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HERACLITIAN DYNAMICS IN THE ANT/IGONE AND THE FALLACY
OF THE RIGHT OF THE STRONGEST

The endless debates on Sophocles' Antigone reflect different analytical perspectives as to the multiple and concurrent dualities
intertwined in the drama, like legality and legitimacy, lawfulness and morality, expediency and tradition, humans and the divine.
Still, subjective perspectives notwithstanding, a conceptually and aesthetically prevalent duality in the Antigone pertains to
the head-on conflict between (king Creon's) material power and (Antigone's) moral strength: Adult Creon's reasoning for enforcing
his deadly kingly edict on adolescent Antigone is well founded with respect to the imperative need to maintain law and order in his
dominion, as a necessary condition for reinstituting socio-political stability and ensuring the security and independence of his
polis, especially in extreme conditions of civil warfare; nevertheless his aesthetically hubristic exertion of power leads
the monarch's own family to self-destruction. In this mythological twist of fate, the Antigone brings to the fore artistically (and
barely disputably) the limitations of the so-called right of the strongest, because the strongest is never strong enough to be always
the master, unless he transforms strength into right, and obedience into duty.

Keywords: Sophocles' Antigone, hubris, nemesis, Peloponnesian War, illegitimate power, hegemony.

1. The spell of Até in the Antigone?!

In the ancient Greek world, hubris or GBpig was viewed
as both insulting to the gods and violating the natural order
of the cosmic universe: A hubristic action, which constitutes
a substantial aberration from measure or pérpov (in classical
works) or dioipya (in Homer's epics) is not in line with (or
within the bounds of) the aberrant perpetrator's limitations or
fate or destiny or (Homer's) aica. As consequence, from an
Heraclitian perspective?, hubris sets in motion the retributive
forces of Nemesis or Néueaig, the goddess that personifies
justice and reinstitutes the balance of social and natural
order by intervening violently to reinstitute the state of nature
to a new equilibrium, because "through the future, both near
and distant, as through the past, shall this law prevail:
nothing that is vast comes to the life of mortals without ruin”
(16 T’ Emerta kai 10 péAAov Kai TO TTpiv £TTapkéael vouog 63,
oUdEv Eptrel BvaT@yv PIOTW TTAUTIOAU Y’ £€KkTOG dTag), as
stated in the second stasimon of Sophocles' Antigone
(I. 612-4). To a subject of hubris, "evil at one time or another
seems good" (T0 Kakov dokelv TToT’ £€06A0V) (I. 622) due to
the intervention of goddess Até or "Atn, according to the
classical dynamic scheme that involves the following
intertwined concepts:

Até (Atn) S hubris (0Bpig) S
SNemesis (Népeaig) — Tisis (Tiolg) 1)

In general, "Até instills confusion in the mind of every
subject of hubristic behavior, and she thus personifies self-
destructive  syndromes like defensive avoidance,
overvigilance, reactivity and denial. These are ruinous
states of mind that have led many economies, armies,
states, and empires to disaster or even to collapse” [11, p. 83],
i.e. to catastrophe or tisis (Tioig), as consequence of the
intervention of Nemesis (Néueoiqg) after every trespassing or
UtrepBaaia of a destined limit (I. 605-614):

Your power, great Zeus — what human overstepping can
check it? Yours is power that neither Sleep, the all-ensnaring,
nor the untiring months of the gods can defeat. Unaged through
time, you rule by your power and dwell thereby in the brilliant
splendor of Olympus. And through the future, both near and
distant, as through the past, shall this law prevail: nothing that
is vast comes to the life of mortals without ruin.

(Tedv, Zed, duvaaoiv Tig avdpv UTrepRacia kardoxol, Tav o0’
UTTvoG aipel 08’ 6 TavT’ aypelwy, olTe Be@v AKUOTOl PRAVEG,
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ayfpw d¢ xpovw duvdoTag katéxelg ‘OAUUTIOU papuapdecoay
diyAav. TO T° Emeima kai TO péANoV Kai 1O TTpiv ETTapKETEl vOUOG 60,
oUdEV EpTTEl BVaTV BIOTW TTAPTIOAU Y’ €KTOG GTOG)

In the second stasimon, this law is presented as absolute
and universal, because when "a god leads a man to ruin
then only for the briefest moment such man fares free of the
grasp of Até" (B€dg Gyel TTpog drav: Tpdoaoel & OAiyioTov
Xpovov £kTdG atag) (. 624-625).

2. Atéan fallacy of strength

A historiographical example of the overwhelming spell of
Até on subjects of hubris is the failed attempt of Artabanus
to avert the Persians from expanding their empire to Europe.
Specifically, he gave the following strategic advice to
Xerxes, as the latter was preparing to invade Greece:

Do you see how God does not allow the bigger animals to
become insolently visible, as it is them that He strikes with his
lightning rather than the smaller ones that never insult Him? Do
you also see how He throws his bolts always against the tallest
buildings and the tallest trees? Because God likes to draw back
anything that stands out. Likewise, even a mighty army may be
discomfited by a small army, whenever God in His wrath exposes
the former to fear [feelings of terror] or storm [natural disasters]
through which they perish in a way unworthy of them. Because
God allows no one to consider himself great, except Himself.

