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This paper demonstrates the internal conflicts in the narrative of the “Solon myth”- the
archaic poet turned into the founding-father of Athenian democracy. It does so by
juxtaposition of the Weltanschauung37? of Solon fr. 4 and its reception in the speeches
of Demosthenes and Aeschines. I argue that this Weltanschauung, consisting in a hostile
dichotomy between the mtoAig (polis, city-state) and its people, undermines the legitimacy
of the people as the locus of sovereignty with its anti-democratic and pro-tyrannical
implications. The ideological discrepancy between two “Solons”, one from Solon fr. 4 and
the other presented by Demosthenes and Aeschines, internally motivates the paradigm
shift of Solon’s image. The hostile dichotomy of Solon fr. 4 turns into a concentric moral
structure in the courtroom speeches of Demosthenes and Aeschines, where morality of
the individual is the pivot of civic order, a viable analog to the management of household
and the well-being of the polis.

This article contributes to the understanding of “populars73” in Ancient Greece in two
ways: firstly, this article investigates the reception of Solon by engaging with oratory
material such as Demosthenes and Aeschines, “popular” due to its interactive nature and
the anticipation to be persuasive for the people; secondly, this article looks into the
premises of popular politics, in particular the moral implications of the people as the
locus of sovereignty: “the people” as individuals and a community entail distinctive
approaches to the moral foundation of polis.

Methodology and textual issues

Although some agree that there is more truth than myth in Solon,374 the scarcity of
evidence has meant that further efforts to pursue a completely historical Solon behind
his poems have been to no avail.375 Nevertheless, textual analysis of Solonian fragments

372 An all-inclusive worldview that does not stay as opinion, but also motivates certain engagements with the real world. Laden with

German philosophical tradition, this word denominates the connotations and denotations of Solonian fragments, and the political
“cosmos” constructed by the language and structure of the text, i.e. how Solon perceives the relationship between the gods, human and
the dynamics of civic life. All lyric poetry texts are from West (1971).

373 Popular in the sense of being carried on by “the people” as a whole rather than restricted to politicians or political parties.

374 Raaflaub (1994: 98-102); Rhodes (2006: 259); Allan (2018: 115).

375 Lardinois (2006: 33); Stehle (2006: 110-11); Blaise (2006: 128-31).
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has continued to be fruitful.37¢ The intertextuality between Solon and other archaic
poetry contributes to our understanding of Solonian fragments.377

This article approaches the Solonian fragments in a structuralist manner. Firstly, central
to my reading of Solon fr. 4 is the comparison of two words commonly signifying “the
people” in archaic Greek language: dotoi (astoi, townsmen/citizens) and &fjuog (demos,
“the people”);378 the nuances in signification of astoi vis-a-vis demos are defined by the
relational nature of meaning. Secondly, by interpreting the semic codes (e.g. binary
structures, parallelism) of Solonian language, I demonstrate the hostile dichotomy in
Solon fr. 4 between polis and populace, established through the overlapping of a series
of binary structures: sacred and secular, public and private, and community and
individual. Last but not least, “Solon” shall be perceived as one consistent authorial
persona only from the perspective of reception, acknowledging that the authorial
persona of Solonian poetry would have been perceived as the historical and authentic
Solon by fourth-century Athenians. Getting to the bottom of the “Solonian question” may
satisfy certain “antiquarian” interests but is mostly irrelevant to the purpose of this
article.379

There are three reasons to focus on Solon fr. 4: firstly, this poem is quoted by
Demosthenes, which confirms its widely accepted authenticity in fourth-century Athens;
second, focusing on one poem avoids the question of availability of material to fourth-
century audiences when one cross-examines fragments from different sources. Finally,
this poem includes all political agencies essential to Solon: the gods, humans, the
lawgiver, and an extensive narrative of civil strife, which demonstrates Solonian political
etiology and ontology.38° As a result, Solon fr. 4 could produce an all-inclusive Solonian
Weltanschauung. This methodology overcomes the textual obstacles of Solonian
fragments, which have led to a generally fragmented reading of Solon. The rest of the
Solonian corpus serves as supporting evidence of the language system in which Solon fr.
4 operates. The question of whether such Solonian Weltanschauung generated by Solon

376 Jaeger (1966: 75-100); Henderson (1982: 26-29); Anhalt (1993: 67-114); Irwin (2005: 91-110); Henderson (2006: 130-4); Irwin
(2006: 44-72); Stehle (2006: 82-111); Blaise (2006: 115-128); Noussia-Fantuzzi (2010: 217-266); (Allan 2018: 115-28).

