a bull, and then as a shimmering, darting serpent,

then with a man’s body, but a bull’s face, and from clump of beard
whole torrents of water splashed like a fountain.

In line 12, the adjective aidroc, shimmering, is ascribed to the tri-formed Achelous, thus
linking light and fire with the monstrous suitor who is a great source of anxiety for Deianeira:
Gel katBavelv Emmuydunv/ mplv Tode koitne tumedacOnvai mote, “[she] was
always praying to die instead of going to his marriage bed.” As I have demonstrated, in the
parodos ai0AoG occurs again, yet in description of the Night: 6v aidha vOE Evapiopéva,/
Tiktel karevvalel € Aonlopevov,/ “Alov Aoy ait®. Atdrog qualifies Night, and
thus paradoxically unifies two opposites, fire, a quality of the Sun and of Light, and Night.
Since Night is responsible both for the birth and the lulling to sleep, i.e., the death, of the Sun,

the properties of both creation and destruction are attributed to aioloc and Night. Similarly,

22 C. Segal identifies the diptych presentation of fire in the play as associated with destruction in the first
half and salvation and rebirth in the second half. However, he fails to incorporate this perceptive
observation into the broader theme of cycles of unities of opposites in the play in general and, in turn, its
reflection of the philosophy of Heraclitus. Cf. C. Segal, Sophocles’ Tragic World: Divinity, Nature,
Society. (Cambridge, Massachusetts, 1995), p. 33.
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since the birth of the Sun, which is described as pAonZopevov, blazing with fire, is the death
(Evapilopéva) of the Night, fire is further associated with destruction. Aidioc and
@Aonfopevov link the quality of destruction to fire and its various forms.

A third instance of this adjective atdoAoG occurs in line 834 in the description of the
Hydra, who is described in terms echoing the description of Achelous as “aidAoc dpakwv.”
Since the blood of the Hydra constitutes the poison that ultimately destroys Heracles and,
indirectly, Deianeira, the adjective aioAoc, and thus fire again is associated with the force of
destruction. Therefore, as Charles Segal asserts, the association of “aioAoc” with the Hydra,
Achelous, Nessus, and Night, conjoins these creatures in a complex symbolizing destructive
violence.” However, in extension, since the monstrous beings are all associated with the
destructive power of fire through their characterization as aidAog, these figures are positioned
within the bipolarity of creation and destruction, in which they are aligned with the particular
quality of destruction.”* Therefore, like Heracles (in the parodos) and Deianeira (in lines 144-
153), Achelous, the Hydra, and the centaur also are bound to a cycle of creation and
destruction in which they represent the force of destruction.”

Later fire is again portrayed as associated with the powers of destruction. The

poisonous love philter of Deianeira, bequeathed to her by the centaur Nessus and composed of

B Ibid.
nefC. Segal, Sophocles’ Tragic World: Divinity, Nature, Society, (Cambridge, Massachusetts, 1995), n.
35, pp. 31, 33, where he demonstrates that this adjective is primarily used of fire in earlier and
contemporary Greek literature due to its etymological link with the Sun, jAi0¢.
 Here I am asserting that the monstrous figures in the Trachiniae symbolize one side of the Heraclitean
principle of opposition in which they represent the force of destruction. In this respect, the treatment of
these figures is different from the depiction of Heracles and Deianeira as caught in their respective cosmic
systems of both creation and destruction. However, in both cases (i.e., the monstrous figures and the
particular characters, Heracles and Deianeira), the play is concerned with Heraclitean opposites in general.
The monsters represent one side of the opposition with which both characters, Heracles and Deianeira,
must contend. We will see how fire’s association with rebirth and salvation comprises the other side of the
opposition created by its association with the monstrous figures, Achelous, the Hydra, and the centaur.
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the blood of the Hydra, receives its deleterious powers from fire. In lines 604-609, Deianeira
tells Lichas to exhort Heracles lest the robe touch any other man’s skin before his own:

S1800¢ 8¢ 1ovde @pal’ Omwe undeic Bpotav

KElVOL Tapolfev auELdLoETAL Y POL,

und’ Syetatl viv unt péyyos nAiov

M10’ EpKOC 1epOV pNT EQESTIOV CEAQG,

TPV KEIVOG AVTOV PAVEPOS ERPAVRG OToOEIC

Sei&n Beotov NUEPQ TALPOCPAYW.

When you give this to him, take care that no other person

but he puts it on his skin, and that neither the light of the sun

nor the sacred precinct, nor the blaze at the altar light upon it

until he, standing there visible to all, will show it to the gods

on the day when the oxen will be slaughtered.
Here, as instructed by the centaur Nessus, Deianeira emphasizes the necessity of shielding the
robe from all sources of fire, p€yyoc NAlov..£pectiov oéhag, the light of the sun and the
blaze of the altar, until Heracles himself dons the garment at the moment of his sacrifice. Fire
thus is associated with unleashing the powers of the love philter, which, as we learn later, is
the source of Heracles’ destruction.

In lines 695-704, Deianeira describes the effects of the sun’s exposure on a piece of
wool smeared in the supposed love philter: 10 yap kdataypo Tuyxave plyacda rwc/
aktiv '&c Moty oc 8’ &0ainero/ pel mav ddnlov xal katéynxton xBowt, “1
happened to have thrown the piece of sheep’s wool into the ray of the sun, when it was
warmed, all of it flowed into invisibility and crumbled into the ground.” Here, the dxtiv’ éc
NAwwTLy, the ray of the sun is portrayed as the cause of the disintegration of the sheep’s wool,

and thus its destruction.
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In lines 765-766, fire again is depicted as the stimulus of destruction. Hyllus describes
the onset of the poison’s consumptive invasion of Heracles as associated with fire:

Onwe 3¢ cepvav Opyuwv Edaieto

QPAOE alpatnpd x&md mEepac dpvdc
1B8pwE avijer pwTl, KOl TPOCTTUGOETAL
TAELPAIOIY APTIKOALOG...NABE & OcTéwv
O3ayudGc AvTioTaoTos  E1TaL POLVIOG
£xBpac £xidvne 106 i Edaivuto.

But as the bloody flame from the sacred offerings

and the resinous pine blazed high,

the sweat broke out on his skin,

And the thing clung closely to his sides. ..

Spasms of pain bit into his bones.

Then like the vicious, murderous viper’s poison,

it began to consume him.
Here, pA0§ aupatnpa, the bloody flame of the altar fire, ignites the power of the poisonous
robe and unleashes the destructive disease on Heracles. The association of the @AOE
apatnpa with the £x8pac £xidvne conjoins fire with the Hydra, and resonates with the
description of Achelous as a serpent, thus aligning the element with the destructive forces of
these monsters. Fire again is depicted as a source of destruction.”®

In the first half of the play, fire and its various forms also are employed to symbolize

the destructive powers of lust. In lines 145, Deianeira reflects upon her maidenhood in which

% One could suggest that the significance of fire extends only to its traditional association with the mythical
figure of Heracles, and that many of these references to fire and heat allude to the myth of his apotheosis.
On this reading, fire need not have anything to do with Heraclitus. My interpretation does not discount the
possibility of this mythological reading; rather, it is offered in order to unveil another layer of meaning
beneath the mythical significance of fire in its association with Heracles. In fact, the mythical figure of
Heracles was singled out by the philosophical heirs of Heraclitus, the Stoics, as exemplifying many of their
philosophical doctrines; the myth of Heracles thus serves as an example of the compatibility of myth and
philosophy. Sophocles, perhaps, paved the way towards recognition of the many similarities between the
philosophy of Heraclitus and the myth of Heracles. Given the confluence of images and concepts drawn
from the philosophy of Heraclitus - from the doctrine of the unity of opposites, to the unity of all things, the
cyclicity of the cosmos alternating between creation and destruction - it is very likely that the references to
fire (which holds a prominent role in the philosophy of Heraclitus) and heat in this play also have
philosophical significance in addition to mythic meaning. To ignore another possible layer of meaning
might preclude our ability as scholars to gain a more complete understanding of this tragedy.
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she is shielded from 8oAnroc Oeov, the “sun-god’s heat,” which Segal suggests is “a metaphor
for the power of sex and especially male desire.””’ In line 368, Heracles is described as
evtebepavron by “inflamed by desire,” for the maiden Iole, and thus with language of fire
that is symbolic of his lust.”® The language of inflamed desire proves destructive as it compels
Heracles to invade Oechalia and capture lole, which, in tum, provokes Deianeira to use the
supposed love philter on Heracles, thus resulting in his death and her own suicide. Therefore,
the imagery of fire as a symbol of lust also triggers the powers of destruction.

Towards the end of the play, fire and its various forms are depicted as a source of
salvation and rebirth. These representations differ sharply from the association of fire with
destruction in the first part of the play. In lines 1013-14, Heracles exclaims, kot vOv £mt
TPIE VOoOLUVIV 00 TUP, OVK E£yX0G TIG OVI|OIHOV OV ToTe TpEwel, “Now when I am
sick, will no one bring fire or a weapon that can help me?” As Segal maintains, the Oetan
fires, unlike the fires of the altar at Cenaeum, are far from causing the disease and somehow
will cure it.” In lines 1208-1210, after ordering Hyllus to throw his body upon the wood of
the pyre and then to ignite it, Heracles describes this act as one that will distinguish Hyllus as
Tawviov/ KAl HOUVOV 1aThpo TwV EHev Kaxwv, “a healer and the only curer of my
misfortunes.” And Hyllus rejoins, kat w6 VABwV COR AV WYUNV TO cov; “and how
could I heal your body if I set light to it?”, thus questioning the paradoxical notion of fire as a
source of salvation. Heracles therefore depicts the act of setting fire to his body as one
qualifying Hyllus with the appellations of Trausviov and iatiipa, hence associating fire with

the act of salvation itself.

77C. Segal, (1995) p.33.
2 Cf. ibid. for more examples of the images of the “heat of desire.”
¥ C. Segal (1995), pp. 55-56.
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In addition to its quality of salvation, the Oetan fire presumably will be the source
from which Heracles is apotheosized, and in this sense, reborn as a god.*® Moreover, when
Heracles leams from Hyllus that Deianeira has poisoned the robe with the love charm of the
centaur Nessus, he states, @€yyoc ovket’ £oTt, “my light no longer exists(1144). As Segal
asserts, the fire of Cenaeum, associated with destructive bestiality, is extinguished. 3! Now a
new type of light is rekindled, namely a light commanded by the gods (Aapunados ceras).
In line 1174, Heracles states ta0t’ oOv &nedn Aounpd cvpPaiver, tekvov, “since now
these things come together in clarity,” which, as Segal asserts, illustrates Heracles’ new vision
of light, one connected with Aapnadoc o€las and his comprehension of the will of the gods
and his own fate to be rebomn as a god. As we will soon see, this new type of light is
connected with his new recognition of the Adyoc in which he sees the entire cycle of life and
death and his own fate to be reborn as a god. The images of fire and light are rendered as
forces different from earlier occurrences in the play as forces of destruction. Now, fire and
light are rekindled with the symbolism of rebirth and salvation, and thus associated with the
other half of the cycle of opposites, creation.

The image of fire cycles between the forces of creation and destruction in a way
mirroring the description of the cosmos in the parodos as altermating between a cycle of
creation and destruction to which the sun and Night are bound inexorably. The depiction of
fire as cycling between creative and destructive forces is reminiscent of the philosophy of
Heraclitus in which the cosmos is constituted by an ever-living fire engaged in the endless

cycle of creation and destruction. Therefore, the philosophy of Heraclitus underlies the

% 1 agree with C. Segal’s assertion that there is a subtle reference, albeit not explicit, to the apotheosis of
Heracles in lines 1206-10. Cf. C. Segal, Tragedy and Civilization (Cambridge, Massachusetts, 1981), pp.
99-100.
3! C. Segal, Tragedy and Civilization (Cambridge, Massachusetts, 1981), pp. 101-102.
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seemingly paradoxical and diptych presentation of fire as essentially a force of both creation
and destruction in Sophocles’ Trachiniae >

Even this differentiation itself between the destructive and creative qualities of fire in
the Trachiniae reflects an aspect of the philosophy of Heraclitus. In Fr. D. 43 Heraclitus
admonishes, OBpwv xpn ofevvivar poAdov 1| mupkdinv, “it is necessary to quench
hubris quicker than a blazing fire.” Heraclitus acknowledges the negative quality of fire
through its capacity for destruction. As Charles Kahn asserts, this fragment reflects
Heraclitus’ implicit qualification of his principle of war and conflict when it appears as
“wanton violence.”* Heraclitus hence identifies the destructive quality of fire as negative if it
is senseless, and, presumably, not aligned with the Adyoc and reason. In Fr. D. 118,
Heraclitus emphasizes a positive quality associated with a form of fire: avyn Enpn yoxn,
copwtatn Kal apictn, “The wisest and best soul is a dry, gleam of light.” The description
of avym &npn as copwtatn implies an association of wisdom with a particular instantiation
of fire, a gleam of light. This contrasts with the Tupkdiinv of Fr. D. 43 which is senseless and
seems to lack wisdom. Therefore, in the philosophy of Heraclitus, we can distinguish two
aspects of fire: the destructive violence of a blazing fire and the gleam of light, in which the
latter is associated with wisdom and the former is not.

I have demonstrated in the Trachiniae how Sophocles depicts fire and its various
forms as symbolic of destruction in the first half of the play and as emblematic of creation at

the end of the play. We have seen how Heracles’ flame, which reflects the primitive,

32 My interpretation extends the purely mythological/psychological accounts (such as those offered by
Segal) of the imagery from this play to include a philosophical account of this tragedy; this historicist
reading of the play illuminates the intellectual and cultural milieu behind the creation of the Trachiniae
which has been ignored by most scholars. Additionally, this reading enables us to recognize the unique
project with which Sophocles was engaged - the application of philosophy to tragedy and myth - and his
involvement in the intellectual climate of the 5* century B.CEE...
33 Cf. C. Kahn, The Art and Thought of Heraclitus (1978), p. 241.
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destructive forces associated with the mythical monsters, is extinguished in line 1145 and
supplanted by new light, the light of knowledge, that is associated with the will of the gods.
This new light is thus aligned with reason and wisdom in a manner reflective of the dry gleam
of Heraclitean light. Similarly, his former vision of light reflects the senseless, wanton
violence of the Heraclitean tupkdinv. Therefore, as the cycle of fire reflects the philosophy
of Heraclitus, so too, the representation of two aspects of fire in the Trachiniae reflects this
depiction of fire in Heraclitus.

In addition to fire which constitutes a cycle of creation and destruction in the
Trachiniae, many more instances of unified opposites occur in this tragedy in a manner
exemplifying this principle that is central to the philosophy of Heraclitus. To Heraclitus,
opposites - the living and the dead, the waking and the sleeping, and the young and old -
constitute a unity in which each pair is engaged in a process of transposition: Ta)T0 T’ &wt
Cov kot TeBvnkoc kal 10 £ypnyopos Kol 0 KaBeLdOV KAt VEOV Kal ynpaidv: tade
YOp METATECOVIO EKEIVR ECTL KOKEIVOL TOALV HeTamecovia tavta. “The same: the
living and the dead, and the waking and the sleeping, and the young and old. For these
transposed are those, and those transposed again are these,” (Fr. D. 88). Contrary to
Aristotle’s interpretation of this Heraclitean doctrine, each one of the opposites is not identical
to its opposite, thus violating the law of contradiction, but rather constitutes a single, unified
complex in which each one of the pair is engaged in a process of transposition with its

opposite.* Each thing &wut§ OpoAoyéet, agrees with itself while being SapepSpevov, at

¥ Cf. G.S. Kirk and J.E. Raven, The Presocratic Philosophers: A Critical History with a Selection of Texts
(Cambridge, 1957), p. 187, for a discussion of Aristotle’s criticism of Heraclitus on the grounds of the
denial of the law of contradiction.
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variance with itself: o0 Evvidolv Oxwe Sapepopevov Ewvty Oporoyeer “They do not
comprehend how a thing agrees with itself being at variance with itself...” (Fr. D. 51).

Unities of opposites recur in the Trachiniae in a manner recalling this doctrine of
Heraclitus. In particular, the dichotomies of young and old, health and sickness, the living and
the dead, the very examples employed by Heraclitus in Fr. D. 88, pervade this play and
constitute single, unified complexes in which each individual in the pair is bound inexorably
to a process of transposition with its opposite.

The characters of Iole and Deianeira are portrayed as embodying the qualities of youth
and old age which constitute a single, unified system; this unity itself is subject to the
relentless process of transposition, thus reflecting the unity of the opposites véov kat
mpauov exemplified in Fr. D. 88 of Heraclitus. As we have seen in our discussion of the
parodos in lines 142-152, Deianeira contrasts the opposing qualities, youth and old age,
whereas the former kat viv o0 8aAnoc Beov,/ 0Vd’ SuPpoc, 0BSE TVELHATOV OVIEV
KAoVEL, dAA’ nMdovaic auoxBov eEaiper Piov, “is neither afflicted by the sun of god’s
heat, nor by rain, nor by any winds, but uplifts its life, untroubled, in pleasures,” while
womanhood (yovn) entails T° €v VOKTL @povTidwV HEPOSC,/MTOL TPOG AVEPOS 1| TEKVWV
@oPoupévn, “a share in worrying in the night, fearing for one’s husband or children.”
Deianeira (who is depicted in the opening monologue as anxiously worrying in the night about
her husband Heracles) thus is depicted as suffering from the anxieties of womanhood in
contrast to maidenhood. And in lines 547-549, Deianeira declares, 0pw yap Tifnv v pev
gépnovoav mpdcw,/ ™V 8& @Bivovcav: dv Gpoapralely GAEV dpBaipuds dvBos,
Tovd’ VUrektpener moda. “For I see her youth creeping forth, and mine withering; and the

desiring eye tumns away from those whose bloom it snatched.” Deianeira hence portrays her
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own youth as withering in contrast to the youth (1|fnv) of Iole which is blooming at present.
Moreover, since both of Deianeira’s reflections on maidenhood and womanhood follow her
reminiscences upon youth as the catalyst for the contest between Heracles and Achelous (the
first of which occurs in Deianeira’ monologue, and the second of which occurs in the choral
passage in lines 497-530), Deianeira is depicted as constituting a cycle alternating between
youth and womanhood in which her youth has been transfigured by age. She, like Iole, was
once young and inflamed the passion of Heracles. However, her youth has withered (tr|v 3¢
@bivoucav), while that of Iole blooms. Hence, Iole and Deianeira constitute a unity of
opposites in which the qualities of youth and old age are engaged in a process of alternation.
Therefore, just as in Heraclitus’ Fr. D. 88, the two females comprise a system of opposites in
which the qualities of youth and old age constitute a system of alternating opposites. And this
complex of opposites mirrors the larger, cosmic unity of opposites as exemplified by Night
and Day in the parodos, further reflecting the Heraclitean doctrine of the unity of all things.

In lines 1259-1263, the notion of the dependence of the positive quality of health upon
the negative quality of disease in £émoinoev 1OV kal dyaBov, recalls the sentiment of
Heraclitus expressed in Fr. D. 111: avBpwnoic yivesOar okoca BElovoiv ovk GuELvov,
vOLOOG UEINV Enoinoev NSV kot dyadov, Apuoc KOpov, Kauatos avanaveotv. “It is
not better for human beings to obtain all that they want; it is disease that makes health sweet
and pleasant, hunger satiety, weariness rest.” Immediately before Hyllus sets Heracles on the
funeral pyre, Heracles declares:

dye vov, TPV TV avakivioot
vooov, & Yoy oxAnpd, yoaAvfos
AMO0KOAANTOV GTOHIOV TTAPEYOLG,

avanrave Bony, WG Entyaptov
TEAEOUC AEKOVGIOV EPYOV.
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Come now, before you stir up the disease,

stubborn soul, apply a bit inlaid with stones,

and let no cry escape from me,

accomplishing this unwelcome task,

as though it were a pleasure.
Here, Heracles describes the act of being bumed alive on the funeral pyre as an aexovciov
£pyov that should be done as though £niyaptov, since the fire will heal and cure his disease,
thus making Hyllus his touwviov kat povvov watrpa (lines 1208-1209). Heracles draws a
connection between his salvation and health and the painful and unwelcome task of inciting
his vdcoc. Therefore, just as in Fr. D. 111, the unity of opposites, consisting of the positive
and negative qualities of health and disease, is presented with the negative quality of disease
as necessary for the actualization of the positive quality of health achieved through salvation.
Thus only when Heracles is consumed alive both by his vococ and the fire of the pyre does
he believe that he will achieve the positive qualities of health and salvation.

The paradoxical states of life and death also recur in the Trachiniae in a manner
reflecting this unity of opposites central to Heraclitus’ philosophy. In addition to Heraclitus’
assertion of the reversibility of life and death in Fr. D. 88 (ta0td t° &wt {ov kal
TE0VNKOG...TAdE YOp HETONMECOVIO £KEIVA £0TL KOKEIVAL TAAYV  UETANECOVTOL
tawta.), Heraclitus claims a sort of equivalence between mortals and immortals through the
transposition of life and death in Fr. D. 62: a8avatot Ovntot, Bvntol abavarto, {wvtes
TOV £kelvov Bavatov, T0v 8¢ éxelvov Bilov 1e0vemtes. “Immortals are mortal, mortals
are immortal, living the others’ death, dead in the others’ life.”

In the Trachiniae, the destiny of Heracles is intertwined in a unity of life and death in

which these states of existence are bound to the same process of reversibility. The Adyoc of
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the oracles conceming the fate of Heracles and the Adyos of the centaur Nessus about the
effects of the love philter both indicate outcomes determining Heracles’ death.’> However,
both Aoyot are interpreted as implying outcomes affecting Heracles’ life. In the case of the
oracle, Heracles’ end of labors is misunderstood as meaning the achievement of a life of
happiness (€i¢ 10 ¥’ Uotepov 1OV Aowov 181 Plotov sdaiwv’ Exewv) instead of its true
meaning: the achievement of this end only in death (lines 80-81). Life and death are reversed
in the interpretation of this oracle. Additionally, life and death are interchanged in Deianeira’s
misinterpretation of the Adyoc of the centaur Nessus, who says that the administration of the
love philter to Heracles will result in his never again loving any woman other than herself as
meaning an outcome affecting his present life. Rather, the Adyoc, in fact, implies that this
fidelity will be brought about due to Heracles’ meeting the end of his life in death. As in
Heraclitus’ philosophy, the concepts of life and death subsist in a unity in which these
concepts are reversed in the comprehension of the Adyoc.

In the Trachiniae mortality and immortality are also presented as interchangeable.
After Heracles finally achieves comprehension of the true meaning of the Adyoc of the oracles
as he learns from Hyllus that the poison of the centaur Nessus is the cause of his vococ, and
thus, his death, he states, 65" ovv & 8np Kévtavpocs, ¢ 10 Bgiov NV tpdpaviov, obtw
Covra p’gktetvev Bavwv. “So this beast the Centaur, as the divine prophecy had foretold,
has killed me, I being alive, and he dead.” Hence Heracles who is mortal (or at least semi-
mortal) is living, and Nessus, who is immortal, is dead, having been killed by Heracles.
Heracles is living the death of Nessus while Nessus is dead in the life of Heracles. And, since

Heracles states that his death on the funeral pyre will be his cure and salvation, thus implying

35 See below discussion of Adyoc.
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his own achievement of immortality,” Heracles, a mortal will become an immortal, thus
interchanging the two states of existence. Heracles will achieve life in death, again reversing
the states of life and death. Heracles and the centaur Nessus are therefore depicted as
comprising a unified state of life and death, mortality and immortality, two opposites that are
engaged in a process of transposition in a manner reflecting the sentiment of Heraclitus in Fr.
D. 62. Heracles, like the Heraclitean fire, thus constitutes a cycle engaged in the process of
creation and destruction in which the flame of the funeral pyre is the agent both of his death as

a mortal and for his rebirth as an immortal.*’

Change in the Trachiniae

The concept of change is inherent to the doctrine of the unity of opposites in which
each pair is subject to transposition. As discussed in Chapter 1, the doctrine of flux is
fundamental to the philosophy of Heraclitus as exemplified by the famous river fragments
preserved by Arius Didymus in Fr. D. 12, by Plutarch in Fr. D. 91, by Plato and Aristotle.
Regardless of the debate concerning the degree of change, i.e., whether the substance and
form are subject to change or merely the substance, change affects both the cosmos, which is
an ever-living fire being kindled in measures and in measures going out (Fr. D. 30), and the

human expen'ence.3 8

3 Cf. C. Segal (1995) for the debate concerning Heracles’ apotheosis at the end of this play. As Segal
argues, I support the view that there is an implicit reference to Heracles® apotheosis in lines 1208-1210 in
the association of Hyllus" setting fire to his body on the funeral pyre with his healing, cure, and salvation.
37 Additionally, the depiction of the cosmos in the parodos of the Trachiniae as engaged in the continual process
of creation and destruction resonates with this particular sentiment of Heraclitus in which life and death are
unified. In the parodos, the death of Night is the birth of the Sun (i.e. Day) and vice versa. In such a way, the
unity of day and night is depicted in terms of life and death and thus as bound inexorably in the process of
transposition between the two states of life and death just as in the philosophy of Heraclitus as expressed in Fr. D.
62and FrD. 111.
3 Cf. Heraclitus, Fr. D. 12 and Fr. D.91.
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The theme of change defines the cosmos and the world of man in the Trachiniae in a
manner reflecting Heraclitus’ doctrine of flux. The opening monologue of Deianeira places us
within a Heraclitean miliew on the banks of the river where the heroine witnesses the
momentous drywv between Heracles and Achelous that results in her own transformation from
maidenhood to womanhood.* The river is depicted as the site of change, both demarcating
her entry into womanhood from maidenhood, as well as personifying change itself.*’ In lines
9-13, Sophocles describes the river god Achelous with particularly transformative imagery as
wooing her €v TpIGIV HOPEAIGLY... POLTAV EVAPYNG TADPOS, GAAot’ aidhoc/ dpaxwv
EAKTOG, dAAOT avdpely kUTeV Poumpypos: “in three shapes, at some times manifest as a
bull, at others as a shimmering, coiling serpent, and again at others with a man’s trunk and a
bull’s head.” Achelous metamorphoses between forms and is described as aioioc, and (as
we have seen in our discussion of the parodos) thus conjoins the mythical beast with the
cosmic forces of day and night, which also are engaged in a continual process of change
between creation and destruction. Achelous thus is depicted as both transformative in his
person as well as with respect to the force exerted upon Deianeira in ushering her into
womanhood. The Trachiniae opens with the forces of transformation and change, defining
their setting with the particularly Heraclitean motif of the river imagery.