("Opdig Ta Umrepéxovta {Ha WG KEpAUVOT O BeOG OUDE €X
@avTaleoBal, 10 3¢ OUIKPA OUBEV UiV Kvilel: 0pdg O wg &g
oikAuaTa T péyioTa aiel kai 5évdpea T TolalTa ATTOOKATITEl TA
Béhea: @iAéel yap O Bedg TG UTrepéxovTa TTAvTa KoAoUelv. oUTw
O¢ kai aTpaTOg TTOAAOG UTTO OAiyou dlagOeipeTal KaTd TOIOVOE:
¢mmedv o1 6 Bedg pBovAcac eéBov EUBAAN A BpoviAy, B’ v
¢pBapnoav avagiwg EwuTt®v. OU yap €4 @povielv Jéya O BeOg
GA\ov i éwuTov (Herodotus, Histories 7.10e.))

Xerxes made the hubristic mistake of ignoring
Artabanus' Heraclitean advice, because he was under the
spell of Até. The typical pairing of hubris and nemesis, that
appears in many tragedies such as Sophocles' Oedipus
Rex, Aeschylus' Agamemnon, and Euripides' Hippolytus, is
almost always associated with the Homeric goddess Até or
equivalently with the Atéan effect, i.e. a hubristic
perpetrator's distorted perception of reality, in either
mythological or historical time, as stated epigrammatically
by the Chorus in the Antigone (I. 622). As a matter of fact,
such Atéan confusion in the mind of such perpetrator often
maps to a chain of events in the ensuing human interaction
or conflict, whose outcome is barely foreseeable.
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Indicatively, as to Sophocles' sense of nemesic
unpredictability, the Parode of the Antigone includes a
powerful description of the ferocious battle between the
attacking (stronger) Argeians and the defending (weaker)
Thebans (I. 125-140):

So fierce was the crash of battle swelling about his back, a
match too hard to win for the rival of the dragon. For Zeus
detests above all the boasts of a proud tongue. And when he
saw them advancing in a swollen flood, arrogant their clanging
gold, he dashed with brandished fire one who was already
starting to shout victory when he had reached our ramparts.
Staggered, he fell to the earth with a crash, torch in hand, a
man possessed by the frenzy of the mad attack, who just now
was raging against us with the blasts of his tempestuous hate.
But his threats did not fare as he had hoped, and to the other
enemies mighty Ares dispensed each their own dooms with
hard blows, Ares, our mighty ally at the turning-point.

(Tolog auei vt £€140n TdTayog 'Apeog, AvTITIAAW
duoyeipwpa dpAkovTog. ZeUg yap peyaAng yAwoong KOPTTOUG
UtrepexBaipel, kai  ogag  £€01dwv  TIOAM®  peduaT
TIPOCVICOONEVOUG XPUooU Kavaxig UTTEPOTTAICIG, TIAAT( PITITET
TUpi BaABidwv € Ekpwv AdN viknv OpuQVT  alaAdgal.
avmitomg &' £ yd Téoe TavTaAWOEIC TUP@POPOG, OG TOTE
Maivopéva guv Opud PBakxelwv ETémvel pimaig €xBioTwy
Avépwy. eixe 8 BAAQ T& pév, BAAa B & GAAOIC ETTEVWHG
oTu@eAiCwV pEyag Apng deEI60€IPOG).

In lines 106—121 Sophocles gives a poetic description of
the siege of Thebes by the Argeian army, which seemed to
be so strong or even invincible — as it "flew, like a screaming
eagle, over into the Theban land" (6géa KAGZwv GeTOG €ig yav
wg UmepémTa) “in full armor" (Travoayiq) "with a mass of
weapons and crested helmets ... with spears thirsting for
blood" (TToM®vV yed’  OmAwv EOv O’  ITITTOKOMOIG
KopUBeaalv... povwaoaiolv Adyxaig) — that initially caused
feelings of awe and terror to besieged Thebans. Still, from
an analytical perspective of deterministic causality,
(primarily) the bravery of the defenders, who were fighting
for their freedom and the independence of their polis, in
combination with (secondarily) the unforeseen dynamic of
the battle, turned the battle against the (stronger) attackers,
whose "threats did not fare as they had hoped", because to
those (stronger) enemy forces "mighty Ares dispensed each
their own dooms with hard blows" (gixe 8" GAQ T& pév, EAAa
O’ &m’ GANoig Emevpa oTu@eliCwy Péyag "Apng) (1. 138-9)
at the most critical moment, "the turning-point"2 or the critical
point of the battle (. 140) [4].

When the relatively stronger Argeians embarked on their
military campaign, they were hubristically overconfident as to
their future victory against the Thebans. Their overconfidence
was Atéan because it was one-dimensional: The Argeians
perceived their quantitative supremacy, in men and armor, as
sufficient for ensuring their victory. They failed to see their
moral inferiority vis-a-vis their adversary: They could not duly
take into consideration the fact they were led in that war by a
traitor, the Theban prince Polynices (IMoAuveikng), Antigone's
brother. Consequently, the attacking Argeians failed to
understand in time, before the battle, that the (materially
weaker) Thebans were cornered to a moral dilemma between
two ominous options: Either surrender and be ruled by a
traitor — to the infamy of their polis and to the intergenerational
shame of themselves — or fight to the end to defend their polis
and their personal dignity. The Thebans opted for the second
alternative. They thus made up for their deficiency in material
strength by their supremacy in moral standing and thus in
fighting morale. Consequently, the defending (weaker)
Thebans won and the attacking (stronger) Argeians lost the
battle, as frequently happens in human history.