377 With Theognis of Megara, Irwin (2006: 51-72); Stehle (2006: 108), Anhalt (1993: e.g. 81-3, 90); with Homeric poetry, Anhalt (1993:
83-5); Blaise (2006: 114-31); Allan (2018: 115-28); with Hesiodic tradition, Blaise (2006: 114-31).

378 Another word, molitng (polites), also signifies “citizen” or, as an adjective, “belonging to, connected with one’s city or country”. It
is not discussed here for two reasons: first, it is not used in Solonian fragments; second, although it is used in other archaic lyric poetry
and Homeric poetry, its use is relatively limited in the time relevant to this discussion, for example, one occurrence only in the entire
collection of epigrams in CEG 462. Astos almost exclusively appear in plural until the second half of fifth century. (Blok 2005: 15)
There is no occurrence of it in the singular in the entire lyric poetry corpus in West (1971) and only one in CEG 13. Therefore, this
paper will not discuss its meaning in the singular.

379 Cf. Blaise (2006: 128-31).

380 Solon fr. 1-3 focuses on the secular aspect of politics, while the authorial persona is only the poet, instead of lawgiver; fr. 13 is
extensive on the fate of the mortals vis-a-vis the will of gods, but neglects the dynamics of civic life; fr. 27 is wisdom for personal life
without transcendent connotations; fr. 36 emphasizes the solution for civic strife, rather than etiology.
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fr. 4 alone applies to the rest of Solonian fragments cannot be addressed in this article
but is certainly a direction for future examination of this paper’s primary hypothesis.

The Weltanschauung of Solon fr. 4

Solon fr. 4 was considered too long by both Wilamowitz in 1893 and then by Jaeger in
1926 to have been recited in full in the court. Rowe convincingly argues the opposite on
the basis of its thematic relevance to Demosthenes’ argument.38: Either way, there is no
doubt about the authenticity of this poem.382 I would like to start with the idea of “the
people”. Two words in fr. 4 potentially mean “the people”: astoi (the plural form of astos)
in line 6, and demos in line 7 and line 23. To determine what is signified specifically by
astoi in Solon. fr. 4, it is necessary to look at the rest of Solonian fragments and lyric
poetry.383 “astoi” appears only once elsewhere in Solon, in fr. 10.384 In this context, astoi
is the general public who would witness Solon’s political struggles. The use of this word
in Solonian fragments is minimal,385 but the sense of being the audience of certain
performative activities and representative of public opinion within a political context is
shared by Solon’s contemporaries.38¢ For example, in Archilochus fr. 172, the astoi is the
witness to Father Lycambes’ behaviors, the source of the opinion of it being yeAwg (gelos,
laughable, ridiculous);387 in Tyrtaeus fr. 12, 35-40,388 the brilliant warrior stands out
among astoi; Xenophanes, fr. 2, 1-6, the astoi witness the athletic competition.389
Therefore, although not used very much by Solon, the usage of astoi is rather unified
throughout lyric poetry corpus: it signifies the populace as a whole that offers opinion as
audience and witness towards a certain figure among them.

381 Rowe (1972: 441-9).

382 This paper follows the texts in the critical edition of West and its numbering system.

383 Cf. Noussia-Fantuzzi 2010: 225.

384 Solon. fr. 10: poviny pév duny Baidg ypdvog dotoic, deitet, aAndeing éc uécov Epyopévne. (Indeed a short time will reveal (the truth
about)/ my madness, when it comes to the public.)

385 The use of astoi closest to the one in Solon is in Thgn. 41 in a dichotomy between astoi and 1yeudveg (hegemones, the leaders): the
people are sound-minded, while their leaders are heading for the worst deeds. The meaning of the Theognidea lines is the opposite of
Solon’s lines.

386 Cf. Thgn. 24, where astoi is used most literally as “audience within the polis”.

3% mérep Avkapupo, molov Eppaom T6de/ Tic 6hg Tuppe Ppévac/ NG TO Tpiv ipRpNcda. viv 8¢ &1 oAb/ dotoiot eaiveot yédwg (Father
Lycambes, what is this you propose?/ Who unhinged your mind, which was sound before./ Now indeed you seem ridiculous to the
people). (Archil. fr. 172) Cf. Archil. fr. 13, where the word astoi is used in combination with polis; Archil. fr. 133, where astoi are the
crowd that decide whether to respect a powerful figure when he is alive and dead.