As mentioned above, like Deianeira and Achelous, the cosmos also is depicted as
engaged in a continual cycle of change. Night is described as aioAa, thus resonating with

Achelous’ description as aidAoG, shimmering. Night is rendered as changing both between

% I am not arguing that all rivers in literature place us in a Heraclitean milieu. This particular riverbank
setting in the opening of the Trachiniae is suggestive of Heraclitean thought given the accumulation of
Heraclitean concepts and images that follow - from the relationship of cosmic sympathy constituting the
world of nature and man, to the unities of opposites engaged in an inexorable process of change, and the
B)revalence of the theme of Strife, i.e. the agon.

Cf. Kirk Ormand, Marriage in Sophoclean Tragedy: Exchange and the Maiden (Austin, 1999), Ch. 2, for
a discussion of the dynamics and implications of marriage in the Trachiniae.
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the states of birth and death and between being asleep and awake in the unity of opposites
comprised of itself and the Sun, i.e. day. The cosmos, therefore, mirrors the continual change
to which the ever living fire constituting the Heraclitean cosmos is subjected in Fr. D. 30.
Heracles also is portrayed as engaged in a continual state of flux and as subject to the
forces of change. He alternates between a state of health and that of disease, the state of erotic
passion and reasoned comprehension of the Adyoc, and even between life and death, mortality
and immortality. As a result, like the cosmos itself in the parodos, Heracles is bound to an
inexorable cycle of change revolving between opposites. And the very opposites also reflect
the particular pairs of opposites - health and disease, life and death, mortality and immortality,
misunderstanding and understanding of the Adyoc- that exemplify the doctrine of the unity of

opposites central to the philosophy of Heraclitus.

The Agon

In the Trachiniae, the dominant impetus effecting change is the force of strife which is
symbolized by the aywv, Aphrodite, and Eros. In Heraclitus’ philosophy, strife and war also
figure as the primary motive powers behind change. In Fr. D. 80 Heraclitus asserts: e1d¢[vau]
PN TOV MOAEHOV £0vTaL ELVOV KAl SikNV EPLV KOl YIVOUEVA TAVIX KAT' E£PLV KO
ypewpeva [?]. “It is necessary to know that war is shared and strife is justice and that all
things come to pass in accordance with Strife and [Necessity].” Like Adyoc in Fr. D. 2, war is
described as £uvov, and, like Adyoc in Fr. D. 1, €pi¢ is the concept according to which
nvopeva mavta “all things come to pass.” War and Strife are thus ascribed with concepts
associated with the Adyoc and used interchangeably with the Adyoc. In Fr. D. 53, noAgpoc is
assigned the role of the Olympian god, Zeus:
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TOAEHOG TAVIWV HEV QTP £0TL, TAVIWV 3¢ Paciieis,

KOl ToUG pEV BeoUc £8eiEe ToUC 8 avOpWTOLG, TOUG HEV SOLAOLG

£MOLNOE TOUC S EAELOEPOLG.

War is the father of all, and the king of all;

some he has revealed as gods and others men;

some he has made slaves, others free.
Since a Homeric formula describing Zeus maviwv HEV Tatip £0TL, TAVIOV O
Baowievs, Heraclitus, in defining moAepnoc as such, depicts toAepoc as holding an identical

role to that of Zeus.*'

Heraclitus equates War with the god who is traditionally held as the
universal father responsible for birth, life, and creation.*> As Charles Kahn demonstrates,
Heraclitus, then, restates his doctrine of opposition in this fragment with the equation of War,
a force typically responsible for death and destruction, with the god responsible for birth and
life.** Heraclitus bestows War and Strife with the same power assigned to the Ayoc and to
Zeus himself; War and Strife are thus identified both with the principle according to which all
things come to pass and with the supreme divine power orchestrating both creation and
destruction.

In the Trachiniae, War and Strife possess similar roles: they are the underlying
principles according to which all things come to pass and the forces aligned with Zeus,
Aphrodite, and Eros. However, Sophocles both echoes and re-mythologises Heraclitus’
abstractions of war and strife; for Sophocles portrays these concepts with the divine figures
associated with them. The opening monologue of Deianeira thrusts the audience into the

midst of an &y« rife with strife and conflict (lines 18-21):

:; Cf. C. Kahn, The Art and Thought of Heraclitus, (Cambridge, 1978), p. 207f..
Ibid.
“ Ibid.
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xPOVY &’ Ev VOTEPY MEV, AOHEVY 8E pot,

O KAEIVOC NABE Znvoc " AAKunvnG Te Taic:

0C €16 AyOva TOSE CUURECHV HAYXNG

EKAVETAL pE.

But at the last moment, and to my relief,

the famous son of Zeus and Alcmene came,

who contended with him in battle and released me.
The aywv between Heracles and Achelous determines the transition of Deianeira from
maidenhood to womanhood, which becomes the defining preoccupation for the heroine
throughout the play.

The aywv is depicted as associated with Zeus. In line 26, Deianeira states, TéAoG &’
£0nke Zevc aywvios kaAws, “but Zeus, the god of battles, concluded [the contest between
Heracles and Achelous] favorably.” By ascribing the epithet aywwvioc to Zeus, “the father and
king of all” is associated with the aywv, and thus with conflict and battle. Therefore, as in Fr.
D 53 of Heraclitus, conflict is associated with Zeus, which ascribes a destructive quality to the
god responsible for creation. Since Heracles is described both as the son of Zeus (and thus as
the son of the god of the aywv) and as enduring many battles himself in line 156, Heracles,
who wins the dywv with Achelous for Deianeira’s hand in marriage, is associated both with
the aywv and with marriage, and thus with the forces of creation and destruction.

The dywv between Heracles and Achelous over Deianeira resurfaces in the first
stasimon in the Trachiniae in a manner again conjoining both creation and destruction. In
lines 497-530, chorus relates the actual events of the aywv, which Deianeira omits in the
prologue due to her fear of witnessing the battle. Here, however, the dywv is placed in the
context of an ode praising the péya...00évoc of the Cyprian Aphrodite, the goddess of love

(line 497). Aphrodite is described as the one Ekgépetar vikac aei, who always carries off

victories (line 497) and as the one presiding over the dywv (lines 515-16), who has power
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even over Zeus himself, Hades, and Poseidon (lines 500-502). Hence the goddess
traditionally associated with love and creation is associated with the aywv, and thus conflict.
Yet, given that the aywv determines Deianeira’s hand in marriage, Aphrodite is also
connected with her traditional role as goddess of love. Aphrodite thus is portrayed as
presiding over the opposing forces of creation and destruction.**

Conflict and strife again serve as the principle underlying the course of events
concerning the destiny of lole and Heracles. These forces are portrayed as comprising a
single, unified system constituted by the opposites, creation and destruction, that itself is
personified by the god of erotic love, Eros. In lines 351-374, the messenger identifies the true
cause of war against Oechalia as Eros: . Epw¢ 86 viv/ povoc Bewv BEAEeiey aiypacat
tade, “It was Eros alone among the gods that bewitched him into waging war’(lines 354-55).
The battle that Heracles wages against Oechalia resulting in Iole’s abduction is presented as
caused by Eros, the god of love. The battle is thus connected with both forces of creation and
destruction. Furthermore, this conflict sets into motion the transition of Iole from maidenhood
to womanhood that mirrors this cycle as endured by Deianeira. In lines 441-443, Eros is again
depicted as associated with conflict: he is depicted as a boxer, who rules even the gods
according to his caprices. The god of love, therefore, is portrayed as connected with strife and

as the supreme ruling force governing the world.*’

“ Although the concept of Strife, the agon, and conflict are features of Greek culture and thought since at
least the time of Hesiod, the portrayal of these concepts as composed of unities of opposites - creation and
destruction, Love and Strife, birth and death - which are engaged in a constant cycle of transposition
reflects the role of Strife and conflict in the fragments of Heraclitus.
*5 The depiction of Eros as personifying the unity of opposites of creation and destruction and Aphrodotie
as also representing the unity of opposites of creation and destruction differs from the fragments of
Empedoles in which the divinities, Aphrodite and Nestis, represent the forces of Love and Strife
respectively; in Empedocles, Aphrodite and Nestis together symbolize the motive forces of Love and Strife
in contrast to Sophocles’ portrayal of Eros as reflecting both Love and Strife, and, accordingly, the
complete complex of creation and destruction in this unity of opposites. Sophocles’ representations of
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Strife serves as the underlying ruling principle in the Trachiniae also with respect to
the hero Heracles. Heracles’ engagement in a battle with the centaur Nessus indirectly causes
his own destruction. In retaliation for Heracles’ defeat of Nessus in this battle, the centaur
persuades Deianeira that the love philter will charm the mind of Heracles into loving no
woman other than herself. In actuality, this love philter results in the death of the hero.
Consequently, the battle with the centaur results in Heracles’ own destruction, thus serving as
the principle underlying the tragedy.

Therefore, battle and conflict are the govemning principles behind all of the major
events of the Trachiniae in a manner reflecting the primary role of War and Strife in the
philosophy of Heraclitus. The aywv, battle, and conflict are depicted as constituting a unity of
opposites composed of the forces of Love and Strife, creation and destruction, birth and death,
through associations with Zeus, Aphrodite, and Eros. As in Fr. D. 53 of Heraclitus, everything
happens in accordance with Strife, which itself is *“the father and king of all” in the
Trachiniae. Just as Zeus is identified with War and Strife by Heraclitus, so too, Hyllus
sinisterly identifies Zeus as the cause of the tragic deaths and suffering endured by the
characters in the final words of the play (lines 1275-1278):

Aginov unde ov, tapbev’, En’ oikwv,
HEYOAOLG HEV 180UGA VEOLG BavaTou,
TOAAG OE TMHATA <KAL> Kaivoradn,
KOVdEV ToUtwV 6 TL un Zevs.

Do not be left behind in the house, maiden,
you have seen recent and terrible deaths,

Eros, Aphrodite, and Zeus as each individually constituting the entire complex of the unity of opposites,
creation and destruction, recalls the fragments of Heraclitus in which war and strife are identified with
Zeus, the supreme divine power orchestrating both creation and destruction; thus, in Heraclitus, Zeus is
portrayed as constituting the opposing qualities of creation and destruction. Sophocles, however, extends
Heraclitus’ identification of this unity of opposites with Zeus to Aphrodite and Eros, thus re-mythologizing
the philosophy of Heraclitus.
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and many sufferings unprecedented,
and none of these things is not Zeus.

Adyoc in the Trachiniae

So far, I have focused solely on the influence of the philosophy of Heraclitus on
Sophocles’ Trachiniae. Specifically, I have demonstrated how the image of fire, the cyclicity
of the cosmos, the unity of opposites, the concept of change, and the notion of Strife directly
invoke the ideas of Heraclitus. Now, I would like to focus on how the notion of Aoyoc in the
Trachiniae reflects this concept, which was an important catchword of the contemporary
intellectual movements of historiography, natural philosophy, and the Ionian scientific
tradition in general. In this case, I will argue that Sophocles’ depiction of this concept does
not reflect the usage of the Adyoc by one particular enlightenment thinker alone; rather, that
Sophocles’ depiction of Adyoc blends together several traditions, as it reflects this term’s
usage in the contemporary intellectual movements of the historiographers - including his close
friend Herodotus - and the natural philosopher, Heraclitus, and thus the Ionian scientific
tradition.

In the Trachiniae, the concept of Adyoc prominently recurs throughout the play.
Scholars have long noted the importance of speech in the Trachiniae. In Tragedy and
Civilization, Charles Segal discusses how the emphasis of speech “ironically foreshadows the
play’s massive perversion of language.”*® Indeed, the very significance of Adyoc is stressed

by its primary position in the tragedy itself and by the plethora of occurrences of cognates of

* C. Segal, Tragedy and Civilization, (1981, Oklahoma), pp. 66.
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Adyoc throughout the play.” However, scholars have failed to identify that Sophocles’
dramatic treatment of this concept reflects the contemporary intellectual climate of
‘Enlightenment’ thought, as it is reminiscent of its usage by the historiographers and by the
natural philosopher, Heraclitus. Indeed, the theme of the perversion of language echoes
Heraclitus’ criticism of mankind’s failure to understand the Adyoc in spite of its accessibility
to all. The alignment of Aoyoc with oracles, rationality, and the notion of ictopia also
demonstrates the influence of ‘Enlightenment’ thought in general on Sophocles’ dramatic
treatment of this concept. In the course of my argumentat, I will demonstrate that the
references to AOyoc in the Trachiniae which, in certain cases, generally have been
acknowledged as references to Herodotus also recall Heraclitus. The interpretation of these
particular instances (as in the case of Deianeira) as a double allusion to Herodotus and
Heraclitus more accurately accounts for Deianeira’s concerns with epistemic certainity about
the cyclical nature of life alternating between the pleasures of maidenhood and the pains
induced by womanhood and about the cyclical nature of the cosmos. To interpret these
allusions as purely Herodotean excludes an important layer of philosophical influence on this
tragedy and leaves us with the question as to why Deianeira would recall a Herodotean adage
only to modify it to some degree.
Adyoc occurs in line 1 of the Trachiniae:

Adyoc pev EGT dpyaios avOpWTOY GaVES

G 00K dv alwov’ Exuaboic Bpotav, tpv dv

8avy 116, 00T €l XpNOoTOG 0BT €l Tw KAk

£yw 8 TOV EHOV, KAl TPV €16 “A1doL HOALLY,
£E€01d’ Eyovoa dvoTuxn TE Kal Bapuv,

7 Cf. lines 1, 9, 23, 60, 63, 79, 184, 230, 250, 289, 345, 385, 425-427, 431, 470, 472, 620, 679, 825, 1165,
1230.
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There is an ancient saying, once revealed to mankind,

that you cannot understand the life of a mortal before someone is dead,

so as to know whether he has a good or bad life.

But I know well, even before going into Hades,

that I have an unfortunate and sorrowful one.
Here Adyoc is the first word in the tragedy and signifies a ‘saying’ that is commonly accepted
by mankind. Yet this term has another layer of significance: the Adyoc...apyaioc alludes to
the ancient saying of Solon recorded by Herodotus in Book 1 of the Histories. In addition,
this term also resonates with the literary tradition of the early Greek prose writers, the Ionian
historiographers, such as Hecataeus of Miletus and Ion of Chios, both of whom served as
models for the historian Herodotus.*® The preambles of Hecataeus’ and Ion of Chios’ works
begin with references to a Adyoc.*® However, Deianeira modifies the Aéyoc in her claim to
understand that her life is miserable in her present state, and thus, that she need not wait until
the end of her life in order to gain this knowledge. In this sense, Deianeira recalls the adage of
Herodotus and a catchword of the historiographical tradition, yet adapts her view of the
epistemic certainty of this Adyoc.

The assertion that knowledge and comprehension of this A0yoc are possible before the
end of one’s life is reminiscent of Heraclitus’ own use of Adyoc in Frr. D. 1 and 2. In these
fragments, Heraclitus attempts to awaken mankind from its epistemological sleep to the
realization of the comprehensibility of a Adyoc, a principle underlying all things and
according to which all things come to pass. Furthermore, the AdyoG is common and shared by

all (o0 Adyov &'€ovroc Evvov) (Fr. D. 2). In spite of the commonality of the Adyoc,

“8 C. Kahn, The Art and Thought of Heraclitus, (Cambridge, 1978), p. 97.
*® Hecataeus of Miletus says, “I write these things as they seem to me to be true. For the Aoyoi of the
Greeks are, in my judgement, many and ridiculous.”™’ Ion of Chios begins, “the starting point of my
Adyoc: all things are three, and nothing more or less than these three,” thus referring to his own discourse
as a Adyoc (DK 36.B.1).
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Heraclitus criticizes mankind for living as though their thinking were a private possession:
o0 Adyov &’ fovtoc Evvou {wovslv ot MoAloL WG dlav Exoviec @povnowv.
“Although the Adyoc is common, the many live as though their thinking were a private
possession.” (Fr. D. 2).

As Charles Kahn points out, Heraclitus’ use of Adyoc has an additional layer of
meaning that is quite different from that of the historiographers.’® To Heraclitus, Adyoc is the
principle of rationality underlying all things and according to which all things come to pass
(Fr. D. 1). Heraclitus’ use of Adyoc both allies his philosophy with the early Ionian scientific
tradition and ushers in a new tradition.

Similarly, Deianeira opens her monologue with reference to a Adyoc that alludes to
the Ionian historiographical tradition, particularly to its heir Herodotus. However, while
accepting the truth of the Adyoc, she then claims that she indeed does know
(E£018’) the worth of her own life, which is duoTtuyn 1€ kat Papuv, before death. Like
Heraclitus, Deianeira claims that she has access to a Adyoc. This principle, maintaining the
comprehensibility of the value of her own fate in her lifetime, is thus aligned with the concept
of rationality. Furthermore, since her notion of the Adyoc differs from the common view of
the AoyoG, Deianeira, like Heraclitus, comprehends that the Adyoc holds true in her present
state of existence. Although she has enjoyed a life filled with joys and pleasures in
maidenhood, she understands that the A0yoG has determined that her life must cycle and, in
fact, has cycled towards a life that is duotuyxn € kol Bapuv in womanhood. That is,
Deianeira taps into the meaning of the Adyoc: the rational principle orchestrating the cyclical

nature of her existence, alternating between pleasure and pain, youth and old age. However,

0 C. Kahn (Cambridge, 1979), p. 97.
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like Heraclitus, she does not claim that she possesses this ability alone. Rather, since the
AOYoG...apyoioc was once revealed to mankind (avOpwnwv @avec) (line 1), it is both
accessible to and able to be comprehended by all of mankind.

Deianiera blends the scientific traditions of historiography, as represented by the
allusion to Herodotus, and of natural philosophy, as represented by Heraclitus. She upholds
the truth of the Herodotean Adyoc, but asserts that this Adyos can be applied before she dies.
Furthermore, like the Heraclitean Adyoc, this AdyoG orchestrates the very course of the life of
all, both man and the cosmos, cycling between opposites - pain and pleasure, youth and old
age, creation and destruction. Unlike the Herodotean Adyoc...apyatoc purporting that man
cannot achieve knowledge (w¢ ovk...£kpaBoic) concemning the fate of any man until he
reaches the end of his life, Deianeira asserts a present state of knowledge (££018’) concemning
the unfortunate state of her life beginning with the advent of her womanhood engendered by
the aywv between Heracles and Achelous over her hand.

Why would Sophocles refer both to Herodotus and Heraclitus in the opening
monologue of the Trachiniae? Why should we accept this claim of a double allusion to
Herodotus and Heraclitus in line 1 of the Trachiniae? If we were to view this merely as
an instance of Sophocles’ remembering the work of his friend Herodotus, we would be
left with the issue raised by Deianeira’s modification of a famous adage drawn from the
work of Herodotus.”' That is, why would Sophocles recall the adage of Solon presented
by Herodotus, only to alter an aspect of it through the mouthpiece of Deianeira? If we

view this as a double allusion to Herodotus and to Heraclitus, then we are able to make

5! Herodotus® close connection with Sophocles is indicated by the ode that Sophocles wrote at the age of
fifty-five to Herodotus (D. Anth. Lyr. Fasc. I).
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sense of Deianeira’s modification of the Herodotean allusion. Deianeira’s modification
of the Herodotean AdyoG...apyaioc signifies her present understanding of the Aoyoc,
which is the rational principle determining the alternation of life between unities of
opposites in a manner mirroring the Adyos of Heraclitus. Heraclitus’ Adyog is the
rational principle asserting that the constitution of the cosmos consists of unities of
opposites - pleasures and pain, youth and old age, life and death, creation and destruction
- in which each entity in the pair of opposites is inexorably engaged in a cycle of
transposition into its opposite. Deianeira, like Heraclitus, comprehends her present
misfortune and pains endured in womanhood that contrast with the pleasures of her
youth; that is, she understands the cyclical nature of her life vacillating between
maidenhood and womanhood, pleasure and pain; and as we have seen in lines 144-149,
she understands that the cyclical nature of her own life reflects the larger cosmic reality
in which nature itself alternates between the forces of creation and destruction.
Therefore, the heroine’s comprehension of the rational principle orchestrating the
universe, defined by unities of opposites and the unity of all things, mirrors the
Heraclitean AGyoc asserting these very principles. Her blending of the Herodotean
tradition with that of Heraclitus is significant; to ignore this double allusion obscures the
complex connotations of Sophocles’ use of A0yos and leaves the reader with the
unsatisfying question as to why Sophocles would adapt this concept from the work of
Herodotus. If we understand the layered and complete intellectual context behind this
allusion referring to both Herodotus and Heraclitus, thus, to the general Ionian scientific
tradition, we then can understand its greater significance and relevance to the themes

throughout the play in general. We then can appreciate how this allusion resonates with

85

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



the diverse themes throughout the play, from the cyclicity of nature and the world of
man, to the unities of opposites, and the interconnectedness of all things.

In the Trachiniae, Aoyoc is associated with both the Heraclitean and the Ionian
scientific method of inquiry, or, ictopia. The type of investigation known as icTopia
engendered the first major works of prose literature, the Histories of Herodotus and
Thucydides. R. Thomas has persuasively demonstrated that Herodotus’ own
identification of his work as historie is influenced by the ‘scientific’ activity of early
Hippocratic writers and natural philosophers.52 That is, Herodotus identifies his work as
historie in the attempt to align his work with the rational enquiries of the early natural
philosophers and the world of scientific inquiry.>® This term occurs in Fr. D. 35 of
Heraclitus: xp1 €0 paia ToAA®V ioT0pac @rhoodpovs dvdpac Evai, “Itis
necessary for men who are lovers of wisdom to be good inquirers into many things
indeed.” His use of iotopag, like his use of prose and Adyoc, aligns him with the Ionian
scientific tradition, in which thinkers employed the use of systematic inquiry into a
variety of subjects.>*

This catchword occurs four times in the episode between Lichas, the messenger, and
Deianeira, including line 404.> The messenger threatens Lichas, T0Apnoov einlv, €l
QpoVElG, 6 ¢ 1oTopw, “If you have a mind, take courage to say what I inquire of you.” The

messenger here couples together the concepts of speaking, presumably the truth, rationality

52 R. Thomas, Herodotus in Context: Ethnography, Science and the Art of Persuasion (Cambridge, 2000).
53 Ibid., pp. 163- 167.
5% C. Kahn, The Art and Thought of Heraclitus, (Cambridge, 1978), p. 96.
55 Cf. lines 382, 415, and 418 for other references to iotopia.
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(ppovelc), and inquiry (iotopw), all three of which are emphasized in the fragments of
Heraclitus.*

The other references to ictopia are employed in a manner further strengthening
the contrast between Lichas and Heracles, on the one hand, and the messenger, on the
other. Lichas and Heracles are depicted as resistant to the method of inquiry while the
messenger is portrayed as exercising this method of ictopia. In lines 375-382,
Deianeira asks Lichas about the origin of the captive maiden, who is described as 1
KAPTA AQUTPA Kol kot Oppa kol guoty, “she who is radiant both with respect to
her looks and in her nature.” Lichas responds that Heracles has said nothing about her
yéveov, her origin, since oVdev tGTopwV, he had not inquired (lines 380, 382).
Heracles thus is presented as not utilizing ictopia.’ In line 415, the messenger denies
Lichas’ request to leave their presence by saying, o0, npiv ¥’ &V €I71G 1GTOPOVHEVOS
Bpayv. “No, not before you answer one inquiring about a brief [question].” Lichas, in
attempting to evade the messenger’s brief inquiry, resists this method of inquiry. And in
line 418, in response to the messenger’s persistence in questioning Lichas about the
maiden, Lichas responds, gnuti- npoc ti 8’ 1ot0peis; “I say so! Why do you ask this?”
The messenger does not elaborate on his knowledge about the maiden, but merely
deflects the question by interrogating the messenger about his incessant inquiries

(16T0pELG).

% Heraclitus associates AGyos “not only with language, but with rational discussion, calculation, and
choice: rationality as expressed in speech, thought, and in action.” C. Kahn, The Art and Thought of
Heraclitus (Cambridge, 1978), p. 96. In Fr. D. 2, Heraclitus implies the connection of the Adyoc with
@poviiaic in his criticism of most men who live as though their gpovrioic were i8ia. For, since
Heraclitus criticizes men for assuming the AdyoG to be idiav...ppdvnorv when the Adyos is EVvog, it
follows that the Adyoc is in fact EVvoc ppovics.
57 The juxtaposition of two catchwords of Ionian philosophy, @Ucc and iotopia is striking; it is further
evidence that this concept reflects the intellectual tradition of Ionian science and philosophy of such
thinkers as Heraclitus.