This Sophoclean theme, i.e. victory of the materially
weaker but morally stronger adversary, is in line with the
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collective memory of the Athenians and all Greeks in the
Classical era, in the aftermath of the Persian invasion of
mainland Greece in 492-479 BC, when two opposite value
systems collided for the first time in history — the materialistic
value system of Asia and the idealistic value system of pre-
classical Greece, the former aiming at power, the latter at
virtue. That conflict of values was outlined eloquently by
Tigranes, son of Artabanus and Persian general in front of
Mardonius, chief general of Xerxis, the hegemon of the
Persian Empire at the time (480 BC):

Good heavens, Mardonius, what kind of men are these that
you have pitted us against? It is not for material gain they
contend but for virtue!

(motrai Mapddvie, koioug €T Avdpag  fyayeg
paxnoopévoug fuéag, of ol TEPi XPNHATWY TOV AyQva
Trolo0vTal GAAG Trepi peTiig (Herodotus, Histories, 8.26¢))

Likewise, a conflict between two deviating value
systems, i.e. between legality (enacted human law) and
morality (perceived universal or divine law), takes center
stage in the Antigone. Adult Creon is the seemingly powerful
co-protagonist, the new victorious king of Thebes, whose
first day of reign was gloriously marked by the great victory
of his polis against the Argeian aggressors, right after the
fratricidal elimination of Eteocles and Polynices, Antigone's
brothers and contenders of the throne, who killed each other
in the battle. On the contrary, Antigone is the seemingly
powerless co-protagonist: She is adolescent and sister of an
infamous traitor (Polynices). Moreover, as female, she is
looked down on by Creon, as he explicitly states in his kingly
and fatherly advice to prince Haemon (l. 677-680):

We must defend those who respect order, and in no way can
we let a woman defeat us. Itis better to fall from power, if it is fated,
by a man's hand, than that we be called weaker than women.

(GUUVTE’ €0Ti TOTG KOOPOUWEVOIG, KOUTOI YUVAIKOG OUBANGG
noonTéa. Kpeiooov yap, eirep Oel, TTPOG AvEPOG EKTTETEIV, KOUK
Qv YuvalkQv oOooVeEG KOAOIUED” Gv).

As wartime king, Creon is reasonably concerned
primarily with political stability that may be effected by the
enforcement of relative human law (i.e. by the application of
the principle of legality at a certain point in spacetime)
especially in the critical period right after the end of a
ferocious civil war. Antigone though is equally reasonably
concerned with intertemporal (eternal) divine will or absolute
moral law (perceivably applicable to all humanity in all time),
both in wartime and peacetime®.

The common denominator of the seemingly stronger
protagonists in those dramas, mythological or historical, like
the Argeian aggressors in mythological time, the Persian
invaders in historical time and king Creon in the Antigone, is
the Atéan (narrow-minded) fallacy of strength, ie. a
perceived certainty (overconfidence) that the outcome of a
conflict will necessarily favor the materially (quantitatively)
strongest — although relative material strength in and by
itself is neither a necessary nor a sufficient condition of
victory in wartime or prevalence in peacetime.

3. From reasoning to aesthetics

The fallacy of strength notwithstanding, the argumentation
of Creon (socio-political order and independence of his polis) is
as rationally valid as that of Antigone (natural order and
reverence to the divine). Both those arguments (I. 450-525) are
isosthenic, i.e. equally valid (rational) in Epicurean terms, and
therefore neither can be used as a sole criterion in and by itself
for leading the audience to a conclusive and final (undisputable)
judgment as to the two protagonists, i.e. as to who was the one
that deviated hubristically away from measure (uétpov) under
those extreme conditions in wartime®.

Still, the Sophoclean dual-protagonist structure of the
Antigone, where one protagonist is adult male (Creon) and
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the other is adolescent female (Antigone), evokes the
dramatic scenography of the conflict: Adult Creon and the
elders of the Chorus, standing for all (adult male) citizens of
Thebes, collude in entombing alive an adolescent female.
Such horrible death is per se not merely unnatural
(i.e. uncommon to other species on earth) but also
aesthetically surreal. Moreover when the perpetrators are a
group of adult males against an adolescent female, such
entombing is obviously a sickening act of almost
unimaginable or mythological perversion — a felony in the
contemporary legal order the world over — as the Chorus
implies in the fourth stasimon (I. 944-987).

In Antigone's terminal mourning (Kommos or Koupog),
Sophocles highlights the aesthetics of the drama, by
explicitly presenting Antigone, in her own words, as an
adolescent "unwept, unfriended, without marriage-song"
(GkAauTog, dgilog, avupévaiog) (1. 876) doomed to meet her
destiny all alone in her "tomb" (TUpBog), which she
desperately and symbolically perceives as a distorted
"bridal-chamber" (vupgeiov) (1. 891). All alone, she speaks
in awe and despair (In Antigone's Kommos, she is speaking
to her tomb addressing it as her "bridal chamber™ (. 891—
892): "Oh tomb! Oh bridal-chamber! Oh deep-dug eternal
prison... " (0 TOPBOG, M VUPPEIOV, () KATAOKAPRS OiKNOIg
agippoupog...). Sophocles has Antigone repeat that exclama-
tion emphatically, three times on the same line, for a reason:
to convey to the audience her awe and ultimate desperation
as she turns to speak to her grave, just a few moments before
she is led to the eternal darkness of her tomb and her horrible
death. Such awe is conveyed adequately when that long-
vowel exclamation () is pronounced with Hellenistic pronun-
ciation, i.e. as "000" in high pitch, where every "o" is pro-
nounced as in "volative" [1, p. 17, 20]: video clip of Antigone's
Kommos in Ancient Greek at 1:30 with English subtitles here,
with Ancient-Greek subtitles here].) to her tomb, and through
the tomb to her dead brother, because nobody else in her
polis wants to listen to her anymore.