87

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



In contrast, the messenger is portrayed as utilizing the method of ictopia. He
figures as persistently probing Lichas, and even convinces Deianeira to investigate
further into Lichas’ knowledge conceming Heracles’ abduction of Iole. In lines 404, 415,
and 418, the messenger both describes his own ictopia and is described by Lichas as
engaging in this manner of inquiry. The messenger, therefore, stands in contrast to
Lichas and Heracles with respect to his practice of ictopia as well as his own notion of
Adyoc.®

Adyoc is depicted throughout the Trachiniae as what mankind fails to understand in
spite of its signification by language, oracles, and the will of the gods. In fact, Deianeira’s
opening modification of the apyaioc Adyoc and implicit criticism of mankind for failing to
understand their present ability to access and comprehend this Adyoc foreshadow the
prominence of this theme throughout the play. Indeed, in the Trachiniae, instances in which
mankind misinterprets and/or misunderstands the Adyoc abound; this, in tum, results in the
tragic downfall of the characters in this play. Hence the characters in the tragedy cycle
between moments of miscomprehension of the Adyoc and moments of enlightenment, thus
reflecting Heraclitus’ criticism of mankind for its failure to understand the Adyoc expressed in
Fr. D. 1 and Fr. D. 2. Finally, a connection between the Adyoc and the oracles of the
traditional gods is evident in the Trachiniae in a manner also mirroring that same correlation

in Heraclitus’ Fr. D. 93.3 Much of the tragic coloring of the play is created when the mortal

%8 1 will discuss the significance of the dichotomy that is created between Lichas and the messenger by the
respective rejection and espousal of the concept of historie in the section below on the significance of
Adyoc in the Trachiniae.
% In Fr. D. 93, the concept of Adyoc is associated with something that the god of Delphi, Apollo, signifies
through his oracles: 0 dvaE o0 16 HOVIEIOV EO0TL TO €v AEAPOIC OUTE Afyer OBTE KPURTEL GAAG
onpaivet. “The lord whose oracle is in Delphi neither speaks nor conceals, but gives a sign.” Here, Apollo
is described as neither revealing the Adyo nor concealing it from mankind, but rather, signifying the
Adyoc through his oracles. Heraclitus suggests that the god Apollo has access to the AGyos and provides
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characters belatedly achieve understanding of the Adyog, which they leam (only too late) is
aligned with the oracles and the will of the gods. Consequently, just as the Heraclitean Adyoc,
which is signified by the oracles of Apollo, is misunderstood by mankind, so too, the AdyoG in
the Trachiniae, is misunderstood or understood belatedly, in spite of its indication by the
oracles.

The cycle of miscomprehension of the Adyos is exemplified by Heracles’ initial
misinterpretation of the oracle received at Dodona and the hero’s subsequent enlightenment at
the end of the tragedy. In lines 77-78, Deianeira informs Hyllus that Heracles EAeiné pov
HOVTEIDL MOTA THOOE TG Ypetas mEPL, “left [her] trustworthy prophecies for this hour of
need,” to which Hyllus responds, ta mota, pntep; Tov Adyov yap ayvow., “what [ones],
mother? I am ignorant of the Adyoc.” Hence Hyllus refers to the Adyoc in conjunction with
the prophecies concerning Heracles’ fate which leads to the first misinterpretation of a Adyoc.
Deianeira relates Heracles’ interpretation of this Adyoc that the hero would achieve release

from his toil as meaning that he would tov Aowtov #dn Piotov edaiwv Exetv, “have a

hints into its meaning through his oracles that signify the A6yoc. As a result, to Heraclitus, there is a
connection between the oracles of Apollo and the true meaning of the Adyoc. And, perhaps, an exhortation
to mankind and/ or another criticism thereof for its failure to interpret the true meaning behind the signs of
the oracles is latent in this fragment. Cf. C. Kahn, (1978), pp. 123 -124 for an examination of this
fragment. C. Kahn points out that Apollo’s mode of utterance is described as neither direct statement nor
concealment, but rather, signification; ‘Giving a sign,” means uttering one thing that in turn signifies
another: hyponoia, a ‘hint’ or “allegory.” The Delphic god’s mode of utterance presents a complexity of
meaning; thus, reflection is necessary for the proper interpretation to be discovered. Kahn further examines
two interpretations of this fragment: first, the Delphic mode is supposed to be a paradigm for Heraclitus’
own riddling style; second, the complexity of meaning is to be located in the nature of things, in the
structure of appearance understood as logos, a kind of meaningful language (C. Kahn (1978), p. 123).
Kahn argues that we need not choose between these two views; the Delphic elements in Heraclitus’ own
style are obvious; but, throughout the fragments of Heraclitus, mankind is characterized as failing to
understand the logos and listening without comprehension because reality itself, the nature of things,
requires close investigation (*Nature loves to hide™) and expectation to discover the unexpected (D. 18). In
this fragment, Apollo does not give the Adyoc, but provides a sign that requires interpretation and close
investigation in order for the Adyoc to be understood.
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happy remainder of his life” (line 81). In line 1172, Heracles leamns that he has misinterpreted
this prophecy which, in truth, means o08ev dAlo mANV Bavelv £ug, “nothing other than
[his] death.” Upon leamning that the robe is imbued with the Centaur’s lethal poison, Heracles
realizes the true meaning of another 10 O€iov..npogaviov, “divine prophecy,” ovTtw
Covta p’ékewvev Bavav, “that one being dead would kill [him) being alive” (line 1163).
After Heracles’ realizes the truth of these prophecies, Hyllus again refers to the Adyoc in line
1179; he thus emphasizes the connection between this concept and the prophecies: dAL’, &
RATEP, TOUPPW HEV £C Adyov otaciv/ towavd’ EredBuwv, neicopan 8 d ool dokel. “But
father, arriving at this point in the Adyog, I am afraid and will obey whatever you think.”
Hyllus deems Heracles’ comprehension of the true meaning of the prophecies as his arrival
(EmeABwv) at achieving true understanding of the Adyoc. Heracles’ true understanding of the
Adyoc is made conspicuous at the end of the play by his repeated references to this concept
and his insistence that Hyllus’ follow his Adyog: ...cAka 1ol Oewv apoa/ pevel o’
AMOTHOAVTIO. TOIG £MOIC Adyols, “It remains that you will be cursed by the gods if you
disobey my words.”* Heracles thus cycles between an initial misunderstanding of the Adyoc
and comprehension thereof. The hero’s comprehension of the Adyoc tragically leads to his
understanding that the end of his toils truly indicates the end of his life.

Adyoc is again depicted as comprising a tragic cycle of misinterpretation and belated
comprehension in its connection with Deianeira’s interpretation of the instructions of the
centaur Nessus. In line 679, Deianeira invokes the concept of Adyoc while relating to the
chorus the entire story behind the instructions given to her by the centaur Nessus. She says,

pewlov’ extevw Adyov, “I shall extend the story to a greater length,” thus alluding to this

® Cf. also lines 1179 and 1230 where Heracles again refers to the Adyoc.
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episode in which she receives the instructions from Nessus as a Adyos. In line 683, Deianeira
again refers to the instructions with the metaphor of writing, aAl’ &o@lOounv,/ yaAxne
Onwe dvowintov £k dEATou yparv: “but I observed [the instructions] like writing that is
difficult to erase from a bronze tablet.” By likening the instructions to Suewvintov...ypagnyv,
Deianeira diminishes her probability of error in comprehending the instructions just as the
reference to the yaAknG S€Atou stresses the apparently indelible and concrete impression
upon her mind. Although Deianeira does not err in her ability to comprehend and execute the
instructions of the centaur Nessus, she does, in fact, misinterpret the meaning of the centaur’s
words concerning the philter’s effects on Heracles. Deianeira interprets Nessus’ words that the
philter shall charm the mind of Heracles so that he will never love another woman other than
Deianeira as meaning that the charm will rekindle Heracles’ love for Deianeira. In fact, the
centaur’s Adyoc truly signifies that Heracles will meet his death and thus never again love
another woman. The realization of Deianeira’s misinterpretation and subsequent
comprehension of the true meaning of the words of the centaur Nessus leads not only to
Heracles’ death, but also, indirectly, to her own suicide. Language is depicted, therefore, as
comprising a cycle of misunderstanding and comprehension resulting in the tragic end both of
Deianeira and Heracles.

The Adyoc of the oracles and the centaur Nessus thus both point to Heracles’ end in
death. The Adyoc of the centaur and the words of the oracles have the same meaning, and
thus are £Uvoc like the Heraclitean Adyoc. The events of the play accord with the words of
the oracles and those of the centaur, thus mirroring the Heraclitean sentiment that everything

happens in accordance with the AdyoG. Just as Heraclitus criticizes mankind for failing to
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understand the Adyoc, both before hearing it and once they have heard, the characters in the
Trachiniae perpetually fail to interpret the AdyoG correctly, which results in their fatal ends.

One final aspect of Sophocles’ rendering of Adyoc resonates with the philosophy of
Heraclitus. In lines 61-63 of the Trachiniae, Deianeira draws a distinction between po6ot
and Adyoc that mirrors a similar dichotomy in the thought of Heraclitus. While urging
Deianeira to send Hyllus in search of his father, the nurse states, in a speech that cautiously
acknowledges her status as a slave, vOv &°, €l Sikaiov ToUG EAELBEPOLVG PpEVOLV/
YVOpoUOT SoVAouG, KApE XpT 9pacat 10 6ov: “But now, if it is just for slaves to instruct
free persons with their opinions, it is necessary that I indicate what you should do.” The nurse
then urges her mistress to send Hyllus in search of his father to leamn if he is alive. This advice
is referred to as t01¢ T’ £pH0IC AGYOLS in line 60. In lines 61-63, Deianeira responds in the
following manner:

o Tékvov, ® Tal, KGE dyevviitov dpa

HUOOL KOAWC TTOLGY TOE Yap YoV
S0VAN pev, gipnkev &' EAevBepov Adyov.

My son, my child, so even the words from those of lowly birth

can fall out well; this woman is a slave, but the word she has

spoken is that of a free person.
Here two contrasts are depicted: first, the social status of slaves (dyevvijtwv and 8oVAn)
versus that of the free (¢AeVBepov); second, the contrast between the pGBot kaA®G
nintovowv and EAevOepov Adyov. Regarding the issue of social class, Deianeira remarks
upon the ability of a 30UAn to speak an EAevBepov Adyov. Thus, the faculty of speaking a
Aoyoc leads Deianeira to classify the nurse as speaking like a free person and as a result, to

view the nurse as transcending a social boundary. Furthermore, Deianeira draws a distinction
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between the ability of the lowly bomn, i.e., slaves, to speak uoBot kaAws TinTOLOLV, Words
that fall out well, i.e., words that merely chance upon the truth, and the nurse who speaks the
£Aev0epov Adyov which necessity (xpn (line 54)) compels her to speak; accordingly, the
HOBot are associated with words that can chance upon both truth and falsehood, while Adyog
necessarily is a truth. In addition, Deianeira’s realization that a 50VAn pEv, €ipnkev &’
£Aevfepov Aoyov reflects the notion that all mankind, not only the free, have access to
comprehension of the Adyoc. Since the nurse refers to her advice as yvopaiot dovioug,
judgments of slaves, the Adyoc is also depicted as a concept associated with yvwun,
judgment. Conversely, since poBot can xoAwG winrovoswv and thus resemble the
£EAe¥Bepov Adyoc, uoBot are not derived from reasoned judgment, but if they “fall out well,”
can reflect a Adyoc which is reached through judgment. A distinction is drawn between 6ot
and the A0yoG, in which the latter is a concept derived from reasoned judgment and necessity,
and also is accessible and shared by all mankind, including both slaves and free persons.
Heraclitus fulminates against the epic poets, Homer and Hesiod, who, in contrast to
the Ionian scientific tradition, held poBoc as their subject. In Fr. D. 57, Heraclitus criticizes
Hesiod for not knowing that the day and night £éoT1 yap €v, are one. And in Fr. D. 42, he
proclaims that Homer (and Archilochus) should be expelled from poetic competitions.
Heraclitus incites the so-called “ancient quarrel between literature and philosophy™ (to use
Plato’s coinage), or in other words, between his own Adyoc and the poBou of his epic
predecessors. Since the Aoyoc of Heraclitus is £0vog, common/shared by all, in contrast to
the view of ot moAlor we WBilav £xovres epovnory, the many who live as though they
possess their own private understanding,” the Adyoc is not merely accessible to the free, but to

all mankind. Even social status itself is subject to the cosmic power of Strife whose
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instantiation as WOAEHOG TOUG MEV BOVAOLG E£mOINCE TOUG OE EAeLBEPOLS has made
some slaves and others free, thus revealing the power as haphazard in determining social
status, and implicitly, the insignificance of social class in man’s ability to comprehend the
AOYOG.

Just as Adyoc is EUvog, so too, is thinking: Euvov €oTL TAOL TO @pPOVEEW.”
“Thinking is common to all.” Implicitly, this property of 10 @poveéerv, is common to all,
including slaves and free persons, and even, things. The Adyoc of Heraclitus thus constitutes a
universe of panpsychism,®' in which everything possesses rationality, regardless of
ontological status as material, human, or divine. Just as in the statement of Deianeira in lines
61-63 of the Trachiniae, there is a tension between poBoc and Adyoc in the philosophy of
Heraclitus, whereas the Adyog is both the underlying principle of a world replete with 10
@POVEELY, and a concept that is EUvog to all things and people, regardless of social status. In
contrast to poOot judgement and reason comprise the Aoyoc of Heraclitus. And, since
judgment or 10 @poveelv belong to all, all of mankind (including both slaves and free-
persons) has access to the Adyoc of Heraclitus like the nurse in Sophocles’ Trachiniae.
Sophocles’ play thus inherits the Heraclitean views of rationality, yet the playwright imprints
these ideas by blending them within a mythological play; the tragedian therefore does not
merely reproduce the ideas of Heraclitus, but re-mythologizes them through his application of
these philosophical views to the genre of tragedy.

What is the general significance of the Adyoc in the Trachiniae? 1 assert that the
presentation of the Adyoc as symbolic of the Ionian scientific tradition constitutes one extreme

in a bipolarity constituted by reason and the forces of irrationality. At the other extreme,

¢! Cf. C. Kahn, Art and Thought of Heraclitus (Cambridge, 1978), p. 119.
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Heracles’ passion for Iole, Deianeira’s jealously of Iole (who is an object of Heracles’
irrational lust of Iole), and the monstrous figures of Achelous, Nessus, and the Hydra serve as
emblems of the forces of irrationality. Heracles and Deianeira cycle between the forces of
irrationality and reason. This cycle is symbolized by their failure initially to interpret the true
meaning of the Adyoc and by their belated comprehension of this concept. The allusion to the
Aoyoc establishes a cycle between irrationality and reason within the inner world of the
characters: they inevitably altemate between the forces of life and death, creation and
destruction. Consequently, like the depiction of the cosmos in the parodos as alternating
between periods of creation and destruction in a manner mirroring the Heraclitean cosmos,
Sophocles presents the A0yoc as constituting a cycle in which mankind alternates between
periods of misunderstanding and true comprehension of the Adyocg, and, as a result, between
the forces of irrationality and rationality. Hence the Adyoc in Sophocles’ Trachiniae
orchestrates all things, both human and divine. However, just as in Fr. D. 43 of Heraclitus,
when the destructive fire and the destructive forces of irationality overtake the cosmos and
world of man in the Trachiniae, tragedy occurs.

The contrast created between the rejection and espousal of the concept of iaTopia,
respectively by Lichas and the messenger, also contributes to the tension between forces of
rationality and irrationality with which the characters struggle in the Trachiniae. Just as
Heracles’ alternation between misunderstanding and comprehension of the Adyoc mirrors his
oscillation between imrationality and rationality, so too the hero’s failure to employ the device
of 1oTopia to discover the lineage of Iole reflects Heracles’ initial domination by the force of
irrationality derived from his lust of Iole. Likewise, Lichas’ rejection of iotopia serves to

suppress that rational probing of the messenger into the true reason of Heracles’ sack of
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Oechalia and captivity of lole; thus, the rejection of ioTopia functions to veil the irrational
motivation of his master. In contrast, the messenger, who sides with Deianeira, utilizes
totopia in order to disclose Heracles’ motivation. Ironically, this very method of inquiry,
which is associated with rationality, uncovers the truth: that Heracles’ irrational passion and
lust of Jole leads him to the sack of Oechalia and the maiden’s captivity. This truth unleashes
the imational force of jealousy within Deianeira. And this, in tum, compels her to use the fatal
love charm of the centaur Nessus on her husband, thus bringing about both the death of her
husband and indirectly, her own. Therefore, in addition to the Adyoc, the concept of icTopia
is instrumental to the creation of the tension between irrationality and rationality, the bipolarity
between which the characters oscillate throughout the play.

In conclusion, our examination of the multiple images and themes permeating
Sophocles’ Trachiniae has elucidated the philosophical and intellectual context of this play.
The thought of Heraclitus underlies the apparently disparate images and themes of this play.
The sun symbolism, the element fire, the cycles of the cosmos and the world of mankind, the
unity of opposites, the doctrine of flux, the aywv resonate with the philosophy of Heraclitus in
a manner bringing to light the seemingly puzzling and nebulous character of a play classified
as such by critics of the 19™ century. In addition, Sophocles’ depictions of the concepts of
Aoyos and iotopio reflect a blending of the intellectual traditions of both Herodotus and
Heraclitus, and, thus, of the Ionian scientific tradition.

As a result of this investigation, we are now able to see how meaningful the sun
symbolism (which is first pointed out by Hoey) truly is, when viewed in light of the
philosophy of Heraclitus. The images of fire exemplify the cyclicity of the cosmos alternating

between the opposing processes of creation and destruction; and this cyclicity is reflected in
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the characters of Heracles and Deianeira, both of whom are inexorably bound to the same
processes of creation and destruction, pleasure and pain, youth and old age: the unity of
opposites that constitute all things. Furthermore, this study enables us to see how the images
and themes — youth and old age, health and sickness, divine and human — that are demarcated
by Musurillo as key to understanding the complex meaning behind the Trachiniae are
conjoined by the unity of opposites mirroring this doctrine fundamental to the philosophy of
Heraclitus.

In addition to the establishment of the influence of Heraclitus on Sophocles’
Trachiniae, we have discussed the multiple layers of meaning and significance that this
philosophy has within the context of the play itself. Charles Segal indeed is cormrect in his
statement that “the play places us at the intersection of opposed worlds.”®® However, our
study has brought into focus the plethora of unified complexes of opposites: from the
rationality of the Adyoc and the world of irrationality, as symbolized by Heracles’ lust for Iole,
Deianeira’s lethal jealousy of Heracles’ passion for lole, and the mythical archaic monsters, to
the opposing qualities of creation and destruction, comprising the cycles of Night and Day, the
element of fire, and the fate of the characters, oscillating between pleasure and pain, youth and
old age, health and sickness, the living and dead/ mortality and immortality. Finally, my
examination has demonstrated how the philosophy of Heraclitus underlies these variegated
worlds of opposition. We therefore can glean from this study a greater appreciation of this
pre-Socratic philosopher’s legacy beyond the field of philosophy itself; and we have unveiled
an ancient theoretical model for a dualistic reading of the Trachiniae enabling us to penetrate

the significance of the various themes and images recurrent in this play. It only seems fitting

82 C. Segal (1995), p. 26.
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that a play dismissed by 19" century critics as nebulous and complex should recall the ideas of
a philosopher who is characterized as ckotelvog, “obscure”, and as the aiviktic, “riddler,”
by the ancients themselves.®

The influence of Heraclitus on Sophocles’ Trachiniae raises two questions concerning
Sophocles’ dramatic treatment of ideas drawn from Heraclitus. How does Sophocles render
these images and concepts in the Trachiniae? Does Sophocles merely reproduce them, or
does he put his own slant on them?

Sophocles faithfully adheres to the philosophy of Heraclitus in the dramatic rendering
of images and ideas drawn from this pre-Socratic philosopher in the Trachiniae. He
accurately depicts the doctrine of the unity of opposites that is central to the philosophy of
Heraclitus as orchestrating the events of the Trachiniae. All things are one in this play: the
cosmos and the world of man cycle between unities of opposites, day and night, creation and
destruction, youth and old age, pleasure and pain, health and sickness, rationality and
irrationality. And the rational principle orchestrating the inexorable interchange between the
unities of opposites is the Adyoc. It is the comprehension of this principle that enables
Deianeira to comprehend that her life presently is SuoTuxn € Kol Bapvv, “unfortunate and
grave”’; she understands that life alternates between pleasure and pain, maidenhood and
womanhood. She sees that, in her case, these two pairs of opposites themselves are
interconnected. She no longer enjoys the pleasures of maidenhood that are interrupted by the
aywv between Heracles and Achelous defining her entry into womanhood. In womanhood,

her life is duoTuxn 1€ Kol Papvv, and this continues to prove true until her tragic death. In

¢ Timon of Phlius, the third century B.C.E. satirist, called Heraclitus aiviktiic (Diog. L. ix, 6). Later
criticism of his style led to the description of Heraclitus as axoteivoc/ obscurus (Cicero de finibus 11, 5,
15).
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contrast, Heracles does not comprehend the Adyos, the ruling principle of the cosmos and the
world of man. He is dominated by the force of irrationality — his lust of Iole and his
association with the aywv — until the end of the play when he achieves the true understanding
of the meaning of the AdyoG of the oracles intimating his end in death. Sophocles, throughout
the play, accurately depicts these tenets that are fundamental to the philosophy of Heraclitus.
Yet, Sophocles merely does not reproduce Heraclitus’ own images and ideas: he puts
his own imprint on these images and ideas both through his application of this philosophy to
the traditional myth of Heracles and Deianeira and through the implications of this
philosophical and mythic combination that are played out dramatically at the end of the play.
Although Sophocles depicts the cosmos and the world of man as comprised of the seemingly
bleak Heraclitean unity of opposites bound to a relentless process of creation and destruction,
the dramatist concludes with a glimmer of optimism at the end of the play. Heracles, having
learned the true meaning of the Adyoc of the oracles determining his own destruction and thus
the cyclical nature of the cosmos, exhorts Hyllus to marry lole. Hyllus initially resists this
command, probably due to the horrific notion of marrying a woman who indirectly is the
source of his family’s demise and with whom his father has had intimate relations. However,
Heracles understands the cyclical nature of the cosmos and of the world of man: creation will
necessarily follow his own destruction; hence, the marriage between Hyllus and lole will
exemplify this cosmic principle. Iole’s act of giving birth to a vengeful and destructive Fury
(line 895) through her union with Heracles will be followed by her union with Hyllus, thus
continuing the Heraclean lineage. Therefore, creation will follow destruction. Sophocles
portrays the positive side of the Heraclitean doctrine of the unity of opposites at the end of the

play. The dramatist thus chooses to provide a glimmer of optimism behind the seemingly
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bleak destruction of the characters in the play through his emphasis on the positive end of the
spectrum of opposing opposites.

Likewise, Sophocles puts his own imprint on the philosophy of Heraclitus by
emphasizing the positive quality of the cosmic fire at the end of the play. In contrast to the
image of fire and its instantiations in the beginning of the play, fire is depicted as a source of
creation at the play’s conclusion. The Oetan fire is depicted both as the potential source of
Heracles’ cure from the disease inflicted by the poisonous robe and, presumably, as the source
from which Heracles will be apotheosized. Sophocles chooses to conclude with the depiction
of the creative quality of fire instead of its destructive aspect, thus providing another flicker of
optimism behind the seemingly bleak and tragic destruction of Heracles and behind the
merciless process of creation and destruction itself.

Finally, Sophocles adds his own contribution to Heraclitean ideas through the
presentation of Heracles and Deianeira as ‘cosmologized’ heroes. The depiction of the
cosmos and of the world of man in the Trachiniae as subject to the same processes of
interchange between opposites, all of which are determined by the will of the gods as signified
by the Adyoc of oracles, intimately connects these disparate realms. We view the oscillations
of Heracles and Deianeira between opposites as a matter of necessity that reflects the cosmic
alternation between Day and Night. Hence the destruction of Heracles, the unfortunate quality
of Deianeira’s life and her own tragic suicide, are depicted as tragic events that must unfold.
And in this sense, Sophocles depicts tragedy as a necessary outcome of the principle
underlying this doctrine of the unity of opposites, according to which all things — human,
cosmic, and divine — must come to pass. Yet, Sophocles portrays an inkling of optimism
beneath these tragic events guaranteed by this very principle: creation follows destruction, just
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as Day follows Night. Sophocles therefore achieves the remarkable feat of applying the
Heraclitean precepts to the characters and to the dramatic events in his play, thus blending the
ideas of the pre-Socratic philosopher with elements from traditional myt.hology.64

In the extant fragments of Heraclitus, no evidence exists of the application of
Heraclitean ideas to such traditional myths as the story of Heracles and Deianeira. The
gods of traditional religion do appear (Fr. D. 93, D. 15, D. 32), but Heraclitus recognizes
these gods only in so far as they exemplify his doctrine of the unity of opposites and the
A0Yoc (e.g., Dionysos represents the unity of life and death in the phallic procession).
Sophocles, too, reconciles the Heraclitean ideas reflected in this tragedy with the gods of
traditional religion (e.g., the Aoyoc enforces the will of gods manifest through oracles).
However, Sophocles goes a step further in his application of these ideas to the
mythological hero and heroine, Heracles and Deianeira, and in the dramatization of the
philosophy of Heraclitus.

In conclusion, Sophocles’ treatment of the ideas of the pre-Socratic thinker
Heraclitus and of the Ionian scientific tradition in general in the Trachiniae reveals that
Sophocles was receptive to some of the ideas of the so-called ‘Enlightenment’.

Sophocles portrays Deianeira as blending the Herodotean Adyoc with the concept of
iotopia, the catchword of the Ionian scientific tradition and Heraclitean thought, in the
the Trachiniae. This strongly indicates Sophocles’ favorable reception of the rationality

of the Ionian scientific tradition and pre-Socratic thought in which Heraclitus certainly

® This raises the following generic question: Is it possible for a dramatist to reproduce philosophical ideas
without transforming them? My work indicates that the generic constraints of tragedy itself restricts the
possibility of the pure, unadulterated reproduction of philosophical ideas to tragedy; the application of
philosophical ideas to a mythological context and within the artificial constraints, such as plot and meter, of
drama inevitably tinge these philosophical concepts to which the playwright alludes.
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played an important role. Sophocles’ dramatic treatments of the forces of irrationality
and the concept of po00oG, which the tragedian contrasts with the forces of rationality and
inquiry reflective of the Ionian tradition, further attests to Sophocles’ favorable reception
of ‘Enlightenment’ thought. Yet, like Heraclitus, Sophocles does not reject the mythical
elements of his predecessor entirely; he reconciles myth and the gods of traditional
religion with the new tradition of rationality introduced by the pre-Socratics. Hence, at
the end of the play, the Adyoc of the centaur Nessus, the oracles of Zeus at Dodona, and
Deianeira’s own view of Adyog, as associated with epistemic certainty and rationality,
turn out to be EUvos: the same and shared by all, i.e., by nature, the world of man, and
the gods themselves. Sophocles thus re-mythologizes ‘Enlightenment’ views of
rationality through the traditional mythological tale of Heracles, presenting a tragedy that

reflects the intellectual and social milieu of the 5™ century B.C.E.
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Chapter 3:
Pre-Socratic Thought
In Sophocles’ Antigone
Since the early 20™ century, scholars have recognized and discussed the effect of

Sophistic ideas on Sophocles’ Antigone.! Most recently, in “Sophocles’ Praise of Man and the
Conlflicts of the Antigone,” Charles Segal suggests that the first staismon (lines 332-375)
mirrors the “optimistic rationalism of Sophocles’ time: the Sophistic view of man’s ability to
work creatively upon his environment and the probably Protagorean concept that the state, the
polis, along with law and justice, is a human creation and perhaps the most important stage in
man’s assertion of himself over a hostile or indifferent world.””> Segal argues that Sophocles’
reflection of these Sophistic ideas in the Antigone is not an avowal of these views, but a
*“qualification of the rational optimism of the fifth-century ‘enlightenment,’”’in so far as human
reason and technical control are a “potential source of human bondage and limitation™ not
simply a source of human freedom and progress.3 The Sophistic notion of man’s conquest of
nature is thrown into the dramatic action of the play and, as Segal states, is “weighed in the
balance of the tragic outcome.”™

Although he adroitly points out the interplay of the Sophistic notion of man’s control

over nature with the dramatic events of the tragedy and its ultimately negative treatment by

' W. Schmid argues that the character of Creon symbolizes an ironic criticism of Sophistic rationality and
moral relativity then gaining influence (W. Schmid, “Probleme aus der Sophokleischen Antigone,”
Philologus, 62 (1903): pp. 1-34); cf. also P. J. B. Egger, Das Antigone-Problem (Solothurn, 1906), pp.
67ff, W. Nestle, “Sophokles und die Sophistic,” Classical Philology, S (1910): pp. 136-43; Untersteiner,
Sofocle, 2, p. 45 n. 21; R. Goheen, The Imagery of Sophocles’ Antigone: A Study of Poetic Language and
Structure (Princeton, N.J., 1951); C. Segal, “Sophocles’ Praise of Man and the Conflicts of the Antigone,”
Arion, 111, No. 2 (1964): pp. 71ff.
2C. Segal, “Sophocles’ Praise of Man and the Conflicts of the Antigone,” Arion, 111, No. 2 (1964): pp. 71-
72.
3 Ibid., PP- 72, 84. Segal, thus, arrives at the same conclusion reached by Goheen’s new critical approach:
mankind’s faculty of reason is capable of both wondrous and dangerous feats; human intelligence “involves
great dangers for the individual and the state unless mankind ‘weave[s] together the laws of the land and
the justice of the gods’ (lines 368-9) (R.Goheen (1951), p.90).
* Ibid., p. 72.
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Sophocles, Segal fails to identify the philosophical antithesis to the Sophistic thought with
which it is “weighed”5 That is, like Goheen, Segal sees a causal relationship between the
Sophistic ideas espoused by Creon (who symbolizes the dangers of Sophistic rationality in his
severance of the laws of the land, i.e., the vopot, from UGG, justice and the gods) and the
tragic outcome of events in the play; yet, both scholars fail to recognize that these events are
caused by a conflict between two philosophical systems: the ideas of the early Sophists and
the philosophical views of the pre-Socratics.

Throughout the play, the Sophistic idea of man’s control over nature clashes with the
pre-Socratic view of nature as interconnected with mankind, its laws, justice, and the divine.
The discordance of these ideas is fixed to the terms of pUo1¢ and vopoc and their cognates;
the interworking of @uUo1¢ and vopoc in the Antigone thus reflects the tension between the
Sophistic praise of man’s conquest of nature and the separation of nature from law and the
Justice of the gods and the pre-Socratic vision of the interdependence of these concepts. The
pre-Socratic conceptions of UG and vOpos, along with other pre-Socratic notions, such as
Anaximander’s notion of retributive Justice and Necessity and Heraclitus’ doctrine of the
unity of all things, are reflected in the views held primarily by Antigone, but also by Haemon
and Teiresias. In contrast, Creon, and at times Ismene and the sentry, are portrayed as
espousing a Sophistic view of the world. Antigone thus figures as an ardent follower of the
pre-Socratic vision of nature while Creon reflects the early Protagorean notion of the necessity
of conquering and controlling nature by means of vopoc. The conflict between these two
visions of nature brings about the tragic course of events of the play. Finally, I will argue that

Sophocles portrays the pre-Socratic world view as harmonious with the divinities of

3 Ibid.
104

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



traditional religion. In contrast, the playwright depicts the Sophistic vision of nature as
contrasting with justice and divinity. As a result, two contrasting philosophical visions
reflective of the intellectual and philosophical milieu of the 5® century B.C.E. define the
conflict between Antigone and Haemon. Since Creon’s adherence to the Sophistic view
results in the deaths of Antigone and Haemon, the playwright portrays the Sophistic view of
nature as the impetus behind the tragic events of the plays.® Hence Sophocles represents
rationalism and human intelligence as capable of Ta. de1va, “wondrous feats,” when aligned
with the pre-Socratic vision of nature that is interconnected with vopog, justice, and the
divine; yet this same faculty produces Ta 8eiva, “dangerous feats,” when coupled with the
Sophistic view endorsing man’s conquest of nature and its separation from vopoc and the
justice of the gods.

The term VoG scarcely appears in early Greek literature.” donG does not occur in
Hesiod and only once in Homer, when Hermes shows Odysseus the guo¢ of the moly plant,
i.e., its physical form.® In contrast, pUcic becomes a catchword for the early pre-Socratic
thinkers. Since most of the fragments of the early Milesians do not survive, it is difficult to
ascertain when the word is first used with the technical philosophical meaning that would
become universal to the early Greek philosophers in general. However, by the time of

Heraclitus, Parmenides, and Xenophanes, puoic has become a technical philosophical term

§ My claim that Creon’s endorsement of Sophistic thought ultimately leads to the tragic demise of Antigone
and Haemon certainly is not the only possible interpretation of this play. Some scholars would argue that
Antigone and Haemon cause their own deaths.
7 C. Kahn, Anaximander and the Origins of Greek Cosmology (Columbia University Press, New York,
1960), p. 4.
® Ibid.
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that was central to the cosmic systems of Heraclitus and Parmenides and implied by the use of
the verb @Uewv in Xenophanes.’

dVo¢ has an extensive range of meanings: it denotes the physical form of a thing (as
in Homer), its process of natural development or growth, its essential character, and nature in
the sense of external reality.'® In the first fragment of his work, Heraclitus vows to
“distinguish each thing according to its @VoG and tell how it is,” (kata UGV dapEwv
géxaotov ko epatmwv Okws £xet, DI). In Fr. D. 123, he states pUo1¢ kpuntecBon QuUALL,
“Nature loves to hide.” And in Fr. D. 112, Heraclitus again invokes the notion cw@poveilv
QPETN UEYICTN KOl GOPiN, AANOER AEYELVY KAl TOLELY KATA QUOLY Erdiovtac,
“Thinking well is the greatest excellence and wisdom: acting and speaking what is true,
perceiving things according to their nature.” As Charles Kahn demonstrates, guot¢ thus is
used by Heraclitus to denote the essential character of a thing, as well as the process by which
it arose.!" And this sense of UG denoting ‘form, nature, character’ (of a given thing)
prevails in the later history of the word."?

In Fr. D. 10 Parmenides also employs the concept of guoG:

You will know the @uon¢ of the Sky, and all the Signs within it, and the burning

deeds of the pure lamp of the brilliant Sun, and whence they came to be, and you will

learn of the wandering deeds of the Cyclops moon, and its guo1G, and you will know

of the Heaven which holds them round about, whence it arose and how Necessity led
and bound it to hold the limits of the Stars."®

% Cf. Heracl. B 1, B 106, B 112, B 123; Parm. B 10.5 and B 16.3; Xenoph. B 32; (C. Kahn, Anaximander
and the Origins of Greek Cosmology (Columbia University Press, New York, 1960), p. 4.
' C. Kahn, Anaximander and the Origins of Greek Cosmology, (Columbia University Press, New York,
1960).
'' C. Kahn (1960), p. 201.
12 Cf. D. Holwerda, Commentatio de vocis quae est pUos vi atque usu (Groningen, 1955). D. Holwerda
illustrates that the usual sense of puUcic in Greek literature becomes ‘form, character, nature’ (of a given
thing), rather than ‘growth.” Also, cf. C. Kahn (196), p. 201, n. 2.
* This translation is from C. Kahn (1960).
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Here puorc is used to refer to a process of natural development or growth.'* However, since
Parmenides will reveal the true nature of things by accounting for their origin or development,
this usage of UGG also denotes the sense of ‘true character or essential nature’ (of a given
thing) found in the fragments of Heraclitus.'> The example from Parmenides typifies how the
pre-Socratics altered the Homeric meaning of ¢uo1¢, indicating simply the physical form at
maturity, to signify both ‘origin, development’ and the ‘form, character, nature’ of a given
thing. This technical meaning of UGG is generally accepted by the early Greek thinkers, and
thus is an idea that unifies the pre-Socratics, which, in turn, leads Aristotle to categonize these
early Greek thinkers as puoxot due to the standard title, [Tept PVoenc, assigned to the
works of the pre-Socratics.'® This sense of UG becomes standard until Aristotle abandons
an approach to natural philosophy that attempts to unveil the true ‘nature’ of a thing by
discovering its origin and development.|7

The Sophists inherit concems about @bo1¢ from the Ionian and Eleatic physicists.'8
PUoIC retains its same sense of meaning ‘origin, development,’ and ‘form, character, nature,’

with the Sophists. However, the Sophists introduce an opposition between gu61G and vOpoG

" Ibid.
13 Cf. C. Kahn (1960), p. 201, n. 1 where he argues that it is misleading to draw any absolute distinction
between the sense of @UoIS as ‘origin, development,’ and the more common one of ‘true character or
nature’ on the grounds of the convergence of these two meanings. He astutely points out that these two
senses overlap given that the pre-Socratic philosophers endeavored to understand the ‘true nature’ of a
thing by discovering from what source, i.e., its origin, and in what way, i.e., its development, it has come to
be what it is (p. 202). Cf. also F. Heinimann’s discussion of this fragment of Parmenides (F. Heinimann,
Nomos und Physis (Basel, 1945), pp. 90f.).
'8 Cf. G. S. Kirk and J. E. Raven, The Presocratic Philosophers: A Critical History with a Selection of
Texts. (Cambridge, 1957), pp. 101-102.
17 Cf. C. Kahn (1960), p. 202 who points out that this “ancient principle” combining *“nature and origin” in
the same concept of VoS is evident in Plato’s use of the creation motif in the Timaeus. In Aristotle, the
order of the universe is viewed as eternal and ungenerated; the traditional attempt to construct the cosmos
from a starting point (apx1}) is rejected in favor of new apyat into which cosmic change and movement
are to be understood (C. Kahn (1960), p. 203). ®Vo1c thus gains a more static sense with Aristotle.
'8 I have relied upon W. K. C. Guthrie's The Sophists (Cambridge, 1971) for this background on the
Sophistic distinction of QUGG vs. vouoc as well as F. Heinimann's Nomos und Physis (Basel, 1965).
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(custom, convention, law) that is not recognized by the pre-Socratics.'’ Unfortunately, most
of the record of the figures from the Sophistic movement comes from over a half century later
in the dialogues of Plato. However, in Fragment B 3 of Protagoras, a glimpse of the
distinction between vopoc and @UoiG can be seen. Here Protagoras states that leaming
requires both @UG1¢ and doxnoic, “training.” Protagoras does not reject puoG, but equally
emphasizes the importance of education, thus implying that pVc1G without doxnei is
essentially insufficient for the development of man, presumably, to overcome what Hippias
later refers to as the ‘tyranny of vopos.’?

According to Plato in the dialogue bearing Protagoras’ name, Protagoras asserts the
doctrine of homo mensura omnium, which Plato interprets as a principle of determined
relativism. This doctrine implies that Protagoras’ notion of doxnog and vopoc would be
relative to each individual person and city state, such that the particular type of training and

custom employed to develop @Ua1Gc would vary from culture to culture.

1% Cf. C. Kahn, Art and Thought of Heraclitus (Cambridge, 1978), p. 15 for his comparison of Heraclitus’
view of pucG and vopoc with that of the Sophists. He states that to Heraclitus, “there is no split in
principle between nomos and nature. As an institution, law is neither man-made nor conventional: it is the
expression in social terms of the cosmic order for which another name is Justice™ (Kahn (1978) p. 15).
Kahn stresses how this contrasts with the Sophists who oppose @Uo1S to vopocg. Cf. W. Jaeger, “Praise of
Law; the Origin of Legal Philosophy and the Greeks,” in Interpretations of Modern Legal Philosophies, ed.
by P. Sayre (New York, 1947), pp. 352-75 for the historical development of the idea of law (vopoc) in
Greek thought. Also, cf. G. R. Morrow, “Plato and the Law of Nature,” in Essays in Political Theory, ed.
by Knovitz and Murphy (Ithaca, 1948), pp. 17-44 for a specific treatment of the philosophical conflict of
vopos and @UoiS in the S® century.

® In Plato’s Protagoras, Hippias addresses the company as fellow-citizens, by nature (puoen) rather than
by law and custom (vOpg). Later, he states that nature binds like and like together, while nomos is a tyrant
(337 C). The later Sophists, specifically, Antiphon, further develop the distinction between vopoc and
@Lo1G whereas the law of convention is condemned as a restraint on nature. In turn, this antithesis between
conventional and natural law is brought to its radical extreme by such figures as Callicles and
Thrasymachus portrayed respectively by Plato in the Gorgias and Republic who advocate the natural right
of the strong. Nature thus becomes supreme to the later Sophists as in the pre-Socratic vision of the
cosmos. However, unlike the early pre-Socratics, the later Sophists’ notion of nature is not connected to
the larger cosmos and divinity. Man'’s individual nature and will is held as supreme. For further discussion
of the vopoc vs. puoig distinction cf. W. K. C. Guthrie’s The Sophists (Cambridge, 1971) and F.
Heinimann's Nomos und Physis (Basel, 1965).
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Protagoras also is concemned with nature (in the external sense of the term) in
relationship to the origin of the state. Although his treatise ITept TG €v apyn
KOTACTAOEWS, “On the Original Condition of Mankind,” does not survive, we can rely upon
a section of Plato’s Protagoras to obtain a sense of Protagoras’ view through which he
conveys a theory of the origin of civilization. This three-stage anthropological scheme
progresses from an initial primitive condition of life, to the formation of social compacts with
the concepts of morality and justice (aidwc and dikn), and, finally, culminates with the
political and cultural development made manifest in the polis. In this po8oc¢, the innate sense
of morality and justice provided by @Uon¢ is insufficient in the development of man. Again,
education, in which the vopoc (law) of the state is instrumental, is necessary for the
development of these qualities.

The @UoIC vs. vOpos antithesis surfaces in the literature of the 5™ century B.C.E. R.
Thomas persuasively demonstrates that Herodotus’ ethnography is informed by the ideas and
speculations about the UGG vs. vOUOG antithesis present in the writings of the medical
writers and Sophists of the mid-late 5™ century.2 ' Herodotus, Thomas argues, pairs the two
terms suggestively in such a way as to imply that “nomos and physis are not simply
complementary but in some way antithetical.”?? For example, in the Demaratus exchange,
Xerxes initially states that fear makes people better than their puoic. Demaratus replies that
SeomOTNG VOUOG, “tyrant nomos” is what is crucial (VII 103.4; 104.4). In II. 45.2, Herodotus
remarks that the Greeks do not understand at all either the pUo1S or vopot of the Egyptians.

Thomas concludes that Herodotus draws an antithesis between these two terms in a manner

2' R. Thomas, Herodotus in Context: Ethnography, Science and the Art of Persuasion (Cambridge, 2000),
ch. 4.
2 Ibid., p. 124.
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indicating his belief that vopoc/vopor are the crucial determining factors in ethnic character;
to Herodotus, “nomos is king” over uois. As Thomas asserts, this statement reflects the
views expressed by Sophists such as Hippias, who, in Plato’s Protagoras, says that vopoc is a
tyrant (337d1-e2), and, in the first sentence of the Hippocratic Gen./Nat.Child, says NOopoc
HEV TdvTa KpaTUVEL. “Nomos govems all.”?

Thomas argues that Herodotus’ ethnographical observations, in addition to the puoG
vs. vOpoG antithesis, are shaped to a degree by the idea of UG held by the physiologoi.** In
his treatment of the Scythians and Lybians, Herodotus depicts the differences between these
two peoples as part of a larger picture “in which it is the climate, the sun, the heat, which are
having this effect on these particular groups, and the plants as well as humans.™? Herodotus
sees the differences through the great variations or alterations of nature: heat, climate and
geographical accidents. Accordingly, Herodotus exhibits an awareness of the view that
nature, in the external sense, accounts for differences among peoples. The line of reasoning
behind this theory is aligned with ideas about pUo1¢ held by the pre-Socratics and medical
writers: Herodotus’ exposition on the differences among peoples is “ethnography in the
service of the study of nature; the exposition of differences among the Scythians and Lybians
is instrumental in revealing some fundamental characteristics of @¥o1G.”%

The concepts of @UoG and vopoc and the relationship between these terms are thus

present in the works of Herodotus, who was a contemporary and friend of Sophocles.”’ AsR.

B Ibid., pp. 125-126.
* Ibid., Ch. 2 and Ch. 5.
 Ibid.,, p. 71.
% Ibid.
%7 Herodotus’ close connection with Sophocles is indicated by the ode that Sophocles wrote to Herodotus
(D. Anth. Lyr. Fasc. I).
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Thomas has made evident, the treatment of these concepts reflects the views of the pre-
Socratics, the Sophists, and the medical writers of the mid-late 5™ century B.C.E.

The legacy of Uo1c and its cognates in Greek tragedy is also significant to this
study.28 In his examination of the occurrences of UGG and its cognates in Aeschylus,
Sophocles and Euripides, C.E. Hajistephanou demonstrates that occurrences of UGG and its
cognates are much rarer in Aeschylus than in the other two tragedians.29 dvoG appears only
five times altogether in the plays of Aeschylus, in contrast to its thirty-six occurrences in the
plays and fragments of Sophocles and its sixty-four occurrences in those of Euripidcs.30 In
Aeschylus, VoG and its cognates, pUwW, cVHELTOS and puTOLPYOS, Which occur only in

about a dozen instances, simply mean ‘birth’ or ‘to be bomn.”*!

In Sophocles, however, puoig
and its cognates are used more frequently and with a greater variety of meanings; they not
only include the meanings of puo1c and @Vw found in Aeschylus, i.e. ‘birth’ and its cognates,
but also are used to suggest stages of growth and kinds of growth. For example, Sophocles
refers to the young and old, man and woman, slave and free, noble and low-bormn, in terms of
@Voic.*? In addition, he applies this term and its cognates in the sense of ‘character’ or
‘nature’ either to denote ‘noble nature’ or to bring out characteristics which have no relation to

the conception of nobility.**> Finally, in Euripides, Hajistephanou demonstrates that puoic

and its cognates occur with even more frequency and variety of meaning than in Sophocles.

2 Cf. the following discussions of the history of gvoic and its various meanings in the three tragedians: J.
W. Beardslee, The use of @YZLIY in fifth-century Greek literature (diss.), Chicago (Illinois) 1918; T.B. L.
Webster, An Introduction to Sophocles (Oxford, 1936); J. L. Myres, The Political Ideas of the Greeks
(London, 1927).
PCE. Hajistephanou, The Use of @YZ/X and its Cognates in Greek Tragedy with Special Reference to
Character Drawing (Nicosia-Cyprus, 1975).
% Ibid., p. 1.
3! Ibid., pp.8-9.
32 Ibid.
¥ Ibid.
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We find almost all shades of meaning with which guoG is used by Sophocles, i.e. ‘birth’,
‘growth,’ ‘character’ or ‘nature’, but also particular references to lower nature or passion.34 In
this sense, UOIC is contrasted to human reason or convention.”®

The dramatic treatment of the relationship between @uc1G and its cognates and vopoc
also has an interesting history in Greek tragedy. In Aeschylus, this aspect of the antithesis
between @UoC and vOpoC is not present at all. In Sophocles, this contrast is present, but not
“in the straightforward terms as in Euripides.”36 In Euripides, it is expressed “in
straightforward terms and with clear dramatic emphasis, in certain cases.”’ Of the two sides
of the antithesis, UGG is potrayed as the more important element, while vopog, 86xnua—

dokeiv, Gvoua, represent the “less valid side of the ideas contrasted.”®

Hajistephanou
concludes that Euripides portrays this antithesis in order to “illustrate certain philosophical
problems and ideas with which he seems to have been seriously preoccupied.™®
Hajistephanou’s study traces all occurrences and meanings of @uUG1¢ and its cognates
in Greek tragedy. His work proves that Sophocles’ use of UGG and its cognates is much
more frequent than that of Aeschylus and more variable. I would add that these differences in
occurrence and meaning reflect the influence of so-called ‘Enlightenment’ thought on
Sophocles. The extension of meanings of UGG and its cognates, from ‘birth’ to
‘growth/development’ to ‘character/nature’ of a given thing, mirrors the development of

meanings that this term and its cognates share in early Greek philosophy. Further, Sophocles’

interest in the @Uo1G and vopoc antithesis is reminiscent of the contemporary debate initiated

3 Ibid., p. 56.
3 Ibid.
% Ibid.; Cf. e.g.. Aj. 548 f.; O.T. 865 ff.; O.C. 337 f.; Ant. 905 ff.
3 Ibid.
38 Ibid.
¥ Ibid., abstract.
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by the Sophists. We can detect, in certain cases, particularly in the Antigone, Sophocles’ use of
this antithesis in sketching the characters of a play. Although Sophocles does not present the
contrast between these two terms in as nearly a straightforward way as Eunipides does, this
antithesis is suggested by Sophocles’ frequency of reference to these terms and their cognates
and through their juxtaposition throughout this play.

How did the ideas of the pre-Socratics enter into the tragedies of Sophocles? As
discussed in the introduction, a vanety of possibilities exist, given the fluid nature of
intellectual influence. First, since Sophocles himself is documented as having visited Ionia
when he served as a general, he could have been directly exposed to the philosophical ideas of
the pre-Socratics during this time period. ** Secondly, he could have been exposed to these
ideas filtered through the work of his friend Herodotus. Finally, since vopoc and guog
certainly were the philosophical buzz words at this period, Sophocles’ dramatic treatment of
these concepts could reflect the popularization of these concepts in the intellectual and social
climate of this time period. Although this issue is difficult to ascertain, I would argue that the
first possibility of influence is most likely. Sophocles’ selection of certain pre-Socratic
concepts, including the puo1G and vOpoG issue, and dramatic treatment thereof reflects his
own direct awareness of pre-Socratic and Sophistic thought. He does not represent the
concepts of vopos and UGS as colored by the ethnographical concemns of Herodotus; rather,
Sophocles’ treatment of these issues reflects a unique marriage of the technical purity of pre-
Socratic concepts to myth and traditional religion, as well as the contrast of Sophistic views of
these concepts with that of the pre-Socratics. Sophocles thus is engaged in a process of re-

mythologizing pre-Socratic thought in its fusion with myth and traditional religion. With the

“0 Cf. Ion of Chios, Epidemiai Athen. 13.603e-604d (=FGRH 392, F6), which records the visits of Athenian
generals, including Sophocles, to Chios and other sites in Ionia.
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precedent of Herodotus in mind, let us turn to Sophocles’ Antigone, which dramatically treats
the ideas of the physiologoi and those of the Sophists.

R. Goheen persuasively argues that elements of the vOpoG vs. puo1G debate are
played out dramatically in Sophocles’ Antigone. He claims that Sophocles offers in the
Antigone “one of the first known attempts to probe and focus this issue in the specific telling

terms of ‘nature’ and ‘law.””*!