In the aesthetic context of entombing an adolescent
female alive, Sophocles, defines king Creon's transgression
(hubris) explicitly in the Antigone through seer Tiresias®, who
characterizes Creon as "violator" of the divine will or
(universal) moral law: "In the dead you have no part, nor do
the gods above, but in this you do them violence" (Gv o(Te
ooi péreaTiv oUTe TOIG Gvw Beoiolv, AN’ ék ool BidgovTal
165¢) (. 1072-1073).

Sophocles' emphasis on such scenographical aesthetics of
the tragedy paves the way to a partial resolution to endlessly
irresolvable debates as to who of the two protagonists is "right".
More specifically, in light of the "indeterminacy in the concept of
measure" [11, p. 94], Sophocles offers his audience a
complementary and enlightening criterion for subjective
judgment as to the two protagonists: the aesthetics of the
drama. Because measure and beauty are intertwined concepts
(as manifested in the architecture of the Parthenon) while
hubris and ugliness are also intertwined (as in the concentration
camps of the Holocaust).

A basic problem in this respect, as far as the audience is
concerned, is that not all humans are capable of
aesthetically appreciating, or even seeing, (measured)
beauty and its difference from (hubristic) ugliness in all
situations and under all circumstances:

It is the human balance in which strength has reason to give
way to weakness, and weakness has resources to find strength.
It is the human mean that can live only within a community. The
best human life is a topic that demands philosophic reflection,
but such reflection would not be possible if one could not, in the
first place, simply see its form [13, p. 22]".
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In fact, the form of measure is not always visible to all
humans all the time, for an evolutionary reason: The divine
apportions natural boundaries to innately hybrid humans,
i.e. to finite entities in an infinite evolutionary environment of
continuous change per Heraclitus®. As such, humans are all
potentially aberrant from measure, as reflected by the duality
of the divine and the human perspectives in the Antigone,
which tend to diverge rather than converge:

Nature and man have their boundaries apportioned to them.
But the finite beings are unable to stay within these boundaries.
They can only exist if they continue to partake of the power which
has engendered them, if they keep sharing in the deinotes which
has brought them into existence. But then power is doubled: on the
one hand it is divine, apportioning power, on the other hand it
manifests itself in finite entities. It is this duality that engenders the
tragic conflict. The power concentrated in finite entities prevents
them from accepting the boundaries set them. They are 'hybrid'. .
. From the perspective of the entities themselves, they have to stay
within their boundaries, but they have to transcend them as well. It
is both necessary and impossible to avoid transgression. Because
entities need strength in order to exist, they are unable to
distinguish between the exercise of power inside and that outside
their limits. . . In the Antigone the cosmic order is revealed in its
duality. It is part of this order that finite beings transgress their limits
and are destroyed. Divine order is also disorder" [10, p. 203].

By nature, it is difficult for humans to see the form of
measure and thus reach self-awareness as to their own
personal limitations and predestined boundaries; but even if
they do, it is still difficult for them as mortals to remain
conscientiously within such boundaries.

Consequently, the aesthetics of the drama might be
conducive to the resolution of some but not all of the endless
debates on the Antigone, as to the basic dualities of the plot,
like legality and legitimacy, lawfulness and morality, locality
and universality, order and change, society and family,
individuality and personality, expediency and tradition,
humans and the divine, as well as a gender gap and a
generation gap, that are all quite apparent in the Antigone.

4. The fallacy of the right of the strongest

Sophocles wrote the Antigone probably in 438 B.C. [6,
p. 35-50], just 7 years before the Peloponnesian War broke
out, which was hubristically waged for nearly three decades
(431-404 BC) to the infamy of Periclean Athens and to the
self-destruction of classical Athens. The fatal fate of both the
house of the Labdacids — the royal dynasty whose last male
descendants were Eteocles and Polynices — and king
Creon's family (. 593) in the Antigone was to a certain
degree similar to that of Athens. With a clairvoyant poet's
foresight, Sophocles pefigures the catastrophic (nemesic)
effects of the Athenians' imperial folly symbolically and
prophetically®. In the Classical era, the Athenians set out to
expand their victorious polis of moral virtue (dpetr) to an
empire of "vast" (maumoAUd) power (I. 614), in hubristic
(distorted and imitative) application of the hegemonic
paradigm of the defeated Persian Empire. From an aesthetic
perspective, the Sophoclean dual-protagonist structure of
the Antigone might reflect a specific political symbolism:
Metaphorically, adult Creon might be viewed as standing for
the hegemonists (politically "mature") of Periclean Athens,
while adolescent Antigone as standing for the early
unspoiled spirit of idealists (politically "adolescent") of pre-
classical Athens a few decades earlier, when the latter, in
defense of their polis and freedom, fought as the idealist
"vanguard of all Hellenes" (EAAqvwv trpopayodvTteg) and
defeated all invading forces of the materialist "gold-bearing
Persians" (xpuoo@opwv MnRdwv) (Lycurgus, Against
Leocrates, 1.109; also [8, p. 150]).