Goheen determines this issue to be reflective of the tension
between nature and law that was just beginning to become a subject of critical debate among
the early Sophistis at this time.*> Goheen goes further to identify many other Sophistic traces,
which he isolates in the character of Creon in keeping with traditional view of previous
scholars.*> However, Goheen, like Segal, fails to recognize the opposing philosophical strain
— the pre-Socratic vision of vopoc and @UoiC — against which Creon’s Sophistic view of
nature and law clashes.

In the Antigone, Sophocles channels the contrasting notions of the relationship
between @uo1G and vopos held by the pre-Socratic philosophers and the early Sophists into
the characters of the tragedy. Antigone is portrayed as a zealous adherent to a pre-Socratic
view on @UG1S that is interconnected with both vopos and the justice of the gods. In contrast,
Creon is depicted as upholding the early Protagorean view praising the conquest and control
of nature by means of vopoc. Within this general conflict between Antigone and Creon,
Haemon and Teiresias are characterized as aligning with Antigone’s pre-Socratic vision, while

the sentry and Ismene share the Sophistic perspective of Creon.

“' R. Goheen, The Imagery of Sophocles’ Antigone: A Study of Poetic Language and Structure (Princeton,
N.J., 1951), p. 90.
*2 Ibid., p. 87.
“ Ibid.
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In the opening scene, Antigone and Ismene are depicted as upholding differing notions
of the connection between vopos and @boc.** In lines 37-38, after informing Ismene of
Creon’s proclamation forbidding burial of their brother Polynices while allowing for the burial
of Eteocles, Antigone challenges Ismene: oUtwG £xel ool Tavta, kal Seifes taya/ it
gOYEVIIC EQUKOG €iT’ £00AwV kaxty “These things are thus to you, and you will soon
reveal whether you are noble by nature or you are the evil descendent of noble ancestors.”
Antigone uses Tegukag to indicate Ismene’s true character or nature, as well as her origin
from noble ancestry.* Antigone differentiates between a person who is evil by nature,
although of noble ancestry, and a person who is by nature noble in character and ancestry. As
a result, Antigone emphasizes the importance of action and deeds in determining the character
of an individual, regardless of one’s nobility derived from ancestry. Antigone thus implicitly
associates the concept of @Uo¢ with the ‘character, nature’ and ‘origin, development’ of
Ismene.*® Additionally, since Antigone warns her sister that her true nature will be revealed
by her decision to aid or not to aid Antigone in the burial of Polyneices, Antigone implicitly
makes evident her own interest and concern in whether the puos of a given thing is hidden
or revealed. Like Heraclitus, who endeavors to distinguish each thing “according to its
@UorG” and to tell how it truly is in Fr. D. 1, Antigone desires to reveal the true nature of
Ismene (8ei&erc...mépukas). Therefore, Antigone’s use of the notion of UGG mirrors the

pre-Socratic use of this concept with respect to its sense of true ‘character’ and ‘origin’ of

* I have relied on Mark Griffith’s edition with commentary of Sophocles’ Antigone. (M. Griffith,
Sophocles Antigone (Cambridge, 1999))
4 One might argue that I am over-reading népuxag in my claim that this verb invokes the concept of
@Vo1G. However, given the juxtaposition of this verb form with Ismene’s own use of pupev a few lines
later in line 62, which Ismene explicitly contrasts with vépog, the text supports my claim that répukac
invokes the concept of Vo1, thus demonstrating Sophocles’ interest in portraying both Antigone's view
of this term and its relationship with vopoc and Ismene’s contrasting notion of o1 and the pVois-
vopog relationship.
“ See note 31 above.
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Ismene as well as Antigone’s interest in the revelation of the uoG of her sister. Finally,
Antigone’s use of this concept reveals no interest in the differentiation of puUc1S from culture
and law (i.e., vOpoc), which also reflects the unity of these notions in the philosophy of
Heraclitus and contrasts with the Sophistic view severing the connection between vouoc and
QUOIG.

In contrast, Ismene perceives puo1G as subordinate to and defined by vouoc. In lines
58-62, Ismene, resisting her sister’s exhortation to aid in the burial of Polynices, declares:

vov &' av pova 81 vo AeAewppéva oxomel

Sow kAKIoT okoopee £l vépoo Biq

\VTKPOV TUPGW‘DV 1 KPGTT] 7“10551#8\’

A’ Evvoely xpn T0LTO psv yovayy' ot

Epupev, 0¢ TPoc dvdpas oV payovuévar

Enerta 8 oUvek apyouecd’ €k Kpelcoovwv

KOl TAUT GKOVELV KATL TOVY dAylova.

Now there are only the two of us remaining,

and see how we will be destroyed very miserably,

if, in spite of law, we will transgress against the ruler’s decree and power.
But you must know that we are women by nature,

that we are not meant to fight against men, and that we are ruled

by those who are stronger and must obey in this and in other things even
more painful.

As R. Goheen demonstrates, Ismene here juxtaposes the terms of vopoc, @uoic, and
“supposed common sense” (that is implied by évvogiv (line 61)).” Hence, the poet “has
exploited the terms to open to us more penetrating questions: What is human nature, what is
law, in what sense is law natural and nature lawful, what is the place of human intelligence in

defining law and in respect to nature at large?™® Goheen proceeds to recognize that Ismene

here identifies law (vOpog) as “what the ruler sets and that obedience to it is the role of human

“7R. Goheen (Princeton, N.J., 1951), pp. 86-87.
48 .
Ibid.
116

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



nature, especially feminine nature,” and correctly labels this as the view developed by
Creon.”® Yet, Goheen claims that this Juxtaposition of terms recalls no precise philosophical
definition because “we are not entitled to expect a thoroughly logical solution to the many
facets of the nomos-physis issue, which by all evidence was just beginning to become one of
the critical jousting grounds of professional philosophers at this time.”>® However, given that
Ismene’s speech invoking the terms of @UG1G, vOpog, and common sense, immediately
follows Antigone’s statement in lines 37-38, in which Antigone uses the verb népukac
invoking the pre-Socratic vision of UGG, I would argue that Ismene’s juxtaposition of these
terms responds to and offers a perspective on the relationship of nomos-physis that contrasts
with Antigone’s concept of @uotG and refers to the Sophistic vision of this relationship.

Ismene, unlike Antigone, is interested in the difference between nature (pUo1¢) and
culture and law (vopoc). To Ismene, nature is defined primarily by her feminine gender
(yovdiy' 6T €pupev), and vopos is what is determined by the ruler’s decree and power (gl
vopov Bl yneov tupavvev fj kpath tapeEtney). Ismene states that their nature as
women both necessitates (xpn) their submission (00 poyovpéva) to the rule of men who are
more powerful (kpgiooOvwv) by nature and threatens their cruel destruction (5o xaxiot’
O0AoVped’) if they do not submit to the vopoc of their ruler (1 vépov Bio/ wijgov
Tupavvev fi kpatn rtapéEiuev). This notion of the necessary submission of UGS to
vOpoc recalls the Protagorean view advocating mankind’s control of nature by vépoc.>' And
this differentiation between the two terms contrasts with Antigone’s vision of guo1G,

suggested by népukac, which does not reveal an interest in the difference between pvowc

“ Ibid.
* Ibid.
5! Ismene’s view of her UGIC as defined by her female gender squares with Creon’s own perception of the
@Uo1G of Antigone and Ismene (cf. lines 480-490).
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and vopoc, but serves to emphasize her concern with the revelation of the true nature and/or
origin of Ismene.

Unlike Antigone, Ismene defines the term @uUoc by gender (line 61). Although
Ismene uses the term to denote the true character of a person, as Antigone does in lines 37-38,
she isolates the attribute of gender as the defining characteristic of a person’s Vo1, which
differs from Antigone’s vision of this concept that suggests the more general sense of ‘true
nature, character,” and ‘origin’. To Ismene, her gV (and that of Antigone) is her
femininity. And, Ismene’s selection of feminine gender as the defining characteristic of
¢@uoc makes evident her choice of an attribute that is most easily dominated and controlled
by the culture and law (i.e., vopoc) of men physically stronger (kpeiooovwv). Unlike
Antigone’s general pre-Socratic sense of pUGG, suggested by TEQukas, as meaning true
‘character’ and ‘origin’, Ismene defines UGG as femininity, which is a quality most easily
dominated by vopoc. Thus, her identification of feminine gender as the defining
characteristic of puG1G reflects the general Sophistic view of the relationship between nature
and law in which vopoG subordinates UGG

In lines 78-79, Ismene again refers to a cognate of @Uo1c in a manner reflecting
her view of this term. After Antigone tells her that her refusal to bury her brother will
dishonor what is honorable to the gods, Ismene responds, £yw pév ovk dtipa
noovpat, 10 8¢/ Pig ToAtwv dpav Epuv apnyavos., “I am not doing dishonor, but
I am by nature unable to go against the will of the citizens.” Ismene’s use of £puv

suggests that she perceives her gUG1¢ as subordinate to the will of the citizens of the
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polis.>* Ismene upholds a vision of UGG according to which @Yo must be controlled
and shaped by the laws of the polis, thus mirroring the Protagorean vision of the origin
and development of man. Although Ismene does not refer to vopog explicitly in this
passage, this concept is associated with the polis and its citizens; the citizens are
threatened by Creon with death by stoning, if they do not uphold his proclamation and
vopoc (lines 31-36). To Ismene, then, the citizens of the state must endorse the vopog
of Creon. Ismene thus views defiance of the citizens as equivalent to defiance of the
vouos of Creon. Ismene’s statement that “it is not in her nature to go against the will of
the citizens” thus reflects her general view that her gU¥o1G must be subordinate to the
vopoc of Creon.

In contrast to Ismene, Antigone views UGG as connected both with the pidia
associated with the blood-relations of family and the vopot stemming from this natural fact
and maintained by Zeus and the goddess Aikn. In line 522, she states, otor cuveyBery,
aAAa cup@LAELV Eguv. “It is my nature not to join in hating, but it is my nature to join in
loving.” The verb form £€puv echoes Ismene’s use of this form in line 79, which, as
demonstrated above, also resonates with Ismene’s explicit contrast of the concept of @uUc1C
and vopoc through her references to £pupev in line 62 and to vopov in line 59. Antigone’s
use of the verb, £puv, thus recalls her previous debate with Ismene over the concept of puGIC
and its relationship with vopoc that emerges earlier in the play. Here, in line 522, Antigone’s

use of £puv suggests that she views her own @UOICS as inextricably connected to @iAia; and,

52 One might argue that this use of £puv does not suggest the concept of pvoic. However, I would argue
that Ismene’s use of this verb succeeding her previous explicit contrast of p¥o1s and vépog, achieved
through her use of the verbal form €pupev in line 62 and reference to vépou in line 59, resonates with
this passage in lines 59-62, and thus implicitly suggests Ismene’s view of pUaig and its relationship with
VOMOG.
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thus, that puoG signifies the general pre-Socratic meaning of true ‘character,’ ‘origin’, in
contrast to Ismene who defines this term by femininity. Further, Antigone perceives the
vopol as stemming from the natural fact of her blood-relations with her family (lines 908 and
914).> These vopoi themselves are the valid principles not only in her own nature, but also
in the “unwritten laws” maintained by Zeus, Aixn and Hades (lines 450460, 519).>* That is,
the burial of her brother Polyneices is mandated by her own gu61¢ and the vopot issued by
this natural fact of @il as well as the by vopot of the gods. Antigone thus views vopog as
rooted within gvo1G and overseen by the gods themselves.” As in the fragments of
Heraclitus, puong, vopog, the divine, and justice overlap in the perspective of Antigone. In
contrast, Ismene perceives gUOIG as an object that must yield to vopog, which, in the case of
Creon’s vOoG, is severed from justice and the divine.’

The scene of the sentry’s report also reflects the tension between UGG and vopoG.
Here we see this tension played out by nature (in the larger, external sense of the word) at odds
with the proclamation issued by the vopoc of Creon. In lines 406440, the sentry describes
the events leading up to Antigone’s second burial of her brother and the subsequent
apprehension of the heroine for this act. Immediately after the guards brush the dust from

Polynices’ corpse, the elemental forces of nature respond:

53 Cf. R. Goheen (Princeton, N.J., 1951) pp.88-89.
% Ibid.
55 We will later see how Antigone later enlarges her definition of pUoiG as characterized by her blood-
relation with her family (line 523), to include nature in the larger, external sense, as she calls upon the
springs and groves of Thebes to witness by what sort of vépou she is being condemned (842-56; cf. 905-
914; 937-43).
56 We will later demonstrate how Creon also embraces a view of the relationship between Uoi¢ and
vopog that is similar to that of Ismene; in his case, the relationship of these two terms, in which the latter
dominates the former, is depicted as severed from the justice of the gods, thus further proving how the
relationship between these terms is figured through an opposition between Sophistic and pre-Socratic
views.
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xpOvov 1ad’ fv tocolToV, 0T’ £v aibépt

HECW KATECTN AQUTPOG HJAlov KUKAOG

Kol kaOp #0oine kal 10T E£aipvne xBovos

TUPWG AYEIPAS OKNRTOV, ovpaviov d&xoc,

TUTANoL Tedlov, tacav ckifwv eopvn

UANG rediadoc, &v 8 Epectaitn péyac

abnip: pooavres &' gixopev Bgiav vooov.

This lasted until the bright circle of the sun stood still

in the midst of the sky, and the midday heat was burning.

And then a whirlwind on the ground raised up a storm of dust,

a trouble in the sky, and filled the plain, tormenting all the foliage

of the woods that covered the ground there; and the great empty

air was filled with it. We shut our eyes, enduring the god-sent

disease.
The sentry here portrays the air (ai0€p1), the fire of the sun (1jAiov), the sky (oOpawviov) the
earth (xBovoc), as sending a oVpaviov dxos, which he describes as 8giav vooov, in
punishment for the unearthing of Polynices’ body. The elemental forces of nature thus work
in harmony with the divine against the guards, who are the ministers of Creon and the state
and act as enforcers of his vopoc. The guard proceeds to describe Antigone as a bird, bereft
of her young, and thus as a creature of nature in sympathy with nature’s repugnance to the
guards’ act. The elements of nature, the divine, and Antigone are portrayed as forces that
constitute a unity opposed to those connected to the vopocg of Creon forbidding burial of
Polynices. Furthermore, although the vocog is described as O¢ia, nature, too, has agency in
this plague: the the air (a10£p1), the fire of the sun (jAiov), the sky (odpaviov), and the earth
(xBovoc) are portrayed as causing the obpaviov oG, and thus as collaborative agents
working with the divine.

In lines 335-440, the tension between nature and the vopoc issued by Creon is further

heightened by the guard’s ambivalent depiction of his own feelings about the apprehension of
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Antigone.”” The guard says that Antigone’s confession of her agency in the burial of
Polynices is G’ MdEws Epotye kakyewvae dpa, “both [his] joy and [his] pain as well” (line
436), since it is most pleasant to have escaped his own trouble, but £&c kaxov 3¢ ToUG
@lAoug dyelv/ aAdyevov “to lead loved ones into evil is painful” (lines 438-439). Antigone is
described as ToUG @1Aouvs and as one with whom he sympathizes. Yet, the sentry then posits
a claim about his own @UGG (nature in the sense of ‘true character, nature’ and/ ‘origin,
development’): dAAa mavta tavd’ foocw AafeV/ Mol TEPUKE THG EUNG CLTNPLOS.
“But it is my nature to take all of this less than my own safety” (lines 439-440). His use of the
verb, TEQUKE, suggests that he views his own @UGIG as desiring self-protection (The £unc
cwmpiag), which, in this case, results in the yielding of his @Uo1c to the vopos of Creon.

The guard’s portrayal of nature reflects the tension between the pre-Socratic vision of
nature and that of the early Sophists. His initial account of the elemental forces, the divine,
and even Antigone as creatures of nature unified and responding in cosmic sympathy in
resistance to Creon’s decree reflects the pre-Socratic notion of the cosmos in Heraclitus’
doctrine that all things are one: 0Ukx oL GAAG TOU AGYOU AKOVOAVIAS OHOAOYELV
codv £oTiv Ev avta €ivon. “Listening not to me but to the Adyoc, it is wise to agree that
all things are one” (Fr. D. 50). Furthermore, the idea that nature, the divine, and mankind are
affected by the violation of a divine law by a human law reflects the notion of the

interconnectedness of both human and divine law as expressed by Heraclitus in Fr. D. 114:

EOV vo Agyovtas toxvpilestar xpn 1@ Vv Taviwy,

Tlis important to note (as we will discuss in greater detail later) that it is only Creon himself who
considers his own x1jpuypa, “proclamation,” as vépog. The guard does not truly believe that the one-man
edict is a vdpog, but, due to his fear of Creon's threats against his own safety, the guard conforms to the
mandates of Creon’s vopocg, despite the guard’s “‘pain” in “leading loved ones (i.e., Antigone) into
misfortune” (lines 438-439).
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6chmsp vél.up TOALG KOl TOAD 'tcxoporépwc
tpa(powat yop Tt(lV‘tEC 01 owepumelm vop,01 OTO evoc ‘tO\.) 98!.0\)
KPOATEL YOP TOLOOLTOV OKOGOV EBEAEL KAl eEOPKEL TAGL KAl TMEPIYIVETAL.

Speaking with understanding, they must hold fast to what is shared by all,

as a city holds to it vopoc, and even more tightly. For all human laws

are nourished by a divine one. It prevails as it will and suffices for all

and is more than enough.

Here, in his statement, TpEépovtat yap mavtes ot avBpuTeEIOl VOHOL U0 EVOG TOL
Oeiov, Heraclitus reveals his view of the intimate connection between the laws of man and the
divine. In Fr. D. 33, Heraclitus defines vopoc itself as obeying the counsel of the divine one:
VOROG Kot BovAR melBecBan £vic. “Itis law to obey the counsel of the one.” 8 He thus
again emphasizes the close association between the human and divine. In the episode reported
by the sentry, nature and the divine send a plague (Beiav vocov) when human law disregards
the divine law in a manner reflecting the pre-Socratic notion of the interconnectedness of the
two types of law.

In contrast, the guard’s ultimate espousal of a view of nature prioritizing safety as its
ultimate aim (GAAG TavTa To00’ 1oow AaBEV/ EHOL TEQUKE TNG EUTIC CWTNPLAS.),
which suggests his view that his Uowc must yield to the vopog of Creon, broadly reflects the
Protagorean anthropological scheme in which man’s vulnerability in the primitive stage of life
leads to the formation of societies and subjection to laws. His view of @uo1G, implied by

TEPUKE, as ultimately yielding to the vopoc of Creon due to his concern for his safety recalls

the general Sophistic idea championing the concession of UGS to vopoc. Echoing Ismene’s

%8 Since £vc echoes VIO EvOC 100 Beiou in Fr. D. 114, Heraclitus here presumably identifies law itself as
obeying the divine law. Cf. C. Kahn, Art and Thought of Heraclitus (Cambridge, 1978), pp. 117-118 fora
discussion of this issue.
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vision of the relationship between these two concepts, the sentry ultimately conforms to the
view in which VoG yields to vopog.

The sentry’s speech, reflecting pre-Socratic and Sophistic ideas, foreshadows the
conflict between Creon and Antigone immediately following in lines 450-577. This strain is
created through a dispute over the concepts of vopoc and VoS (as suggested by references
to their cognate forms) and the relationship of these terms to the gods and Aikm). In line 449,
upon learning of Antigone’s defiance of his proclamation forbidding burial of Polynices in
spite of her knowledge of this vopoc, Creon questions Antigone: kol 3Nt ETOAMAS
10068’ UmepPaiverv vopous: “And did you dare to disobey those laws?” Antigone
responds in this manner in lines 450-457:

oV yap Ti pot Zevg v 6 knpvEas 1dde,

o008’ 1 EVVOIKOS TV KATw eV Aixn

TOL0VOd’ €V AVBPWTOLGLY WPLGEV VOUOULG®

008t 0BEVELY TOOOLTOV YOUNV TG Oa.

Knpuypad' wot dypanta KASQaAn Oemv

vopiopa Suvacshar Bvita v 6v0’ UepSpapelv.

oV yap Tt VOV Y€ Kax0éc aAL’ agt mote

£ TadTa, KOLJES odev EE STov’ pavn.

For it was not Zeus who made that proclamation,

nor was it Justice who lives with the gods below

that established such laws among men.

Nor do I think that your proclamation is strong enough to have power

for a mortal to override the divine laws, which are unwritten and

unfailing. They are not of today and yesterday, but always live forever;

no one knows when they first were revealed.
Creon’s use of vOpouc in line 449 thus incites a debate over the meaning of this concept. To
Creon, his proclamation is vopoc. Antigone’s disobedience of this proclamation by burying
her brother constitutes the overriding of a vopoc. As R. Goheen persuasively demonstrates,

Creon’s identification of vopoc with his own proclamation reflects a development from his
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original position subordinating the considerations of friendship and kinship to the welfare of
the state (lines 175-5, 192-3) to the less objective grounds beneath Creon’s vopot, upon which
rests the claim that it is in his power (as the Chorus relates) to use any sort of vopot that
please him (211-214).* In contrast, Antigone rejects Creon’s identification of vépoc with his
proclamation. She counters that only Zeus and the goddess Aixn define vopot in such
matters. Since neither Zeus nor Aikn established To10V68° ...vOpovG among men, she would
not pay the penalty (lines 459-460) for her action among the gods avdpos 0VdevOG
epovnua. detoac’ “for fear of any man’s temper” (lines 458-459). Consequently, Antigone
attributes the creation and ultimate authority of vopocG to both Zeus and Aikm, and thus to the
divine and Justice, which is i Ebvoikoc tav katw Bewv. Furthermore, in Antigone’s
perspective, the vopou are ob yap Tt VOV Ye Kax0éc AL’ agi mote/ {1 tavTa, xovdEIS
odev ££ Stou’ @avn and thus timeless and neither created nor destroyed, in contrast to
Creon’s vSpot, which are created by himself dpriwe “as of late” (line 7).%°

Antigone’s classification of vopou as ultimately created and controlled by the divine
and Aixn mirrors the view held by the early pre-Socratic philosophers. The intimate
relationship between vopoc and the divine again reflects Heraclitus’ belief that human laws
are nourished by the divine (Fr. D. 114) and that human laws ultimately are identical to the
divine laws (Fr. D. 33). Furthermore, the close identification of Aikn as the enforcer of laws
also reflects the pre-Socratic emphasis on Justice in both the cosmos and the world of man.

Aikn plays a fundamental role in the surviving fragments of Heraclitus as upholding the

% R. Goheen (Princeton, N.J., 1951), p. 87.
% It is important to note that very few thinkers, Sophistic or otherwise, would have viewed an edict by a
single man, opposed by convention and by the mass of the citizens, as the norm for vdpoc. Sophocles, in
the dramatic presentation of Creon’s edict as reflective of Sophistic ideas, yet, slanted in the identification
of the one-man edict of Creon as vopoc, appears to be deliberately provocative.
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petpa of the Sun (Fr. D. 120), as punishing the liars among mankind (D.28B), and thus as the
personified force that polices both the cosmos and the world of man. In the sole surviving
fragment of Anaximander, the concept of justice serves as cosmic reparation between
opposing powers that pay the penalty according to the assessment of Time.%" In this manner,
Antigone’s portrayal of laws as associated with Justice, the divine, and ‘paying the penalty’
mirrors the pre-Socratic vision of the cosmos and the world of man as ‘nourished by divine
laws’ upheld by Justice, the violation of which would result in “paying the penalty” for the
transgression of such pEtrpa.

The conflict between Antigone and Creon is also figured in terms of an opposition
between pre-Socratic and Sophistic views about the natural world in general. Creon upholds a
perspective on the natural world as an object to be controlled and subdued by man.®? He
likens Antigone to a spirited horse that should be controlled by a bridle (lines 477-478). And
in lines 531-532, Creon depicts Ismene (whom he views as an accomplice of Antigone) as a
viper secretly drawing blood from his household. In contrast, Antigone herself is portrayed as
having merged with the phenomena of nature.®> In line 426, the guard likens her reaction to
the guards’ unearthing of her burial of Polyneices to that of “an embittered bird” bereaved of
its nestlings. And in lines 823-833, Antigone compares her own fate of being shut up in an
isolated, rocky cavern to the “saddest death” of Niobe, whom ...tav kK1660¢ )¢ ateviG/

netpaia BrAacta dapacev,” “the growth of rock, like clinging ivy, subdued,” and rain and

8! Cf. C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1978), p. 161, for a discussion of Justice in
Heraclitus and Anaximander. In a later discussion of the scene between Creon and Teiresias, I will
demonstrate in greater detail the impact of Anaximander’s notion of retributive Justice and Necessity on the
?Iay in general.

2 Cf. C. Segal, “Sophocles’ Praise of Man and the Conflicts of the Antigone,” Arion, 111, No. 2 (1964), and
R. Goheen, The Imagery of Sophocles’ Antigone: A Study of Poetic Language and Structure (Princeton,
N.I., 1951), pp. 14-16.

8 Cf. C. Segal, “Sophocles’ Praise of Man and the Conflicts of the Antigone,” Arion, 111, No. 2 (1964), for
a discussion of Antigone’ fusion with natural phenomena and her comparison to Niobe.
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snow never abandon (oUdapc Aginer). Antigone depicts her exile as inducing her
metamorphosis into the elements of nature. Her imagined physical transformation into the
rocky cave that is exposed to the forces of nature on account of upholding the “unwritten and
secure” vopotl mandating the burial of her brother mirrors her ideological espousal of the
interconnectness of @UGIC and vOpOG.