Indicatively, Sophocles' implicit reference to the fragile
and fateful (short-lived) Athenian Alliance — "where all the
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cities are stirred up in hostility" (éxBpai 8¢ Tdoa
ouvtapdooovTal TToAeIg) (I. 1080) — alludes to the enmity of
most Greek poleis against the imperial transgressions of
hegemonic Athens. That allusion, however metaphorical or
indirect, was rather bold politically, given that Pericles
himself might be sitting literally by Sophocles' side amidst
the audience in performances of the Antigone at the time.
Indeed, the allusion is stressed by seer Tiresias' harsh or
even contemptuous words against king Creon, as if
Sophocles were addressing through Tiresias the Athenians
or even Pericles himself: "There, now, are arrows for your
heart ... launched at you, archer-like ... They fly true — you
cannot run from their burning sting" (toiadTd cou, Autreig
yap, WoTe T0E6TNG apiika BUp®, kapdiag TogeuuaTa BERaia,
TQV oU BAATTOG 0UY UTtrekdpapel) (1. 1084-1086). At the time,
it might have been obvious to Sophocles, as to the other
Great Tragedians, that Greece had been going hubristically
far beyond measure as soon as the independent city-states
formed confederations and expansionary alliances that
battled one another over a hubristically unrealistic prize,
i.e. politico-economic dominance all over Greece and even
beyond, in emulation of the Asian paradigm.

Indeed, the Athenian hubris of disproportionate
imperialistic expansion, entangled them to a vicious circle of
self-destruction in the Peloponnesian War, wherein their
glorious polis lost its moral and cultural stature by
committing crimes against humanity, like the Athenian
Massacre of Melos (416 BC) or even the execution of
Socrates (399 BC). In specific, the Athenians considered the
Massacre of Melos as a reasonably justifiable act of
strategic pragmatism. They stated epigrammatically (and
quite unscrupulously) to the Melians the so-called right of
the strongest (Thucydides, Histories 5.89): "right, as the
world perceives it, is only in question between equals in
power, while the strong do what they can and the weak suffer
what they must" (Sikaia pév &v 10 avBpwreiw Adyw Ao Tig
fong avaykng kpiveral, duvata O¢ oi TTPoUxoVTEG TTIPACOOUTI
Kai oi doBeveig Euyxwpodolv). The implied meaning of this
excerpt may be duly comprehended only if it is analyzed
within the wider context of Histories: A widespread fallacy is
that through this excerpt Thucydides states his own point of
view that the right of the strongest is a fundamental
determinant in human interaction and international relations.
This fallacy though overlooks two basic facts: (a) the
hegemonist Athenians, not Thucydides the historian,
proclaimed the right of the strongest, and (b) the entire
masterpiece of Histories is virtually a thesis about the
catastrophic repercussions of that perverted hegemonic
(hubristic) concept® upon their own glorious polis, their short-
lived Athenian Alliance, and ultimately all Classical Greece.

Obviously, the novice imperialist Athenians had become
incapable of viewing their hubristic crime as an act of
genocidal barbarism, i.e. as a horrendous crime that would
bring upon them the retribution of cosmic Justice (Nemesis)
in the form of their devastating defeat in the Peloponnesian
War and ultimately the downfall of their polis as an
independent city-state thereafter, as prescribed by
Heraclitus, as prefigured by Sophocles in the Antigone, and
as described analytically by Thucydides in his Histories. At
the time, under the spell of Até, the Athenians, perceived
those crimes as rationally justifiable on the grounds of
(perceived) political expediency, i.e. projection of imperialist
power through the annihilation of Melos. Soon thereafter,
they committed another crime, the execution of Socrates, to
their eternal infamy, on the grounds of intended
sociopolitical cohesion of their polis, which assumedly was
threatened by Socrates' criticism of both democrats and
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oligarchs in the aftermath of the Peloponnesian War [5,
p. 92-94] — the latter grounds being similar to those of king
Creon's reasoning in the Antigone, i.e. the perceived
imperative need for applying the principle of legality
absolutely (akin to Roman dira Iéx, sed /éx) for ensuring
social cohesion and political stability.

Like the mythological Argeians and king Creon in the
Antigone, the historical Athenians had become unable to
see the ugliness of their crimes and sense or perceive their
loss of proportion'’. As nemesic consequence of their
hubristic aberration from measure (uétpov), their polis lost its
independence just a few decades thereafter once and for all,
while the Athenians themselves — like the Theban royal house
of the Labdacids as well as king Creon's own family'? in the
Antigone — were genetically annihilated in the following
centuries!3. At least, no Athenian in the Classical era could
blame Sophocles that he did not forewarn them, albeit to no
effect, as to the unsustainability of the Athenian Alliance and
the long-term (yApa or in old age) repercussions of their
hubristic hegemonic transgressions (l. 1347-1352):

"Thinking prudently* is a prime precondition of prosperity,
and our dealings with the gods must be in no way unholy, not
even once. And the great words, having repaid arrogant men
with great blows, have taught them how to think prudently in
their old age".