In the third episode, the conflict between Creon and Haemon is also created by their
differing visions of both the definitions of pUG1¢ and vopoc and the relationship between
these two concepts, thus again reflecting the opposition between pre-Socratic and Sophistic
views. In line 642, Creon uses a form of the verb @Uw in a manner suggesting his perspective
on guoc. After Haemon declares his allegiance to his father yvapog €xwv ypnotac,
*“having good judgements” (line 635), Creon, missing the subtlety of Haemon’s words in the
description of yvwpog as xpnotac (the implication being that Haemon prioritizes his
father’s judgments and guidance only when good), states that a son’s priority of a father’s
judgment is TOLTOL YaP OUVEK' AVOPEC EGYOVIOL YOVAG/ KATNKOOLGC QUOAVTES £V
dopoic Ekev, “the reason why men pray that they may beget and hold in their house obedient
offspring” (line 642), thus confirming his view that yvbunc ratpgac navt dmobev
gatavay, “all things should stand second to a father’s judgment”(line 640). In order to insure
Haemon'’s loyalty to his father over 1doviig yovaukoc, “pleasure in a woman” (lines 649-
650), Creon employs @Ucavte: and thus implies his view of UGS as signifying one’s
genetic descent. Furthermore, Creon’s use of puoavtec suggests his belief that the purpose
of man’s @UOLS is to beget YOVac...kaTnkOoLG, “obedient children,” and thus implies that
the V¢ of offspring is obedience and submission to father’s judgment (YvounG

natpwoc). Consequently, Creon’s use of puoavtec makes evident his view of UGG as
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denoting physical generation with its value measured by the quality of obedience exhibited by
the descendents. PVoG thus is defined by an attribute suggesting that it is susceptible to
power and control.**

In line 647, Creon again implicitly invokes the concept of UG in his expression
that one who produces avwéinzta...tékva, “an unhelpful son” (i.e., one who does not
punish a father’s enemy with evil and honor his friend equally as he would himself (lines 643-
645)) Ao TANV avTE TOVoLs/ QUG TOALV 3E ToloY £xOpoiay YéEAwv, “begets
nothing other than trouble for himself, and much laughter to his enemies.” Creon’s use of the
verbal form @Uoan again suggests that UG signifies physical generation deriving its value
from Haemon'’s obedience to his father. For, Creon threatens Haemon with the assertion that
sons who are not kaTnKooLS to a father’s judgment create hardships for their fathers. He
again makes evident his view of obedience as the pUc¢ of a son (i.e., an object to be
controlled by his father), and that trouble and ToAOV 8¢ toicv £xBpoiciv yEAwv are the
result of a son who is not submissive to his father’s judgment.

Creon refers to a cognate of uw again in his speech to Haemon. In lines 659-660,
after revealing his intention of executing Antigone for disobeying his proclamation in spite of
the fact that she is related to him (lines 655-658), Creon, in defense of this act, states €1 yap
o 1o Y Eyyevi pooeV dxoopa Optyw, kapta tovs Ew yEvous. “If I raise those of
my race to be rebellious by nature, I certainly will do so with those outside it.” Here, his use of

@uoEL suggests that someone, regardless of their relation, should be killed if they possess a

 One might argue that I am over-reading Creon’s use of pUcavtes in my claim that this cognate of pUw
makes evident Creon's view of the concept of puc1c. However, since Creon employs derivatives of the
verb @Uw three more times in his speech to Haemon and in conjunction with his view of vopoc, I assert
that Creon’s usage of verbal forms of ¢Uw reflects his concern with the concept of puor¢ and its
relationship to vopos.
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@UOG that is dkoopa, “rebellious” or “in a state of disorder.” And since we leam in lines
670-680 that Creon associates nei@apyia, “obedience,” (the opposite of avapyioag in line
672) with 1016 xoopoLpévoLg, his notion of k6coG connotes the sense of submisson to
power and control. Hence, Creon suggests his belief that @Uc1s should be controlled by his
véuoc.65 Furthermore, as R. Goheen demonstrates, Creon here denies the relevance of blood
relationship (ta. ¥ £yyevn @voetr), which is “of course to Antigone...a natural fact of the
greatest moral weight.”*® Creon, as a result, denies Antigone’s very definition of gVoiG.

The concept of @uo1G occurs explicitly in the discourse between Haemon and Creon
in a manner again revealing Creon’s view of this concept. In lines 726-727, he sarcastically
questions Haemon, ot thAtkoide kot didafopecta &1/ ppovelv Tpoc avdpos
TAKOUSE TV @UOLY; “So men of my age are to be taught sense by a man of your age by
nature?” Creon defines nature through the natural distinction of youth and age and, as a result,
selects qualities in the definition of puUc¢ mandating Haemon'’s submission to Creon’s power
and control.?” As in the case of Ismene, who defines @UoC by the quality of femininity,
Creon uses the distinctions of youth and old age to define UGG and to require Haemon'’s
submission to his own power. Creon thus again asserts his view of nature as an object to be
controlled and ruled by his own power. And this perspective tragically leads him to execute

Antigone in the attempt to control her UG, which he views as dkooua.

% One also might conclude that Creon suggests that vépuoc always must respond accurately to gUois. For
example, those with rebellious natures must be punished by good laws. I would argue that in this case,
@Vo¢ still remains subject to vouog; the creation of vopog to punish puo1c ultimately would result in the
submission of UGS to nomos.
% R. Goheen, (Princeton, N.J., 1951), p. 88.
%7 Here, the reading of ™jv @uov as reflective of Creon’s own notion of this concept and its relationship to
vopoc is confirmed by its resonance with Creon'’s reference to cognates of pUw four times in his speech to
Haemon. Furthermore, Creon, in lines 663-667, explicitly refers to the concept of vépocg, which further
confirms that Creon is concerned with the concept of puo1 and its relationship to vopoc in this speech to
Haemon.
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One might argue that Creon understands his power as established and justified by
natural hierarchies; he thus does not rule nature, but rules on the basis of natural
distinctions. I agree that Creon views his power as justified by natural hierarchies of
youth and old age, male and female. However, I am suggesting that he deliberately
selects and defines the character or nature of Haemon by these hierarchies in order to
force nature to yield to his vopoc. Unlike Antigone, who defines U1 in the general,
pre-Socratic sense of true ‘character/origin’ and finds no distinction between @uo1G and
vOpoG, but views these terms as interconnected, Creon finds a distinction between these
two terms and purposefully defines @UG1G in a narrow sense as constituted by
hierarchical qualities in order to justify his domination of guG1c by his vopos.

In lines 663-7, Creon provides a picture of his view of the relationship between puowG

and vopoc. He states:

Sotic &' UmepPas 1| vopous Praletan,

1] TOUMTACGELV TOIG KPATUVOLUOLY VOEL,
oK £0T’ £maivov TOUTOV E€ EHOL TUYELV.
GAA" Gv TOMC OTNOELE, TOVdE XP1 KAVEWV
KOl OUIKPA KO S1KOL0L KOl TAVAVTLOL.

But whoever transgresses and does violence to the laws,
or intends to dictate to those in power, that man will
never receive praise from me.
But one must obey the man whom the city sets up in power
in small things and in just things and in its opposite.
After suggesting his view that the puc1G of Haemon is required to yield to his power, Creon

explicitly links this view to vopoc. He wams against transgressing or violating vopouc (lines

663-4) and again makes evident his view of the necessary submission of pUoWG to vopoc.*®

¢ One might argue that Creon here warns against the transgression of either vépog or gUoiG, not only
against vopoc. Creon explicity admonishes lest one might transgress the vépouc in line 663. Implicitly, he
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Furthermore, to Creon, this submission is a matter of necessity (ypn) (line 666), when it
comes to obedience of the ruler kal ouikpd xai dikaia xat tavavria. Consequently,
Creon reveals his belief that Uo1c must necessarily yield to vopoc both in matters of justice
and in matters opposite to justice. Creon thus possesses a view of the distinctive and
subordinate role of pUGIC to vOpoc, as well as the notion that the latter concept is merely a
function of power, irrespective of justice and the gods.w Hence, Creon’s view of the
relationship between @u61¢ and vopoc is diametrically opposed to the pre-Socratic view held
by Antigone in which these two terms are not only interconnected, but maintained and
overseen by Zeus and the goddess Aikn.
Haemon is portrayed as possessing a view of UG and its relationship to vopoc,

Justice, and the gods that contrasts with Creon’s beliefs. In line 683, Haemon, in response to
his father’s tirade suggesting that @UoG signifies the necessary obedience of a son to his
father’s judgment, rejoins:

1td"c1:ep, 9(:3,0‘1,<p\3‘oumv évepu').nqtc QpEvag,

TAVIOV 0G £0TL KTNHATWV LREPTATOV,

£EYw & OnwG oV un AEyeic OpBuc Tade,

00T’ av Suvaipnv unt’ Emotaiuny Afyewv:

YEVOLTO PEVTAV YATEPAL KAAWG EYOV.

ooL &’ oDV MEPUKA TAVTA TPOCKOTELY Soa
AEYEL TIG T| TPAOCOEL TIG 1| WEYELV EYEL.

expresses caution against the transgression of the parameters of nature that would result in the transgression
of vdpous. That is, Creon, who purposefully limits his view of nature as defined by the hierarchical
qualities, youth and old age, male and female, warns lest anyone should overstep the narrow parameters of
nature, i.e., youth and femininity, which would lead to the violation of his laws. He appeals to these
hierarchical qualities to define nature in order to justify the assertion of his vopoc. In this manner, Creon
warns against the transgression of vopoc and VoS in so far as both reflect his general view of the
necessity of the submission of UG to VOpos.
% Since Antigone already has identified Zeus and Justice as the forces behind the creation and
establishment of the “unwritten and secure” vopoi maintaining the natural right of blood-relations in lines
450-451, Creon’s ethically relativist claim asserting that vopot are merely a function of power irrespective
of justice, implies his view of the irrelevancy of the gods in the foundation and establishment of these laws
as well. It is important to note that this is true by association in the context of this play.
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Father, the gods breed intelligence among men,

which is the best of all possessions. I certainly can not say

and may I never know how to say, that you do not speak

these things correctly. But a different view might be correct.

But it is not possible for you to see what someone says

or does or holds in censure.
Here, Haemon emends Creon’s statement that dvSpec ebyovran Yovas/ ko TnKOoLs
@Voavres £v S0poi; Exerv. Haemon claims that the gods (Beot), not men (divdpes), are
the agents of gUoG. Furthermore, Haemon offers an alternative view to Creon’s equation of
good sense as obedience (lines 647-648) with his view of sense (pp€vas) as a ‘natural’
possession (@U¥oLEV AVOPWTOIC Ppévas/ rdvimv 86 0Tt kKTudTwv Vréptatov).”’ To
Haemon, the gods breed intelligence (pp€vas), not obedience, in men by nature.
Consequently, Haemon revises his father’s definition of nature to connote a connection with
intelligence, ppévec, and the divine.

Haemon uses a cognate of ¢uw again in his speech in line 721 in a manner further
suggesting his view of the concept of puUo1c. After encouraging his father to retreat from his
anger and to change his opinion (dAA’ €ixe Bupos xal peractaoctv didov), Haemon
declares:

TPOCESTL, P’ EYWYE TPESHEVEV TOAL

QUvaiL 10V dvdpa Tavt EMOTHUNG TALwV:

£l 8’ 0OV, PIAEL yYap TOUTO u1} Tadtn Pénelv,

KOl TOV AEYOVIOV €O KOAOV TO pavOdveLy.

I say that it is best for a man to be by nature entirely full of knowledge;

but that since things are not accustomed to go that way, it is also
good to learn from those who speak very well.

™ Cf. Mark Griffith, Sophocles Antigone (Cambridge, 1999), p. 240-1.
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Haemon here expresses the view that it is best if a man possesses a QUGS (POVaL TOV
dvdpa) that is entirely full of knowledge (ravt’ émotiunc TAtwv'). However, since
man’s possession of complete knowledge naturally does not often happen (@lA€l yap TOUTO
u1 Tty Pénery,), he concedes that it is kol TV AEYOVIWV €D KAAOV TO POVOAVELY.
And this is the very ability that Creon lacks in his nature (lines 688-690)) and the one which
Haemon possesses (lines 692-695). In this manner, Haemon sketches a picture of puoic
connected to complete knowledge as its aim, but @péves as the general outcome among
mankind.

Haemon'’s view of complete knowledge as the best pUoG1c of man, but @pévec as a
more likely outcome reflects the cryptic nature of puo¢ in Heraclitus’ fragments, as well as
the general pre-Socratic awareness of man'’s difficulty in achieving true understanding. In
spite of the accessibility of the Aoyoc to all (Fr. D. 2), Heraclitus acknowledges that
recognition of the truth or nature of things (pUo1c) is difficult and requires rational inquiry
(Fr. D. 35): xp1) €0 pdra TOAADY 10T0pas PLA0GOPOLS dvdpas elvar kod’

‘HpaxAeitov. “It is necessary for men who are lovers of wisdom to be good inquirers into
many things according to Heraclitus.” For pUa1¢ kpunteofat @ilet, “Nature loves to hide.”
Accordingly, the discovery of pUo1¢ requires rational inquiry and also expectation
(EAmntou).” In this manner, Haemon'’s idea that man’s natural possession of complete
knowledge does not often occur since IAEL Yop TOUTO pn tavTy pEnewv echoes the
Heraclitean sentiment, bonc kpUntesBon grier.”? Furthermore, Haemon'’s consolatory

encouragement, despite the rarity of man’s complete knowledge in nature, kal T@V

"' Cf. C. Kahn, The Art and Thought of Heraclitus (Cambridge, 1978), pp. 30-31, 105 for a discussion of
these fragments.
72 Cf. also Antigone’s expression ovtor ouVEXBELV, GAAG GUUPIAETY Epuv.(line 523).
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Aeydviwv ) xaddv 10 pavBdvely, “to leam from one speaking well” also reflects the
Heraclitean admonition to listen to the Adyoc (oVk £pob dAAG ToU Adyov
axkovoavtos...) (Fr. D. 50).

Haemon'’s vision of the cryptic nature of @Uo1G and man’s natural difficulty of
achieving complete knowledge also reflects the sentiment enunciated by the pre-Socratic
philosopher Xenophanes. In Fr. D. 18, Xenophanes says that obtot an’ dpyxne ravta. Beot
Bvnroic’ vnEdeiEav, dAda xpovwr {NToLVTEG EQELPICKOLGLY AuELVOV. “Truly the
gods have not revealed to mortals all things from the beginning; but mortals by long seeking
discover what is better.” And in Fr. D. 34, Xenophanes asserts:

KO TO HEV 0LV GO@c oUTIc dvip 18ev oVdE Tic Eotan

€180C APl BV TE KAl AOCH Afyw TEPL TAVIWV

€l YOP KO TO. HOALGTA TUYOL TETEAECHEVOV ELTWV,

avTds SpmS ovk owde' 80kos &' £mt maot TETuKTAL.

As for certain truth, no man has seen it, nor will there ever be a man who

knows about the gods and about all the things I mention. For if he succeeds to

the full in saying what is completely true, he himself is nevertheless unaware

of it; and opinion upon all things is fixed.
Xenophanes thus acknowledges the inability of man to have knowledge about truth.
Haemon’s view of his inability to evaluate the truth of Creon’s words (£€yw 8’ OnwG oU un
Afyelg 0pBG tade,/ 0BT’ dv duvaiunv uit’ émotaipunv Afyewv:) and his view that
complete knowledge among men rarely occurs in nature reflect a similar skepticism
concerning man'’s ability to have true knowledge.

In lines 710-723, Haemon draws upon images from the natural world in a manner
portraying a vision of nature (in the larger, external sense of the word) that again contrasts

with Creon’s perspective. He alludes to the phenomenon of trees preserving their branches on

the banks of a river by yielding to the flood (0pQc Tapa pedpoict xewpapporc oca/
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dévdpwv VMEiKEL, KAOVAG WG ExowlgTat), while those that resist, perish utterly (lines 712-
714). Secondly, he recounts an image of a captain of a ship at sea who capsizes his boat in a
storm due to his failure to slacken the sail (lines 715-717). Haemon consequently sketches a
view of nature exhorting man to yield to nature rather than forcing nature to yield to man as
Creon’s Sophistic views advocate. Therefore, Haemon, like Antigone, presents a view of
nature endorsing the unity of nature and the world of man in a manner reflecting Heraclitus’
fundamental doctrine of the unity of all things.”

In addition to their dispute over the concept of uois, Haemon and Creon argue about
the relation of vOpoc to the ruler and the citizens of a toA1¢ and the justice of the gods. In
lines 73349, as R. Goheen states, Creon and Haemon “split openly on whether the city is to
get its rights and directions from one man or whether it belongs to the many and must include
religiously ordained principles of justice.””* However, Goheen fails to recognize that this
dispute is figured in terms reflecting the pre-Socratic and Sophistic opposition of the
relationship between these terms. In lines 737-740, Creon and Haemon exchange the

following words:

Ay yap M "pot xpr pe Tad' dpxewv xBovoc;
TOAMG yap oUK E0T MTIC Avdpoc £€60° £voc.

oV TOU KpaToLVTOS 1 TOAMG vopiletay,

: KOAQG EPHUNG Y AV oV 11S dpYois HOVOG.

Is it necessary for me to rule this land for another and not myself?
: Itis not a city if it belongs to one man.

Is not the city considered to belong to the ruler?

: You would rule well by yourself over a deserted land.

ZTOR0Q IAXIAX

7 Cf. above discussion on Antigone’s depiction as unified with nature in the larger, external sense.
™ R. Goheen, (Princeton, N.J., 1951), p. 88.
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In this passage, Creon claims that the city is considered to belong to the ruler (line 739). As
Goheen demonstrates, Creon’s use of vopiZetat, a cognate of vopiZopou, which is related to
vouocG, in line 739 also implies that the city is to receive its vopot only from him, i.e., the
ruler (00 100 kpatoOVTOG 7] TOAG vopiletar).” Haemon suggests his own contrasting
belief that the city should receive its vopot, not from one man, but from the many with his
response: KoOAMG £pNUNG Y dv o 1Mc dpyotG povos. Haemon also criticizes Creon’s
vision according to which the vopot of the city are disconnected from both justice and the
gods in lines 743 and 745: oV yap dikaua ¢ €€apaptavovd’ 0pa...o00 yap GEPELS,
TIHAG YE TaG Bewv matwv. “Because I see that you are offending against justice. ..you,
trampling on the honors of the gods, show no reverence for them.” Haemon implies that the
city should receive its vopot from the many among the citizens, rather than from one man
alone; and that these laws should be connected to both justice and the gods.

In contrast to Creon’s Sophistic views, Haemons’ perspective on the relationship of
these concepts mirrors the views of Heraclitus expressed in Frr. D. 114 and D. 2. Like
Heraclitus, Haemon recognizes that the city should receive its vopot from the many, who,
presumably, view these laws as EUva. Moreover, Haemon also acknowledges that these
human laws share an intimate connection to justice and the gods; thus this view mirrors the
Heraclitean sentiment that “all human laws are nourished by a divine one.” Finally, Haemon
scomfully reproaches Creon for listening only to himself, and so again fails to recognize a
Heraclitean precept. In Fr. D. 2, Heraclitus criticizes ot toAAot who “live as though their
thinking (ppovnotv) were a private possession (18iav),” in spite of the fact that to0 Adyouv

&’ €ovtoc Euvou. Haemon says that Creon’s very guolG lacks the ability to listen to the

™ Ibid., p. 151.
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Adyoc of others: 6V &’ 0V méPuKAL TAVTA TPOOKORELY Goa/ AEYEL TIC 1) TPACTEL TIG
i wéyewv Exer (lines 689-690).”° And in line 739, Haemon declares that Creon would be “a
fine ruler over a deserted city” due to his refusal to listen to the people of Thebes (line 733).
As aresult, Haemon views Creon as guilty of listening to his own private gpovnoG rather
than to the &Uvoc Adyoc of the city of Thebes.

This pre-Socratic sentiment resurfaces at another poignant moment in the play. In line
510, Creon accuses Antigone herself of showing regard for her own private ppovnois: “Are
you not ashamed at thinking differently from [the people of Thebes].” Antigone replies that
Op@at yovtor got § Vnilhovor oToua “these men see it; but they curb their tongues
because of you” (line 510). She thus makes evident the universality of her view.
Furthermore, Antigone identifies her regard for the burial of To00¢ OposTAayyvous, “those
of own stock” as a law demanded by the divine: OpwG 6 v’ “AdnG T0OC VOROLS TOVTOLS
noBet. “But nonetheless, Hades desires these laws.” Consequently, Antigone displays a view
of the commonality of her own private ppovnoic with that of the people of Thebes and even
the gods below. She recognizes the intimate correlation between her private understanding
and the vopot that she upholds.

The conclusion of the scene between Creon and Haemon contains another pre-

Socratic allusion that further defines the two characters’ differing perspectives and thus

7 Haemon'’s criticism of Creon is based on Haemon’s own perspective on ¢UG1C as connoting the pre-
Socratic meaning of true ‘character/origin’, as also held by Antigone. In stating that Creon’s very pbo1¢
lacks the ability to listen to the Adyoc of others, Haemon applies his own pre-Socratic language of pboig
as connoting character/origin in description of Creon's ¢uec15 and depicts Creon as, in fact, yielding to his
@Uo¢ (a pre-Socratic tenet) in refusing to listen to the Adyoc of others. However, Creon’s nature which
thwarts his ability to listen to the Adyog of others is anti-pre-Socratic in its outcome. Through the
employment of pre-Socratic language and vision of bo1¢, Haemon thus portrays Creon as ultimately anti-
pre-Socratic.
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extends their conflict beyond the contrasting views of UGS and vopoc. In lines 747-749,
Creon and Haemon exchange acerbic words:

K: 0 yoOv AdYOG 6oL TtaC UREP KELvNG OOE.

H: xol 60U YE XQpOD, KAl OEGV TOV VEPTEPWIV.

C: Your argument is all for her at least.
H: Yes, and for you and me and the gods below.

Here, Creon refers to Haemon’s entire argument as a Adyoc posited on behalf of Antigone. In
contrast, Haemon retorts that this Adyoc applies to not only Antigone, but also Creon himself,
and even the divine. Haemon portrays his argument as a Adyoc that is shared and common,
while Creon depicts this Adyoc as applying only to the individual Antigone. Haemon'’s view
of the Adyoc thus recalls the Heraclitean depiction of the Adyoc as Ebvoc; Creon’s
perspective is reminiscent of Heraclitus’ criticism of ot toAAot who live WG 18iav Exovrtes
@povnov “as though their thinking were a private possession”(Fr. D. 2). As a result, in
addition to his pre-Socratic vision of @Uc1G, Haemon is portrayed as an advocate of a Adyoc
that possesses the particularly Heraclitean property of being Ebvoc. Just as Creon’s
perspective on nature differs from that of Haemon, so too, Creon’s understanding of
Haemon’s Adyoc conflicts with Haemon’s comprehension of this concept.

The contrasting perspectives on @Uc1¢ and vopoc culminate in the conflict between
Creon and Teiresias in lines 999-1090. Teiresias is portrayed as embracing a vision of nature
endorsed by both Antigone and Haemon. In contrast, Creon espouses a view reflective of the
Sophistic ideal in the subjugation of pucic. In line 999, Teiresias is depicted as practicing the
art (T€(vnG...TG £unc) of interpreting omens and signs from the natural world, all of which

occur in a diseased and ‘unnatural’ manner. He observes that the birds are shrieking in a state
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of frenzy and tearing each other apart with bloody claws (lines 1000-1004); and that the
sacrifice will not kindle, a sign interpreted as the god of fire’s refusal to receive this offering
(lines 1005-1007); and also, that the gall bladder and thigh bones of the sacrificed animal are
diseased (lines 1010-1012). All of these natural signs are indicative of the diseased state of
nature that Teiresias attributes to Creon’s own judgment: kat TabTa THG ONG £K PPEVOG
vooel TOAG. “And the city is diseased in such a way because of your judgment.” Teiresias’
use of ppevos echoes Haemon's view of nature as conjoined with good sense (ppévac) in
line 683. However, in lines 1050-1053, Teiresias portrays both Creon’s mind and his nature
as diseased:

T: 86w KPATIGTOV KTHHATOV eVOPOLAI,

K: Sownep, owuat, Ui @povelv misiotn PAap.

T: tavT™C 00U HEVTOL THG VOGOL AN PTG EQUG.

T: How much the best of all possessions is good counsel!

C: Just as much, I think, as foolishness is the greatest plague.

T: Your nature suffers with such a disease.
Here Teiresias juxtaposes the use of £puc with the depiction of nature in the larger, external
sense and, as a result, emphasizes the casual link between the diseased state of nature (in the
larger, external sense) and Creon’s diseased nature (in the sense of character). The verbal
form of £puc thus evokes the concept of UG and, as a result, sketches a picture of
Teiresias’ view of Creon'’s nature. Teiresias suggests that Creon’s very nature (£puc) suffers
from a disease (Ti¢ vooov) due to bad judgment (un @poveLy), and that it lacks xpaticTov

kTnuatwv, which Teiresias defines as edBouvAia, thus extending Haemon's identification of

the best possession bestowed upon man in nature by the gods as @pévec.”’ In this manner,

7 One might argue that I am over-translating the common verb @Uw here. However, since Sophocles
juxtaposes this verbal use of the concept of puUc1¢ in the same passage as the depiction of nature in its
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Teiresias pinpoints Creon’s diseased vision of nature as the source of the disease plaguing the
city.