(TTOA® TO @poveiv eudaipoviag TTp@Tov UTTAPXEL. XPr) O¢ TG
Y’ €ig Beoug undEv AoETTTEIV. Peydhol OE AOyol peyGAag TTANYAG
TV UTTEPAUXWY ATTOTICAVTES YAPQ TO GPOVElV £didagav).

In the above phrase pndév acemeiv (“in no way unholy, not
even once"), undev is translated in English in an augmented 6-
word descriptive double phrase ("in no way . . . not even once")
to point out Sophocles' zero tolerance of irreverence to the
divine or equivalently of violations of the moral law, given that
pNdEv — etym. pund¢ (meaning "not even") + év (meaning "one")
— is neutral-gender form of the masculine-gender word pundeig
("not even one"). In general, the Sophoclean zero tolerance of
irreverence or injustice is in line with the Aristotelean zero
tolerance of any act of injustice'®.

In conclusion though, both mythological king Creon and the
historical Athenians were mentally carried away by their past
triumphs and failed to pay due attention to legitimacy, adherence
to morality, and reverence to divine order (universal norms) in
their own present time. They consequently failed to avoid
disasters in their near or foreseeable future and ultimately Até led
them all to their pathetic self-destruction, effected by invincible
Nemesis. Because from a Sophoclean perspective, implied in the
Antigone, the triptych justice, morality and reverence — the latter
also known as the Roman virtue pietas —is a necessary condition
of sustainability, i.e. these virtues in combination may enable
individuals, states or Great Powers to think prudently (ppoveiv)
and thus ensure their prosperity (eUdaigovia).
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Notes

1In this monograph, all original text of the Antigone, in Ancient
Greek, has been copied from F. Storr's [14] first volume of two-volume
Sophocles, as it appears in digital form in the Perseus Digital Library
of Tufts University. All Greek words herein are hyperlinked to the Lid-
dell-Scott Greek-English online lexicon in that library.

2The concept hubris or hybris (UBpIg) was introduced into mod-
ern academic literature by Friedrich Nietzsche as of 1873 by his in-
complete treatise Philosophy in the Tragic Age of the Greeks. He
explicitly connects this classical concept with Heraclitus [9, p. 61]:
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"That dangerous word hybris is indeed the touchstone for every Her-
aclitan. Here he must show whether he has understood or failed to
recognize his master". In English, the term hubris means excessive
pride, insolent self-confidence, or haughtiness.

3The descriptive translation of "5eg160€1pog” — which means lit-
erally the "leading" horse, the first one in the right row (8e§i& ogipd)
of the horses of a chariot — into "our mighty ally at the turning-point"
enables the English-speaking reader to understand that Ares, the
god of war, did not wage the battle by himself, all alone, for the The-
bans, but instead the Theban army fought bravely and won the war in
"alliance" with "mighty" Ares, who stands for the unpredictable dynamic
of the battle.

‘Antigone's adherence to the norms of intertemporal (eternal)
divine will or absolute moral law is stated by herself conscientiously
and knowledgeably in her heated apologetic conversation with king
Creon (l. 450-459):

Since it was not Zeus that published me that edict, and since not
of that kind are the laws which Justice who dwells with the gods below
established among men. Nor did | think that your decrees were of
such force, that a mortal could override the unwritten and unfailing
statutes given us by the gods. For their life is not of today or yester-
day, but for all time, and no man knows when they were first put forth.
Not for fear of any man's pride was | about to owe a penalty to the
gods for breaking these.

(o0 yép Ti por Zeug Av O knpUEag Tade, oUd’ i EvoIkOg TMV
KATW Be@v Aikn 101000’ v AvBPWTTOICIV (IpIoEV VOUOUG. oUdE
00Bévelv ToooUTOV WOPNV Ta 00 KNEUYUAB’, (T’ GypaTrTa KACQAAR
Be@v vouiya duvacBal Bvntov 6ve’ UTrepSpaueiv. ol ydp T vV ye
Kax0£g, GAN’ &ei TToTe {fj TalTa, KoUSEIG 0idEV £€ GTOU 'PAVN. TOUTWV
£y oUK EueMov, avdpog oudevog epdvnua deicaa’, év Beoiol TRV
Oiknv dWOoEIV).

SFrom a certain perspective, it might seem that Creon is a right-
ful defender of the law and social order, while Antigone is a (hubristic)
violator of the law or even a (traitorous) rebel in wartime [7, p. 4-15;
2, p. 504-516].

5Seer Tiresias was an omnipresent transgenerational figure in
mythological Thebes: His long life spanned seven generations,
starting from Cadmus, founder of the royal house of Thebes. As a
wise clairvoyant adhering to common sense and natural order, he
mediates between the future and the past, the living and the dead,
this world and the underworld, humans and the gods, logic and in-
tuition, the earthly and the transcendental, the seeing and the blind,
male and female. In his young age, he became a priestess of Hera,
when that goddess transformed him to a woman for seven years. In
sum, Tiresias is an Apollonian figure that wanders around mytho-
logical Thebes and evolves amidst an intertemporal Dionysiac pro-
cessus of unpredictable chain of events in human affairs.

"Obviously — notwithstanding the issue of whether most humans
really have a sense of measure so that they can "simply see its
form" — that important (aesthetical) aspect of the conflict between
the two protagonists (an adult male versus an adolescent female)
may be lost aesthetically on stage to a considerable degree in per-
formances where Antigone is impersonated by an adult actor.