Teiresias suggests that Creon’s UG is “diseased” due to his hubristic attitude
towards the gods, which is evident in lines 1039-1041. Creon declares to Teiresias that he will
not bury the body of Polyneices, obd’ €1 B6Aouvs’ ot Znvoc aietotl Bopav/ PEpey viv
apralovtes £C Aloc gpovouc, “even if Zeus’ eagles should wish to snatch the body and
bear it to the throne of Zeus.” Further, he announces that he shall not fear piacpa, since he
believes that Ogo0G piaivelv obTic avBpumwv oBEveL. “no one among mankind has the
strength to pollute the gods.” Creon, as a result, spurns the gods on account of his view of
nature in which mankind’s actions have no influence on the world of nature and the divine.
Therefore, Creon denies the pre-Socratic view of the interconnectedness of man, the cosmos,
and the divine. His very nature is “diseased” from the perspective of Teiresias.

In contrast, Teiresias stands in a relationship of sympathy with both nature and the
divine. He is attuned to signs in nature: he views the frenzied state of the birds as indicative of
the diseased state of nature; he interprets the refusal of his offering by the *“god of fire” as
evidence of the displeasure of the gods in general (lines 1007-1008). Furthermore, his
interpretation of the unhealthy state of both nature and the ToA1¢ and of the gods’ displeasure
as derived from Creon’s mind (tThc ong &k @pevoc) also reflects the pre-Socratic view that
asserts a relationship of cosmic sympathy between man, nature, and the divine. Finally,

Teiresias’s claim that good counsel is the greatest possession and his connection of good

larger, external sense of the word in order to stress the causal link between the diseased state of nature (in
the external sense) and Creon’s diseased nature (in the sense of character), the verbal form épuc has
greater significance than its hackneyed usage; it invokes the concept of pUo1G and its denotations of ‘true
character, nature' and ‘origin, development’ in each given thing and in the larger, external sense. And the
intimate connection that Creon’s own personal ‘nature’ shares with ‘nature’ in the larger, general sense
mirrors the role of nature in the cosmos of Heraclitus in which the Adyoc is E9voc and, accordingly,
applies to both the world of man and the cosmos.
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judgment and nature reflect the particularly Heraclitean view expressed in Fr. D. 112:
CWQPOVELY APETY] UEYICTN KAl GOPLN, GANOEX AEYELY KOL TOLELV KATA GUCLY
¢ndiovtos. “Thinking well is the greatest excellence and wisdom: acting and speaking,
perceiving things according to their nature.” Heraclitus, like Teiresias, identifies the greatest
trait among men as thinking well, which requires perceiving things xata @uowv. Creon, in
contrast, lacks the best possession of thinking well (ur] @poveiv): he fails to perceive the

signs in external nature and, as a result, pollutes his own personal nature (TaVTG GV pEvrot
He véoov mArpne Epue).”®

In lines 1066-1071, Teiresias portrays Creon’s penalty for both denying the burial of
Polyneices and commanding Antigone to be buried alive as connected to the cycle of the
COsmos:

GAA’ €0 YE 1ol kaTiot ury ToAAolG ETi
TPOYOLG APIAANTHPAG NALOL TEADV,

£V 0101 TOV GOV aVTOS Ay VLV Eva
VEKLUV VEKPOV apolBov avtidous éo,
avd’ @v ExeIc pEv 1OV Gve BoAwv kdtw,
..Exe1c 8t 0V kdtwbev EvOdd’ qf) Beav
dpopov, AKTEPIGTOV, AVOGIOV VEKLV.

But know well that you will not accomplish

many racing courses of the sun before

you will give in exchange for corpses

the corpse of one from your own loins,

in return for having thrown below one of those who belongs above,

and you have kept here something belonging to the gods, a corpse deprived,
unburied, unholy.

™ The phenomena of nature are portrayed as closely connected to the affairs of man and the divine
throughout the Antigone in general in a manner reflecting the pre-Socratic vision of the cosmos. In the
choral passage (lines 100-161) in which the chorus rejoices for their salvation from Polyneices, the sun
(axTiG aehiov) is depicted as responsible for the retreat of the Argive soldiers (lines 105-109) in the
foreground; the sun also works in alliance both with Zeus, who “hates the boasts of a great tongue™ and
strikes down Polyneices with fire (lines 127-130), and with the war-god Ares (lines 139-140). In lines
411-424, the guard describes the sun, the earth, and the sky as the cause of the dust storm, which is sent in
retaliation for unearthing the inhumed body of Polyneices, and thus in cosmic sympathy with the will of the
gods (Osiav vooov) and that of Antigone.
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In this passage, Teiresias describes Creon’s punishment in cosmic terms likening Creon’s
penalty to the cycles of the sun (ToAAoUG £TV TPOYOLG AAANTAPAS HALOL TEAWDV).

Just as the sun composes the cycle of day and night, Creon’s act of burying Antigone alive in
the cave will be followed by apoiov avtidouc with the corpse of his son Haemon. Creon'’s
action is depicted as constituting a system in which an act of injustice, i.e., burying Antigone
alive, requires an act of retribution and the payment of a penalty, as the coming-to-be of day
will be followed by night due to the Tpoxoucs...NALov, “courses of the sun.” The injustice or
dishonor (atipws) (line 1069) of the act is derived from lodging a yuynv, “living person,” €v
TaQw, “in a tomb,” and retaining “above” something that belongs to the gods “below”
(...Exeic 8t 1OV katwbev EvBad’ ad Bewv). Creon thus is accused of inverting the cycle
of life and death by burying a living person in the earth while keeping a dead corpse above
earth. Creon prevents the elements of Polyneices’ corpse from retumning to the earth, while
forcing the living being, Antigone, to be buried in the earth. Creon thus has interrupted and
inverted the cycle of life and death, as if he were reversing the course of the sun, and thus day
and night itself. And the inversion or interruption of either cycle constitutes an injustice
among mankind.

In the sole surviving fragment of Anaximander, Simplicius records that he said the
source of coming-to-be for existing things is that into which destruction too happens, ‘kaTa
10 YpewV: 1ddvar yap avta Siknv Kal Tiov GAARAOIS THEC AOIKIAG KATA TV TOL
xpovou takv’ “according to necessity; for they pay the penalty and retribution to each other

for their injustice according to the assessment of Time.”’® This concept of opposites

™ Simplicius, Phys. 24, 17.
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composing a system of coming-to-be and passing away first appears in Anaximander, who
describes the constant interchange between opposed substances with a legal metaphor derived
from human society (§180vat yap avta diknv... TG ABIKIOG... KATA THV TOL YPOVOL
tav). Teiresias, like Anaximander, renders Creon’s actions in legal language: the language
of apoBov avtidouc recalls the concepts of paying the penalty and retribution necessitated
by the interchange between opposites, which, Anaximander describes as injustice (Th¢
adwiag). Teiresias also depicts Creon’s act of burying Antigone and denial of Polyneices’
burial rites as acts that will invoke the Furies, who are the divine ministers of Justice (lines
1074-1077); and, he depicts the sun (day and night), life and death, as composing a system of
opposites engaged in a constant state of interchange, thus reflecting this concept in
Anaximander. Creon, in his denial of burial for Polyneices and burial of Antigone while alive,
inverts the cycle of life and death, an act for which he must pay the penalty with the death of
Haemon. Finally, as in Anaximander, the concept of Necessity is depicted as the powerful
force working behind the events of the play. After Teiresias’ speech, Creon concedes that he
must give up what his heart would have him do because avayxy &’ oVxl Suepayntéov,
“‘one cannot fight against necessity” (line 1106). Creon belatedly identifies avaykn as the
underlying force behind all things.

The idea that Creon’s injustice is constituted by his inversion of the natural cycle of
life and death due to both his burial of one alive and his refusal to return the body of one who
is dead to the earth reflects a notion implicit in the fragments of Heraclitus. In Fr. D. 96,
Heraclitus provocatively asserts that véxues kompiwv £kfAnTtoTepOL “corpses should be
thrown out quicker than dung.” In his discussion of this fragment, Charles Kahn remarks on

how this statement expressing contempt for the burial of the dead would be offensive to the
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“normal religious sensitivities of an ancient Greek, as every reader of the Antigone will

recognize.”®

Kahn goes on to state that “some allusion to the return of the dead body to the
earth and its contribution, by way of its own decay, to the renewal of life from the soil”
perhaps lies behind the provocative character of this fragment. ®' To Heraclitus, then, the
burial of a dead body is necessary because of its role in the natural cycle of life and death,
above and beyond the significance given to it by the conventions of traditional religion. In
Heraclitean terms, the prevention of the recycling of the elements of a dead body in the earth
would disrupt this unity of opposites of life and death and perhaps transgress the petpa,
which the Furies, the ministers of Justice, would punish (Fr. D. 94). The injustice of Creon,
resulting from the retention of a dead person “above” earth while lodging a living person
“below,” is constituted, therefore, not only by his offense against the gods, but also by his
interruption of the elemental cycle in general, thus reflecting this notion implicit to fragment
D. 96 of Heraclitus.

Although Teiresias implicitly connects Creon’s penalty for denying the burial of
Polyneices to the concept of Justice through a reference to the gods’ ministers of Justice, the
Furies, in lines 1074-1077, Antigone explicitly invokes the concepts of Justice and injustice
with reference to Creon’s actions. In lines 22-23, Antigone describes Creon’s act of providing
burial to Eteocles as an instance where’ EteokA£a pév, w¢ Afyouat, oLUV SiknG xpPNOEL
dikaiq kal vouy, [Creon] handles Eteocles with justice, as they say, and with just custom.”
Antigone classifies Creon’s burial of Eteocles as in accord with vopoc and Justice and
implies that the denial of Polyneices’ burial rites is a decree that clashes with this Justice. In

line 450, Antigone justifies her defiance of Creon’s proclamation through her statement that

% ©. Kahn, The Art and Thought of Heraclitus (Cambridge, 1978), pp. 212-213.
8t .-
Ibid. p. 213.
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neither Zeus nor Aikn created this decree and thus again portrays Creon’s vopoc as being at
odds with the concept of Justice. Furthermore, in lines 921 and 928, the hcrﬁine bemoans her
death sentence questioning what justice of the gods she has transgressed (totav...5atpoveov
diknv) and invoking equal evils to befall upon those wrongdoers who acted unjustly
(Exdixwc) against her. She therefore implies through her rhetorical question in line 921 that
she has acted in accordance with Justice in contrast to Creon who has acted unjustly
(ExSixws) against her and thus in dissension with this concept. Finally, Antigone’s entreaty
that Creon may suffer equal evils (U1 TAgww xaxa) as those inflicted upon her unjustly
(exdikwc) reflects the legal language employed by Teiresias describing the penalty that Creon
will pay with the life of his son Haemon for the injustices committed by Creon against
Antigone and Polyneices. Creon’s actions are portrayed as conflicting with the concept of
Justice and, in turn, as necessitating his atonement for his injustices with the life of Haemon.
And it is the death of Haemon, his own flesh and blood, that finally enables Creon truly to
comprehend the meaning of 8ixn and the repercussions resulting from transgressions thereof:
ol WG Eokac OYe TV Siknv 13€lv. “Alas, you seem to have seen justice only late!” (line
1270).

The role of 8ikn in general in the Ansigone reflects the treatment of this concept by
the pre-Socratic philosophers. Antigone’s call for the infliction of equal evils (ur} TAgww
kaka) upon Creon for the injustices (€k8ikws) done to her and the subsequent fulfillment of
this wish through the death of Haemon, which instructs Creon of the true concept of justice,
reflects the Anaximandran cosmic system in which the encroachment of one opposing
substance upon its opposite is held as an injustice, necessitating the opposite sequence of

infringement to occur. The chorus portrays Haemon’s death as the moment when Creon sees
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dikn (1270); justice is the punishment of Creon’s injustice of burying Antigone alive and of
denying burial to Polyneices through the equal injustice of Haemon’s death. For Haemon, like
Antigone, has done nothing other than act in accord with justice with his support of one who
has upheld the laws of Zeus and Justice itself. Yet, his unjust death, coupled with the unjust
death of Antigone, is portrayed as constituting justice itself, thus reflecting the world of
Anaximander, in which justice is established by the recompense of an opposed substance for
the encroachment of its opposite upon itself, both of which are described as injustices.
Antigone’s connection of justice with vopog, the divine, and nature mirrors the unity
of these concepts in the philosophy of Heraclitus. In Fr. D. 114, Heraclitus exhorts mankind:
“Speaking with understanding (E0v vog Afyovtac), they must hold fast to what is shared by
all (t¢ Euvy ravrtwv), as a city holds to its law (Gkwonep vOug TOALS), and even more
firmly, since all human laws (ot avBpwneior vopor) are nourished by a divine one (Vo
£vOG 10U Ogiov). The referent of 1@ EvvE mavtwv is ambiguous, yet its meaning becomes
clearer in consideration of other fragments in which £bvoc is applied to Adyos and dikn (Frr.
D. 80, D. 2). Heraclitus thus urges mankind to cling to such universals as A0yoc and 8ikn);
and he likens the necessity of mankind’s adherence to the universals, AdyoG and dikn, to a
city’s adherence to its vopot. Heraclitus connects the concepts of Adyog, 8ikn, vopos
through the common application of the adjective &Uvoc to each. Heraclitus further links these
concepts to the divine through the assertion that all human laws (ot avBpwneiot vopor) are

nourished by a divine one (U106 £voc 10U Beiov). Heraclitus therefore conceives of an
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intimate relationship between the universals of Adyoc, 8ikn, and human vopot, which, in
turn, are nourished by one divine law.»

Antigone also perceives a close relationship between dikm, vopog, and the divine.
She views Creon’s burial of Eteocles as according with Justice (cUv 8ikng) and in agreement
Sikaiq kol vouy “with a justice and with custom.” As a result, she implies that Creon’s
decree denying burial for Polyneices defies Justice and thus constitutes an unjust vOpoc (or no
vouoc at all); to Antigone, the vopou of mankind should be connected with Justice.
Furthermore, she appeals to the fact that neither Zeus nor Justice have crafted Creon’s decree
in justification of her defiance thereof, and makes evident her view that mankind’s laws
should be created and thus ‘nourished’ by the divine and Justice itself.

The ideas of Anaximander and Heraclitus again are manifest in the scene of
Antigone’s exile in the rocky cave. In lines 846-48, she descries 01016 vOpoiIG/ TPOC Eppat
TOUBOYWOTOV Ep—/YOpHOL TAPOL ToTaLViov, “under what laws [she] comes to the heaped-
up mound of [her] strange tomb.” She, therefore, identifies the laws (vOpo1c) of Creon as
effecting her exile and ultimately, death. These laws also condemn her, in the meantime, to
endure an existence in which Bpotoic/ oGte <vekpdGc> vekpoiov/ pEtowkos, ob Loy,
oV Bavovov. “[she] is living neither among mortals nor as a corpse among corpses, neither
with the living nor with the dead.” As a result, Creon’s vopot again are depicted as
interrupting Antigone’s participation in the cycle of life and death. In contrast, Antigone

depicts her own vision of vopoc as rooted within UGG (Epuv) (line 905), “a law pegged in

82 Cf. C. Kahn, (Cambridge, 1978) , p. 15, for his discussion of the novelty of Heraclitus’ restatement of the
traditional view of Justice as applying only to mankind (cf. Hesiod, Works and Days 275 ff.) with respect
to his generalization of Justice’s application to every manifestation of the cosmic order. Additionally,
Kahn emphasizes the novelty of his conception of human law “as the unifying principle of the political
community, and as grounded in the rational order of nature which unifies the cosmos.”
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the nature of things as they are for her.”®?

This vopos in eUoi¢ dictates that she overthrow
the pseudo-vopot of Creon preventing the burial of her brother: if she lost a child or husband,
she could always have more children or marry another husband; but as a woman with
deceased parents, she could never have another brother, Toupde pévrois’ éxnpotipunioas’
£yw/ vOu, “such was the law for whose sake [she] did special honor [to Polyneices].

This argument presented by Antigone in justification for her disobedience of the
vopot of Creon often has been dismissed by scholars as “naive or crudely sophistic”®* and
even, in some cases, inauthentic.®> I would argue that the content of this argument reflects the
idea of Anaximander in which opposing substances “pay the penalty and retribution to each
other for their injustice according to the assessment of Time.” Antigone asserts that she would
not have disobeyed the citizens (line 907) if her child or husband had been mouldering there
(lines 905-906); for, implicitly, their deaths would be replacable with the generation of new
life. That is, their destruction would be recompensated through the regeneration of new
children or remarriage to a new husband; but, since her own parents are in Hades (911), she
could never have another brother (lines 912), i.e., the destruction of her brother can not be
recompensated by the creation of another. And this law (vopov) (lines 908, 914) that is
rooted in nature (line 905) motivates Antigone to pay special honor to her brother (line 913)
by burying him, thus defying the vopot of Creon. In other words, Antigone defies the

pseudo-vipot of Creon because the vopos of nature, in which the opposing forces of

% R. Goheen (Princeton, N.J., 1951), p. 89.
* Ibid.
%5 This passage has stimulated much debate among scholars. Some commentators have deletd the passage
all together (A. Jacob (1821)); others excise up to line 920 (e.g., Lehrs, Jebb, Brown); other scholars claim
that these objections may be easily satisfied. My interpretation of this passage will contribute to the latter
camp of scholarly opinions. Cf. M. Griffith’s detailed commentary on this passage pp. 277-279 (M.
Griffith, (1999)) and cf. Kamerbeek, Murnaghan 1986, Neuburg 1990: 54-76, Cropp 1997 for helpful
discussion of this passage in general.
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creation and destruction must pay recompense to each other for their injustice (i.e.,
encroachment upon one another), has been stymied, as the destruction of her brother has not
been recompensated by the force of creation. Antigone’s burial of her brother can not
regenerate her brother; but it will effect the elemental recycling of his body in the earth, which
will engender creation in the cosmos in some form or another.

Antigone’s view that Creon’s vopot interrupt her own participation in the cycle of life
and death (lines 851-852) also reflects pre-Socratic thought. Both Anaximander and Heraclitus
assert that the cosmos consists of pairs of opposed substances that cycle between each other.*®
Antigone, unlike Creon, acknowledges the cyclicity of the cosmos as constituted by opposing
forces such as life and death, creation and destruction. She views his vopou as thwarting this
process in her own life, just as Teiresias understands that Creon’s vouot invert the cyclicity of

life and death preventing the burial of Polyneices.

Do, Nouog, and Human Reason in the Antigone

Throughout the Antigone, as R. Goheen astutely points out, VoG (origin, nature,
generation) and vopoG (custom, law, convention) are juxtaposed with the treatment of
“reason”, revealing an active concern with justice, law, human intelligence, and their relation
to reality.®” Although I wholly agree with Goheen on this point, I would argue that the
juxtaposition of these concepts and the characters’ differing perspectives on the relations
between these concepts also reflects the tension between the pre-Socratic vision of Antigone

and the Sophistic vision of rationality embraced by Creon. In Fr. D. 114, Heraclitus specifies

% However, they differ on whether the encroachment of one pair of opposite upon another constitutes either
injustice (in the case of Anaximander) or justice (in Heraclitus).
¥ R. Goheen (Princeton, N.J., 1951), p. 86.
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EVv vOg Aéyovroc as a prerequisite for upholding what is T@ Euvg mavtov, i.e., the
Adyoc, all of which he likens to the city’s adherence to vopot. Heraclitus thus draws an
intimate connection between the rational faculty of voocg, the Adyoc, and vopoc. Further,
since he goes on to claim that the vopot of man are nourished by a divine one, Heraclitus
integrates the rational faculty of vooc within the divine scheme of the cosmos as well. He
thus grounds human law, which is the unifying principle of the ToA1c, in the rational order of
nature that also unifies the cosmos.®®

Creon initially appears to espouse a view in which the rational faculties of vooc,
understanding, good sense, @péves, and judgment, yvoiun, lie at the foundation of the vopot
created by the TéA1c; he seems to embrace a pre-Socratic vision in which voos and vopog
are intimately intertwined. In lines 173-175, Creon himself states that it is impossible
(aprxoavov) to understand (EkpoB€iv) a man’s yoxv T€ KO QPOVEUA KOl YVOUNV,
“spirit, thought, and judgment,” until he reveals himself as tested dpyoic 1€ kKt vopoiowy,
“in government and in the laws.” Hence Creon expresses the view that a ruler’s vopog
reveals a man’s mental acuity or lack thereof.

In contrast, Antigone is depicted by Creon and Ismene as lacking a sense of judgment,
véoc, and good sense due to her disobedience of the vopou of Creon. In line 68, after
appealing to her ‘weaker’ nature as a woman and to the necessity of yielding to the ‘stronger’
in authority in justification for refusing to aid Antigone (lines 61-64), Ismene sententiously
concludes, t6 yop/ TEPIOGA TPACCELY OVK EXEL VOLV 0VdEva, “for there is no sense in
excessive actions.” Ismene thus depicts Antigone’s mental state as excessive and as lacking

judgment itself (oVk &xel vouv). In line 98, Ismene describes Antigone as dvouc and again

¥ Cf. C. Kahn (Cambridge, 1978), p. 15.
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as lacking the mental faculty of vdoc: ...touto 8’ 160, OtV dvoug pev €pxm, 1016 ELAOG
& OpBG @iAn: “Know this much, that you proceed without judgment, but are truly dear to
your friends.” Creon, like Ismene, perceives Antigone as Gvous. However, he also
categorizes Ismene in this way. In lines 561-562, Creon says, T®) TOU8€ QML TWSE TNV PEV
Gptiws/ dvovv nepavlar, v 8’ a@’ oL ta Tpd’ Epu.” “one of these girls has recently
been revealed as having lost her mind, but the other has been so from birth.” And in line 281,
Creon indignantly classifies the chorus as dvouc for saying daipovac...rpovolay iGyewv
7000 TOU veKpOU TEPL. “that the gods took forethought for this corpse.” Creon accuses
those characters, Antigone, Ismene, and the chorus, of lacking the mental faculty of voog
when they appear to disobey or question his vOpoG.

However, at the conclusion of the play, Creon ultimately tums out to be the character
lacking good judgment. Teiresias reveals that Creon’s gpnv is the cause of disease plaguing
the city (xal tadTa THE ONHG £k PPEVOC VooEl TOAG) (line 1015) due both to his vopos
forbidding the burial of Polyneices and to his command to bury Antigone alive. In lines 1262-
1263, Creon himself acknowledges that his errors are caused by his mistaken mind: @pewv
duogpovev apaptpatol otepea Bavatoevt’ “alas for the errors of my mistaken mind,
obstinate and death-laden.” The chorus identifies Creon’s realization of his mistaken judgment
as the comprehension of justice itself: oip’ WG Eowkac Owe v diknv 16€tv. “Alas, you
seem to have leamed justice only too late!”(line 1270). This lesson is summarized by the
chorus again at the conclusion of the play:

TOAMD TO QPOVELV eVSALHOVIOS

TPWTOV VRAPYEL XPN O€ T ¥ £C Beove
uNndEv acentelv: peyahot 8 Adyor
HEYGAOSG TANYGC TWV VREPAVYWV

ATTOTEICAVTES
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MPQ 10 EpoVvely £ddatav.

Good sense is by far the chief part of happiness;

and it is necessary not to be impious to the gods.

The great words of boasters always pay the price with great blows,

and teach them to have good sense in old age.
Creon’s misery thus is portrayed as arising from his lack of 710 @poveiv. When tested in rule
and law, Creon fails at his own test. He, not Antigone, lacks the judgment and good sense
necessary to craft just laws. Consequently, Creon’s division of reason from vopot and vopot
from the divine leads to a fate befalling a ruler who fails to perceive the intimate connection
that exists between rationality, the laws of man, and the divine as espoused by Heraclitus.

The concluding words of the chorus also echo the sentiment expressed by Heraclitus

inFr. D. 112. As we have seen, Heraclitus heralds cw@povelv as the greatest apetn and
oo@in, all of which are intimately connected with perceiving the true puotc of all things.
Similarly, the chorus pinpoints 10 @povelv as a praiseworthy faculty that is intimately
connected with the state of human happiness. However, Creon fails to follow both the chorus’
recipe for happiness as well as Heraclitus’ definition of apetn and cogin. He not only lacks
10 @POVELV, but also fails to perceive the true UG of things. As a result, the faculty of

rationality is portrayed in the Antigone as intertwined in the tension between vopoc and

¢@Vo¢ and the philosophy of the pre-Socratics.

Sophocles’ Antigone and the Heraclitean Ratio: God/Man = Man/Beast
In the Antigone, another vein of pre-Socratic influence is present. R. Goheen
persuasively argues that an image pattern drawn from animals and their control in the

Antigone “introduce into the total structure a basic relationship between the animal, the

152

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



human, and the suprahuman and show it to be part of the moral order of the tragic universe”.*

This relation, he says, can be diagrammed onto the following ratio: *““as men are to brutes so
are the gods to men”.*® Goheen correctly claims that the play makes clear “not only the
superiority of gods to men but also. . .the inaccuracy of that kind of human arithmetic which
transfers the terms within the ratio and leads a man to set himself up as mentally and morally
superior to his fellow men”.”! And, to Goheen, Creon is guilty of breaking the ratio and
ultimately is broken by it.”2

Although I agree with this line of reasoning, Goheen fails to identify this thought
pattern in the Antigone as a reflection of pre-Socratic thought. This ratio of God/man =
man/beast is present in the extant fragments of Heraclitus. In fact, as H. Frankel has proven,
the general ratio of A/B = B/C is a thought pattern ubiquitous to the philosophy of
Heraclitus.”® In Fr. D. 79, Heraclitus states: dvijp Vi{Ti06 fikovoe Tpdc Saipovos
OkWOTEP TAIG TPOS Avdpds. “A man is found infantile by a god, just as a child by man.
Hence a ratio of God/man = man/boy, or A/B = B/C, is evident. As Frankel argues, there are
three planes in this ratio: the levels of God, man, and child (A, B, and C). The “degree of
perfection decreases, and the degree of imperfection increases, in equal measure in the
transitions from A to B and from B to C (A/B = B/C)".** Man may be wise in comparison to
a boy, and infantile in comparison to God; hence, man embodies both qualities and

exemplifies the Heraclitean unity of opposites. The ratio is applied explicitly to God/man =

% R. Goheen, The Imagery of Sophocles’ Antigone: A Study of Poetic Language and Structure (Princeton,
N.J., 1951), p. 26.
* Ibid.
*! Ibid.
* Ibid.
 H. Frankel, ““A Thought Pattern in Heraclitus,” American Journal of Philology, 59 (1938), 309-37.
Selection is reprinted in The Pre-Socratics: A Collection of Critical Essays, ed. by Alexander P.D.
Mourelatos, pp. 214-28.
 Ibid., p. 214.
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man/beast in Fir. D. 82 and 83. In Hippias Major 289 A-B, Plato attributes to Heraclitus the
saying:
WG dpa TONKOV O KOAAIGTOS Ao POG AVOPUITWY YEVEL
cupPaidetv... St avbpuinwv 6 coputartos mpos Bedv mibnkoc
PAVELTAL...
The most beautiful of apes is ugly in comparison to the race of man;
the wisest of men appears as an ape to a god...