8According to Plato, "Heraclitus says, somewhere, that 'all
things move and nothing remains still,' and he likens the universe to
the current of a river, saying that 'you cannot step twice into the same
river' " (Aéyel Trou ‘HpdkAeitog 61 'TTavTa XwpET Kai 0UdEV PéVel,' Kai
TToTapoU POof ATTelkAlwy Ta OvTa Aéyel WG 'Sig £¢ TOV aUTOV TTOTAUOV
ouk av éuBaing’) (Plato, Cratylus 402a).

9Antigone's monologue in Kommos has some common charac-
teristics with the Passions of Christ: For example, her words of des-
peration "Why should | look to the gods anymore?" (1i xpr} M€ THV
duoTnvov €¢ Beolg £Ti BAETTEIV;) (I. 922) is akin to Jesus' words on
the Cross "My God, my God, why have you forsaken me?" (©¢€ pou
B¢ pou, iva Ti pe EykatéNiTreg;) (Matthew 27.46); her statement "by
my reverence | have earned a name for irreverence" (v
duoaoéBeiav eboeBoloa éktnadunv) (I. 924) could be an epigram-
matic epitome of the Holy Passions (v SuoocéBeiav eU0eBWH
éktioaro); and so on. Still, Antigone is barely forgiving to all those
guilty of her horrible death. Her last words "I could wish for them no
greater evils than they inflict unjustly on me" (un TAsiw kaka
TaBolev N kai dpQolv Ekdikwg épé) (1. 929) fall short the (transcen-
dental) saying of Jesus' "Father, forgive them, for they don't know
what they are doing" (&g aUToig, oU yap oidaalv Ti TTolodoiv) (Luke
23.34). Antigone's wish connotes the fundamental judicial principle
of proportional reciprocity (not Jesus' unconditional forgiveness)
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that was later propounded and elaborated by Aristotle. More specif-
ically, Antigone's last words barely reflect the principle of lex talionis
(legal equivalence, as in "equivalent retaliation"), which traces its
origins to the Babylonian code (enacted in 1772 BC by Hammurabi,
the sixth king of Babylon) and to the Biblical scripture "an eye for an
eye" or "I'v nnn " (Leviticus 24:20; Exodus 21:24; Deuteronomy
19:21): She does not wish those guilty of her death a punishment
that would be as great as hers, but instead one that would be "no
greater than" hers (uf TAciw), alluding to proportional reciprocity,
which takes into consideration extenuating circumstances, e.g. the
fragile state of affairs in her polis right after the end of the civil war
as well as the extinction of the royal name of her father ever since.
According to Aristotle, proportionate reciprocity with gualification
that takes account of circumstances, is the sort of justice that safe-
guards social cohesion and the sustainability of the city-state (polis):
"This sort of justice does hold men together: reciprocity in accord-
ance with a proportion and not on the basis of precisely equal return.
For it is by proportionate requital that the city-state holds together"
(Zuvéxel 10 Tol0UTOV dikalov, TO AVTITIETTOVOOG KaT' dvahoyiav Kai
un kar’ icotTa. TQ avrimolelv yap AvaAoyov CUMPUEVEL 1) TTONIG.)
(Aristotle, Ethics 1132b: 33-35).

Twenty-two (22) centuries after Sophocles and Thucydides,
Rousseau [12] characterized the Athenian concept of the right of
the strongest as irrational "nonsense" and rejected it altogether ex-
plicitly in The Social Contract (book I, ch. Ill): The strongest is never
strong enough to be always the master, unless he transforms
strength into right, and obedience into duty . . . Force is a physical
power, and | fail to see what moral effect it can have. To yield to
force is an act of necessity, not of will — at the most, an act of pru-
dence. In what sense can it be a duty?. . . If force creates right, the
effect changes with the cause: every force that is greater than the
first succeeds to its right. As soon as it is possible to disobey with
impunity, disobedience is legitimate; and, the strongest being al-
ways in the right, the only thing that matters is to act so as to be-
come the strongest. But what kind of right is that which perishes
when force fails? . . . Clearly, the word "right" adds nothing to force:
in this connection, it means absolutely nothing...Let us then admit
that force does not create right, and that we are obliged to obey only
legitimate powers.

1The classical concept of measure or sense of proportion,
which is the implied thematic cornerstone of the Antigone, has geo-
political significance and applicability. For example, Franklin D.
Roosevelt, 32nd President of the United States (1933-1945), at-
tempted to avert the Greek Civil War (1944-1949) by sending,
through Winston S. Churchill, then Prime Minister of the United
Kingdom in wartime, a Presidential message (18 April 1944) to the
political and military leaders of the warring Greek factions, in which
he stated, albeit to no effect [3, p. 484—485]: "l hope that Greeks
everywhere will set aside pettiness and regain their sense of pro-
portion. Let every Greek think of their glorious past and show per-
sonal unselfishness which is so necessary now".

12At the end of the drama, king Creon reaches self-awareness
and rushes belatedly to Antigone's tomb to save her life, alas to no
avail (I. 1204—1225): Upon his arrival in her tomb, he finds Antigone
dead and nearly witnesses his son, prince Haemon, committing su-
icide by the side of his beloved Antigone, soon to be followed by
Creon's wife, Queen Eurydice, who also committed suicide in des-
pair over her son's death.