In the Anrigone, as Goheen makes evident, Creon employs animal imagery in a
manner revealing his own defiant attitude towards the ratio, God/man = man/beasts. In lines
289-92, Creon applies an image drawn from draft-animal-yoking to the citizens. He thus
indicates his view of his fellow men as beasts and of his own superiority to them. When
Antigone confronts Creon and expresses no intention of yielding to his decrees, Creon states:
“I have seen spirited horses broken just by a small bridle. No, there is no room for pride when
one is one’s neighbor’s slave.” Creon’s animal imagery again reveals his view of his fellow
men, especially those who oppose him, as “brutishly and slavishly his inferiors.”” To Creon,
Polyneices 10éAnce &' aipatoc/ kowvov nacacOat, “wished to feed on kindred blood”
(201-2), and he speaks of Polyneices’ body as animal carrion (lines 205-206):

¢dv &8 dBamtov KAl mPOG OlWVAV SEPOS
KOl TPOG KLVOV E£8e6TOV aikieBEY T 15€Lv.

A corpse for birds and dogs to eat and [leave] mangled
for all to see.

Hence Creon employs animal imagery to reduce the body of Polyneices to the level of a beast
in order to assert his own superiority to his fellow man. In lines 1040-1045, Creon’s reference

to Polyneices’ body as animal carrion is juxtaposed with his expression of hubris towards the

% R. Goheen, (1951), p. 28; cf. R.Goheen (1951), pp. 26-35 for a complete discussion of Creon’s use of
animal imagery to assert his own superiority over his fellow men.
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gods; he thus reveals his own belief in his superiority, not only to his fellow man (whom he
reduces to the level of a beast) but also to Zeus himself: “but this dead man you shall not hide
in a grave, not though the eagles of Zeus should bear the carrion, snatching it to the throne of
Zeus itself...I am certain no human has the power to pollute the gods.” Creon breaks the ratio
of god/man = man/beast by elevating himself above the level of the gods and reducing his
fellow men to the level of beasts. Creon therefore defies the Heraclitean ratio asserting the
tripartite relationship between the gods, man, and the creatures of nature.

The choral odes are instrumental in setting up the ratio of God/man = man/beast. The
odes make evident the proper relation between these three terms, and, in tumn, clearly show the
fundamental error of Creon’s defiance of this ratio through his reduction of fellow humans to
the level of beasts and slaves and his self-elevation above the gods.”® The odes, therefore,
reflect the Heraclitean universe in which the three planes — those of god, man, and beast —
constitute a ratio in which the three terms stand in varying degrees of superiority and
inferiority/ perfection and imperfection with one another; and, accordingly, identical terms,
i.e., two men, have identical levels of superiority and inferiority to each other.

The first ode (lines 100-54) includes a series of images drawn from charioteering and
the racetrack in which the “gods are the drivers™:”’ Ares is the “trusty trace-horse” driver
bringing victory to the Thebans (139-40); the Argive host, having nearly raced victoriously to
the “finish wire”, is struck down by Zeus (131-3); and the sun “drives in head-long flight.. .the
white-shielded hero from Argos” (106-109). The ode presents the gods as the drivers, and,

thus, as superior to both man and the beasts. And, as Goheen states, this is the recognition to

% R. Goheen (1951), pp. 30-31.
7 Ibid.
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which Creon finally comes at the end of the play as he realizes that he is “the driven rather
than the driver” (lines 1272-75):"*
&V & EMY xdpQ
0e0c 0T’ dpa T0TE pE pEYR Papos Exwv
£éraucey, &v 8’ EcEloEv dyploug 6d01G,
OLHOl AQKTATNTOV AVIPENWV YOPAV.
Now surely some god struck down on my head, constraining me with great
weight. He drove me into wild ways, overtuming my joy so that it is trampled
down.

In the second ode (lines 332-75), the chorus’ animal imagery opposes Creon’s self-
elevation above both man and the divine.”® The yoke is mentioned in relation to man’s
prowess in subduing and utilizing the earth and its creatures.'® However, the yoke is absent
when the ode treats man’s control of himself and his fellow men. Instead, the chorus presents
Kal @OEypo kot avepoev/ ppovnua, “words and wind-swift thought,” as the normative
means of man'’s control over himself and his fellow men: kal @O€ypa kal dvepdev/
QPOVIHA KOl GOTUVOROLG/ Opyac £di8atato...“man has taught himself speech and wind-
swift thought and the dispositions which regulate cities” (lines 354-6). The chorus thus
implies that the use of the yoke to control beasts is normative, but not in the case of man’s
control of himself and his fellow man.'®' Man’s use of the yoke to control beasts accords with

the proper relationship of man/ beast (B/C) in the A/B = B/C ratio. The use of the yoke to

control himself and his fellow men violates the terms, as it reduces mankind to the level of

” Ibid.
% Cf. Ibid., pp. 32-33.
'% Ibid.
19 As both Goheen and C. Segal have argued, this ode is not a simple glorification of human
accomplishment and control over nature and beasts; the dangerous quality of man’s faculties is stated in
lines 365-368: “With some sort of cunning, inventive beyond all hope, he arrives sometimes at evil, and
sometimes good.” The chorus goes on to state that if he honors both the laws of earth and the justice of the
gods, high is his city. Thus, man’s acknowledgement of the interconnectedness of the laws of the earth,
justice, and the gods is necessary for man to be LyiroAic. And this recognition of the interconnectedness
of the laws of the earth, justice, and the gods is a principle that also reflects the Heraclitean sentiment
expressed in Fr. D. 114.
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beasts. In lines 361-364, the chorus states that mankind is all-resourceful (dmopoc £n’ 0OIEV
Epyeta/ 1O péAAov) and has no means of escape only from Hades. Mankind is thus inferior
only to the gods. Consequently, the ode sets up the ratio of God/man = man/beasts as the
structure of the tragic universe: as beasts are inferior to men, so men are inferior to the gods.
The transference of an inside and an outside term, as in the case of Creon’s reduction of his
fellow man to the level of beasts, results in the violation of this ratio and “faulty
intellection.”'®? Yet Creon himself is forced to express recognition of this Heraclitean ratio
and the proper relationship between the three planes of existence: at the end of the play, he
states his inferiority to the gods in the terms of the imagery of being driven and bridled, which
he had erroneously applied to the relation of his fellow men to himself (lines 1272-5).'%
Teiresias and Antigone understand the Heraclitean ratio orchestrating the universe
and the proper relationship between the individual terms comprising this ratio. Antigone
expresses her anxiety that the body of Polyneices’ would become animal carrion (lines
29-30), and thus reduced to the level of beasts. And Teiresias also warns that it is not for
animals to consecrate the corpses of men (1080-3). Both Antigone and Teiresias thus
recognize Creon’s reduction of Polyneices’ corpse to animal fodder as an action that
shatters the ratio of man/beast. Furthermore, both characters recognize the superiority of
the divine in relation to man: Antigone expresses her belief that a proclamation of a
mortal cannot override God’s ordinances, which are unwritten and secure (lines 455-
456); Teiresias views Creon’s expression of hubris — that he would not bury Polyneices in

a grave, even if the eagles of Zeus should bear the carrion to the throne of Zeus itself — as

192 Cf. R. Goheen (1951), pp. 33-35 for more analysis of how the odes set up the ratio of God/man =
man/beast in the Antigone.
193 Cf. R. Goheen (1995), p. 33.
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derived from a sick mind (line 1052). Antigone and Teiresias therefore recognize the
tripartite structure of the universe, the divisions between the world of the gods, man, and
beasts. They understand the varying degrees of superiority and inferiority between the
three types of existence and fear the effects of the violation of the normative relations

between them.

Summary and Conclusion

One final point: In addition to drawing upon the opposing philosophical movements
of the pre-Socratics and the Sophists, Sophocles reconciles the pre-Socratic philosophical
undercurrent with traditional religion while opposing the Sophistic thought espoused by Creon
to the traditional divinities. From the sentry’s description of the phenomena of nature working
in concert with the divine, to Antigone’s attribution of the creation of the vopot to Zeus and
Justice, and to Teiresias’ description of both nature and the divine’s disharmony with Creon’s
vOpoL, pre-Socratic thought in Antigone is depicted as concordant with the will of the
divinities of traditional religion. In contrast, Creon’s philosophical perspective clashes with
the gods of traditional religion as exemplified by the hubristic attitude expressed in lines 1039-
1042 and by Teiresias’ description of the sacrifices that are refused by the gods.

In conclusion, I have demonstrated that a significant influence of pre-Socratic can be
detected in Sophocles’ Antigone, and that these philosophical ideas underlie the eponymous
heroine’s vision of the unity of puo1G, 8ixn, rationality, and the divine. Furthermore, the pre-
Socratic vision espoused by Antigone contributes to the conflict between the heroine and
Creon, who adheres to a system of Sophistic ideas in which @Uo1¢ is an object to be

overcome by vopot that are severed from justice and the gods. Consequently, I have revealed
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that this generally acknowledged strain of Sophistic influence flows against an undercurrent of
pre-Socratic philosophy espoused by Antigone. And since Creon’s Sophistic ideology
ultimately leads to his tragic demise, Sophocles portrays this ideology in a negative light,
while the philosophy of the pre-Socratic heroine, although a victim to the Sophistic thought of
Creon, is heralded as espousing the ideology ultimately leading to human happiness and piety
towards the gods by the chorus at the end of the play. Sophocles presents human intelligence
as capable of good (line 367) when unifying the laws of the earth with the justice of the gods
(lines 367-369), thus reflecting the Heraclitean precept asserting the intimate relationship
between the laws of man, justice and the gods (Fr. D. 114). The playwright represents this
same faculty of rationality as capable of evil and dangerous feats when coupled with the
Sophistic view endorsing man’s conquest of nature and its severance from the laws upheld by
Justice and the gods, as in the case of Creon (lines 365-371). Therefore, in contrast to
traditional scholarly views of Sophocles as entirely resistant to the intellectual movements of
the 5 century, the playwright’s depiction of pre-Socratic thought indicates that he might not

have been as hostile to all of the so-called ‘Enlightenment’ thinkers as originally supposed.
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Conclusion

This dissertation has examined the relationship between the tragedies of Sophocles
and the philosophy of the pre-Socratics. I have demonstrated the impact of the pre-Socratic
thinkers, Anaxagoras, Xenophanes and Heraclitus, and of pre-Socratic thought in general on
the tragedies of Sophocles. In doing so, I have shown that the philosophical legacy of the pre-
Socratics extends far beyond the field of natural philosophy to the genre of Greek tragedy in
the works of Sophocles. In addition, this study has made evident a new philosophical facet of
Sophoclean tragedy, which, in contrast to Sophistic influence, has generally not been
recognized by scholars.

Pre-Socratic thought in Sophocles serves as an example of the tragedian’s positive
reception of ‘Enlightenment’ thought. In the three tragedies examined in this dissertation,
Sophocles reconciles pre-Socratic thought with the gods of traditional religion. In the
Philoctetes, Sophocles portrays the Olympian gods, in the end, as working in concert with
Philoctetes’ own Heraclitean vision of morality and justice. In the Trachiniae the Adyoc
enforces the will of the gods that is manifest through oracles. The Adyoc of the centaur
Nessus, the oracles of Zeus at Dodona, and Deianeira’s own view of Adyoc, as associated
with epistemic certainty and rationality, turn out to be £UvoG: the same and shared by all, i.e.,
nature, the world of man, and the gods themselves. And, in the Antigone, the pre-Socratic
visions of Antigone and Teiresias are portrayed as harmonizing with the gods of traditional
religion: the sentry describes the phenomena of nature as working in concert with the divine
and with the will of Antigone in the burial of Polyneices. In all three plays, pre-Socratic
thought overlaps with the will of the gods of traditional religion. Pre-Socratic influence,

therefore, serves as an example of Sophocles’ positive reception of so-called ‘Enlightenment’
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thought, as well as a foil to the ethical views of the Sophists in the Antigone and the
Philoctetes.

The conclusion of this dissertation challenges the traditional view of scholars such as
Dodds and Nestle, who assert that Sophocles was hostile in his dramatic reception of so-called
‘Enlightenment’ thought in general.! Although I do agree with Rose’s assertion that
Sophocles represents certain Sophistic ideas in a positive manner, as evidenced by the three-
stage anthropological scheme that is depicted in the Philoctetes, 1 conclude that Sophocles
presents the Sophistic views of Adyoc, vopos and QUOG, justice and the gods in a negative
light, as the perspectives of Odysseus and Creon on these concepts demonstrate. I, therefore,
propose a nuanced view of Sophocles’ relationship to Enlightenment thought, in so far as
Sophocles dramatically depicts the ideas of the pre-Socratics generally in a positive manner in
contrast to the views of the Sophists, which are held by morally questionable characters such
as Odysseus and Creon.

It is only fitting that Sophocles depicts pre-Socratic thought in a favorable light in
his tragedies. As Chapter 2 discusses, many elements of pre-Socratic thought are
compatible with traditional religion. The gods of traditional religion play a role in the
fragments of Heraclitus (Fr. D. 93, D. 15, D. 32), even though Heraclitus recognizes
these gods only in so far as they exemplify his doctrine of the unity of opposites and the
AGyoc (e.g., Dionysos represents the unity of life and death in the phallic procession).
Furthermore, as discussed in Chapter 3, the fragments of pre-Socratics in general suggest
an intimate connection between QUo1G, VOHOG, justice and the gods. Pre-Socratic

thought inherently possesses a divine and mythic quality that fits well with Sophocles’

' Cf. W. Nestle (1910), pp. 129-157; E.R. Dodds (1951) p. 49.
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project of blending traditional mythic stories involving the gods of traditional religion
with ideas of rationality from the 5" century ‘Enlightenment’. This also proves that
Sophocles, while representing pre-Socratic thought in a positive manner, does not merely
reproduce these ideas. As Chapter 2 discusses, he puts his own unique imprint upon
‘Enlightenment’ thought by blending ‘Enlightenment’ views of rationality with the
traditional mythological tales, such as that of Heracles in the Trachiniae. Sophocles thus
produces tragedies reflective of the intellectual and social milieu of the s® century B.C.E.
Why has this study focused primarily on the plays, Philoctetes, Trachiniae, and
Antigone? Pre-Socratic influence certainly is not limited to these plays. In the appendix, I
demonstrate that certain pre-Socratic ideas, such as the Heraclitean notion of flux and the unity
of all things, are present in Sophocles’ other works, the Ajax and the Oedipus at Colonus.
Further, Sophocles’ concern both with @Uo1G and its cognates and with the antithesis of
@uoG and vopoc extends beyond the Antigone to the Ajax, Oedipus Tyrranus, Oedipus at
Colonus, and the Electra.’> However, a confluence of pre-Socratic influence inundates the
Philoctetes, the Trachiniae, and the Antigone. Pre-Socratic influence is significant to the
context of each of these three plays, either in shaping the perspectives of the characters, e. g.,
Philoctetes and Antigone, or in establishing certain themes central to the plot of the tragedy,
e.g., the principle of the unity of opposites that orchestrates the events in the Trachiniae. The
confluence of pre-Socratic images and concepts in the Philoctetes, the Trachiniae, and the
Antigone, therefore, works systematically to contribute to the overall character portrayals and

plots of these three tragedies. Yet, although Sophocles does seem to be most interested in pre-

2Cf.e.g.. Aj. 548f.; O.T. 865 ff.; O.C. 337 f.;
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Socratic thought in these three tragedies, any attempt to answer the question of why this is the
case would result in conjecture.

Why does the philosophy of the particular pre-Socratic philosopher, Heraclitus, appear
to be the most pronounced vein of pre-Socratic influence in Sophoclean tragedy? I would
suggest that the philosophy of Heraclitus, in which the cosmos consists of unities of opposites
engaged in a constant state of change, provides a perfect conceptual paradigm for
understanding tragedy generically. A. L. Motto and J. R. Clark astutely argue that the
Heraclitean unity of antonyms “applies very cogently to that masterful form of Greek literary
expression, ‘tragedy.”” Motto and Clark identify Fr. D. 60, 6806¢ dvo xdto pio kal
wuT, “the way up and down are one and the same,” which is one example of the Heraclitean
principle of the unity of opposites, as applying particularly well to the tragic form:

What appears to the tragic protagonist as his ascent in “good fortune” is
irrevocably directed toward “reversal,” and the audience comes to understand
that his “rise” was indeed a “misfortune,” that in reality, in his headlong
“progress,” he steps jauntily over the precipice and into his “fall.” Still more
paradoxically, by witnessing this “fall,” the audience is unaccountably exalted
and elevated. . .the Greek tragic hero gains in stature precisely because of his
destruction, because of his confrontation with the void. In that sense, his
experience has constituted a “fortunate fall,” and, according to Heraclitus, his
downward voyage has in fact been an upward one after all (or the reverse).
Throughout his tragedies, Sophocles is concemned with the cyclical nature of a universe
consisting of opposites, life and death, youth and old age, night and day, fortune and
misfortune, wisdom and ignorance. The Sophoclean heroes are bound to this cycle, traveling

both up and down; for the path is one and the same. It is perfectly reasonable that Sophocles

would tum to the philosophical paradigm of Heraclitus for philosophical inspiration of his

3 A. L. Motto and J. R. Clark, “Heraclitus and the Ambivalence of Tragic Idealism,” CB 64 (1988): pp. 3-5.
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tragic world. Heraclitus, after all, suggests that “behind the mere externalities and surfaces of
night and day, of living and dying, of flowing rivers, there dwells a universal Law. And that
Law is the one of harmony amidst the seeming configurations and clashes of chaos and
deracination and disarray.™

This study also provides points for comparison regarding the nature of pre-
Socratic allusion in Aeschylus and Sophocles. Pre-Socratic influence clearly serves as a
source of influence for both tragedians. Like Aeschylus, Sophocles ultimately reconciles
pre-Socratic thought with the gods of traditional religion. However, unlike Aeschylus,
Sophocles, at times, presents pre-Socratic thought at odds with the will of the gods of
traditional religion, as in the Philoctetes, probably because Sophocles tended to challenge
the gods of traditional religion more than Aeschylus. Sophocles’ depiction of pre-
Socratic thought, therefore, is more nuanced and complex than his predecessor’s. A
discrepancy also exists between the particular pre-Socratic philosophers and the specific
pre-Socratic ideas influencing these tragedians. Rdsler’s study asserts that Xenophanes
and Anaxagoras were the predominant sources of pre-Socratic influence on Aeschylus,
particularly, in the tragedian’s new intellectualized conception of divinity and in the areas
of science and medicine. In Chapter 3, I argue that Sophocles also was influenced by
Xenophanes; yet, Anaximander, Heraclitus, and ‘Enlightenment’ thought in general are
additional sources of influence for Sophocles, whereas Heraclitus serves as Sophocles’
greatest source of pre-Socratic influence. Finally, as Chapter 3 demonstrates, pre-
Socratic and Sophistic allusions, such as in the case of the pUo1¢ vs. vVOpOG antithesis,

occur more frequently and with greater range of meaning in Sophocles than in Aeschylus.

*Ibid., p. 5.
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In Euripides, pre-Socratic and Sophistic allusion to the puo1s and vopog antinomy
becomes even more explicit due to the presence of more direct references to these
concepts rather than to their cognate forms. Although close examination of pre-Socratic
allusion in Euripides unfortunately exceeds the scope of this dissertation, it certainly
would be a fruitful area of scholarship; and one that would provide even more insight into
the comparison of pre-Socratic and Sophistic thought in the genre of Greek tragedy.

In conclusion, this dissertation has illuminated manifold instances of pre-Socratic
thought in Sophoclean tragedy. We are now able to appreciate the achievements of the pre-
Socratics extending beyond the field of natural philosophy to Sophoclean tragedy and to
recognize a new philosophical aspect of Sophoclean tragedy. As a result, our study has
demonstrated that Sophocles should not be viewed as a relic of the Archaic Age who was
hostile to all ‘Enlightenment’ thought. Rather, Sophocles positively received the ideas of the
pre-Socratics, particularly, those of Heraclitus, in his tragedies, and used these ideas to shape

the perspectives of his characters and their tragic worlds.

165

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Appendix: Unity of Opposites in Sophocles’ Ajax and Oedipus at Colonus

In the Ajax, the pre-Socratic doctrine of the unity of opposites and the unity of all
things - cosmic, human, and divine - is rendered dramatically, as in the Philoctetes,
Trachiniae, and the Antigone. In his soliloquy in lines 644-646, Ajax says: dravd’ o
HakpOG kavapiBunTos xpovoc/ UEL T dSEAQ KAl PAVEVTA KPURTETAL
“Strangely the long and countless drift of time brings all things forth from darkness into
light, and covers them once more.” Time is depicted as involved in a constant process of
change. Change, as in the philosophy of Heraclitus, affects all things and implicates all
things in the inexorable process of transposition between darkness and light, thus
oscillating between opposites. All things thus constitute a unity of opposites. Ajax’s
language of puer T’ ddela kol pavévia kpurntetal further strengthens the parallel
with Heraclitus as it echoes Fr. D. 47: pUo1c xpuntecBar @uiel. In line 648, Ajax says,
KoUK £0T’ deAmtov oVdEv, “nothing is beyond expectation,” thus mirroring the
Heraclitean sentiment in fr. D. 18: éav un €AnnTon avéAnictov ok €EELPNOEL,
avekepevvntov £0v kai dropov. “He who does not expect will not find out the
unexpected, for it is trackless and unexplored. In lines 648-651, Ajax declares that aAd’
aAlioketal xw Se1vOc GpKOC ol TEPLOKEAEIC @pEvec. “Strong oath and iron intent
come crashing down,” and, consequently, implies that this process of flux in which all
things oscillate between opposites will trump any attempt in its resistance. In particular,
any man who resists this process will discover that “this strong oath and iron intent [will]
come crashing down” due to the force of this process. Ajax thus realizes that he “must
give way, as all dread strengths give way in turn and deference” (line 668-669). He cites

evidence as evidence images drawn from both the natural world and the world of man:
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...TOUTO MEV VIQOCTIPELS
YELHOVEG EKYWPOLOLV gvKApTy OEpel
ééimatat d¢ vuktog a’tavﬁc KUKAOG

™ keoxomokq) QEYYos np,epq (pkeysw
dewvav 8’ omp.a nveouatwv £EKOLLCE

ctEévovia moviov: £€v &’ O mayxkpatns Yrvoc

AVel tedrioac, ovd’ act Aapov Exer

Winter’s hard-packed snow yields to the fruitful summer;

Night’s dread circle at last moves aside for day’s white steeds to shine.

The dreadful blast of the gale slackens and lulls to sleep the groaning sea;

And omnipotent Sleep in time releases those whom he has bound,

Nor does he hold them captive forever (lines 669-674).
Like Heraclitus, Ajax depicts the natural and human spheres as constituted by unities of
opposites: winter and summer, night and day, sleep and being awake; thus, nature and the
world of man are interconnected, both oscillating between opposites. And this is all
overseen by heaven and the divine (line 666). As in the philosophy of Heraclitus, the
world of man, nature, and the divine is thus unified.

In Sophocles’ Oedipus at Colonus in the dialogue with Theseus (lines 607-628),
Oedipus expresses a sentiment also recalling the doctrine of the unity of opposites that is
fundamental to the philosophy of Heraclitus. Oedipus declares that povoic oV yiyvetav
Oeoic1 ynpac ovde katbavelv note, “for the gods alone there is no old age and no
death,” but that ta 8’ dAla cuvvyxel mavd’ O maykpatnic YPOvVos, “omnipotent time
submerges all other things (lines 607-609). Like Heraclitus, Oedipus depicts all things -
human and cosmic - as engaged in the incessant process of metamorphosis between
opposites: friendships are created and destroyed (line 615); loyalty is created and
destroyed (line611); day and night exist in a unity of opposites oscillating between one
another (line 616-619):

Kol taiot Onaic €1 Tavov eV UEPEL

KAADG Td TPOG GE, HLPLAG O HLPLOG
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YPOVOC TEKVOUTAL VUKTOG HUEPAC T 1wV,

&V aiG Ta VOV EVHQwva SeEldpata

80per Sraokedwoiv £k GUIKPOL Adyou-

If now all is sunny between you and Thebes,

Time, as it passes, brings forth countless nights and days

In which they shall shatter

With the present harmonious pledges for a trivial reason.
Oedipus views the course of nature and man as mirroring one another: both are subject to
the continual flux of time; both constitute unities of opposites vacillating between

creation and destruction. Nature and the world of man are interconnected. And this

relationship itself is overseen by Zeus and Phoebus Apollo (line 623).
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