Bindicatively, at the time of the destruction of the Parthenon
(1687 AD), the ultimate symbol of the Athenian democracy, no de-
scendant of ancient Athenians existed in their polis — which has been
a historical and tragic city of great accomplishments, hubristic crimes
and nemesic self-destruction.

¥In this stanza (I. 1347-1352), Sophocles lays stress on "10
@poveiv" which means "thinking prudently”. The Chorus members
repeat it twice in the closing stanza of the Antigone (. 1347, 1352)
in gerund form: (article) 10 + (infinitive) @poveiv. Specifically,
ppovéw is the verbal form of poévnoig, which means "prudence”,
as in the sentence "Strength combined with prudence is indeed an
advantage, but without prudence it harms more than it helps its pos-
sessors”. (PN O¢ PETA PEV PPOVITEWS WPEANTEY, Aveu € TaUTNG
TAgiw TOoUG Exovtag EBAaye) (Isocrates, to Demonicus 1.6). Sopho-
cles uses gerund (10 @poveiv), instead of noun (@pdvnoig), in order
to connote that wisdom (coeia) is an attribute only of those who
think prudently not merely sometimes but all the time, continuously.
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According to the Classics, as implied above, thinking sometimes
prudently might be taught through education as an (externally pre-
defined) learning process, but wisdom (cogia) is a mental state or
personality attribute (apet or virtue) that could only be achieved
through thinking all the time prudently, which is preconditioned on
open-mindedness and self-discipline.

BAristotle’'s zero (undév) tolerance of acts of injustice
(&dikeToBai) is epigrammatically stated as "to commit not even one
act of injustice" or "adikeioBal undév" (Aristotle, Politics 5.1315a:
34-35): "And whereas politically organized societies (poleis) consist
of two classes, the people with no economic resources and those in
control of such resources, it is most important for both to think they
owe their safety to the government and to commit not even one
act of injustice against each other" (¢mei d’ai TOAeIg €k dUo
OUVECTAKOO! Hopiwv, €K Te TV ATOpwY AvOpWTIWV Kai TGV
eUTTOPWY, HAAIOTA PEV APPOTEPOUG UTTOAONBAVEIV BET owleaBal dik
TV dpxniv, Kai ToUG £TEPOUG UTTO TV £TEPWYV ABIKETCOAI UNSEV).
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Hapinwna po peakonerii 23.04.22

AdiHcbkui HauioHanbHUI yHiBepcuTeT iMmeHi KanoaucTpii, Adinu, Mpeuis
FEPAKNITIBCbKA OUHAMIKA B "AHTIFOHI" U OMAHIIUBICTb NMPABA HAUCUJIbHILLIOIO

Heckin4eHHi de6amu npo "AHmizoHy" Coghokna eidobpaxkaroms pi3Hi aHanimu4Hi mo4Yku 30py w000 nepersiemeHux y opami
MHOXUHHUX i napanenbHux ouxomomiti, ceped sIKUx sie2asbHicms i ie2imuMHicmb, 3aKOHHiCMb | Mopasb, doyinbHicme i mpadu-
yisi, modcbke i 6oxecmeeHHe. | ace X, He3eaxxaro4yu Ha cy6'ekKmueHi Mo4YKu 30py, KOHYenmMyanabHO ma ecmemuyYyHo AoMiHaHmMHa
duxomomisi 8 "AHMIi20HI" cmocyembcsi NIpPsiMo20 KOHGhIiKmMy Mix MamepianbHotro enadoro (Uapsi KpeoHma) i MopanbHoro cusnoro
(AHmizoHu). Y ybomy KoHmekcmi mMipkyeaHHsi dopocsiozo KpeoHma w000 8UKOHaHHSI C8020 UapPCbKO20 Haka3y rnpo cMepmHul
8UPOK IoHIli AHMI20Hi € yinkom obrpyHmoeaHumu. Hacamneped tidembcsi Npo Haz2anbHy nompeby niompumyeamu npaeonopsiook
y ceoemy 80s100iHHi sik HeO6XiOHY yMo8y 8i0HO8IIeHHSI colyiasibHO-NoMimuYyHoi cmabinbHocmi ma 3abe3sne4yeHHs1 6e3neku i Hesa-
JniexxHocmi tio2o nosicy, ocobiueo 8 ekcmpemasibHUX yMogax 2poMadsiHCbKOI giliHu. BoOHoYac ecmemuy4HO 2i6pucmuyHuli nposie
enadu KpeoHma npu3zeodumsb eniacHy poOuHy npasumersisi 00 CaMO3HUWEHHS. Y Ubomy Mighosro2iyHoMy noeopomi doni AHmizoHa
enpaeHo (i 6e33anepe4yHo) eucyeae Ha nepwull niaH npobremy o6mMexxeHHs1 mak 38aHO20 fpaea HalicusibHiul020, adxe Halicuslb-
Hiwul Hikonu He 6yeae docmamHbO cusibHUM, w06 3aex0ou 6ymu 2ocrodapem, xiba wjo eiH Nepemeoproe cusly Ha nNpaso, a noc-
Jlyx — Ha 0608 'A30K.

Knroyoei cnoea: "AumizoHa" Cogpokna, 2ibpuc (3apo3yminicmb), Heme3uda, [lenonoHHecbKka egiliHa, He/le2imuMHa enada,
2e2eMOHisl.

ISSN 1728-3817