388 &1 §& QUYN eV Kkijpo TavnAeyE0g BavaTolo,/ VIKoag & aiypuiic dylady ebxog EAN,/ MAVTEC Lty TGV OUAC VEOL 7OE makotoi,/ modAd
0¢ tepnva Ttabav Epyetar gig ATONV:/ ynpdokwv & AeTolol peTanpénel, 0bOE Tig avToV/ PAdmtey 0T aidodg obte dikng €0&Aet. (But if
he escapes the doom of death that brings long woe,/ and victoriously makes splendid boast of war,/ all will honor him, both the young
and the old,/ and much delight of his misfortune will come to Hades;/ but growing old he is distinguished among the people,/ no one is
willing to harm him either in justice or in respect.) Astos appears in line 39, which is adapted in the Theognidea line 937.

389 6 el pév Tayutiitt Toddv vikny Tic dporto/ §i mevrabievwv, EvBa Adg téuevog map [licao pofic &v Olvpmin, gite molainv/ § kai
TUKTOGUVIV GAYIVOEGGAY EYmV,/ €iTE TO devOV GebAov O TayKpATIOV KAAEOVGLY,/ AGTOIGIV K™ €1 KLSPOTEPOG TPOGOPAY,...(But if one
should claim victory of five-exercise contest/ for the swiftness of foot, there in the precinct of Zeus/ by the stream of Pisa in Olympia,
either being in wrestling/ or painful boxing, or the fearful contest which they call pancration,/ he is to be perceived more glorious among
the people,...)
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Demos is another piece of vocabulary that signifies “the people”. Compared to astoi, it is
much more common in Solonian fragments; it is coined by Solonian poetry and his
political thoughts differently from the rest of lyric poetry corpus. Within Solonian
fragments, demos tends to be part of a binary structure, usually with a more powerful
and wealthy group.39 In Solon. fr. 5, demos and 01 § eiyov Svvauv kai xpraoty noav
ayntoi (those who hold power and is admirable for their fortune) are two parties affected
by Solon’s policy.39t In Solon. fr. 6, the two poles of the binary structure are demos and
the nyeuoveg (hegemones, the leaders).392 Solon. fr. 9 features double dichotomy
between demos and avOpdv (8 ék) peydwv ([by] great men), as well as demos and
uovapyov (sole ruler).393 Another dichotomy in Solon. fr. 37 forms between demos and
dool 8¢ peidouvg kai Pinv aueivoveg (“those who are greater and more powerful”).394
However, as we move away from Solonian tradition, demos starts to signify the populace
as a whole, rather similar to astoi in its usage. Thgn. 43-50 contains the notion of the
demos seduced by the depraved, resonating with Solon fr. 9. Nevertheless, left outside of
the dichotomy between ayaBoi GvSpeg (the good people) and kaxoiow avdpaot ([to] the
bad people), demos seems to refer to the populace as a whole in this case.395 In Thgn.
233-234, demos, with the epithet as kevedoppovi dnuw ([over] an empty-minded
populace), is the populace as a whole overshadowed by one é00A0g avrp (excellent
man);39¢ same epithet reappears in Thgn. 847-850, in a similar context of tyrannical

399 Solon. fr. 36 would be the only exception in this case, where in a civil strife scenario similar to Solon. fr. 4, demos implies a more
complicated power relations involving the lawgiver, the citizenry, and conflicting parties. (Solon. fr. 36 18-26)

391 S pév yap Edmko T6GoV Yépag G6G0V Amapkelv/ T obT dpehdv obT’ émopeliuevog/ ol &’ eiyov SHvapy Kol ypHacY Roov
aynroi,/ Kai Toig Eppacauny pnodev aeikeg Exewv:/ €otnv & AUEIPUADV KPATEPOV GAKOG AUPOTEPOLGL,/ VIKAV & 0K €067 0VOETEPOVG
adikawg. (for I give the people their privilege as much as is sufficient/ neither taking away nor giving too much;/ but those who hold
power and is admirable for their fortune,/ I show that they will not suffer unseemly...)

392 §ijoc & M8’ v GiploTa odv yEOVESSLY Emotto,/ puiTe Ainy dvedeic wite Praldpevoc: (So the best people follow their leader,/ neither
to loose nor too constrained.)

393 gk vepélng méhetat 1ovog uévog 8¢ yohalng,/ Bpovin & éx haumpfic yiyvetal dotepontic/ avpidv & &k peydhov moiig dAlvtat, &¢
0& povapyov/ dfjuog didpin doviocivny Execev./ Anv 8 €Eapavt’ <ov> Padiov £0Tt katacyeiv/ botepov, GAL’ o xp1 <tve> mavta
vogiv. (The might of snow and hail comes from a cloud,/ and thunder comes from bright lightning;/ but the city is destroyed by great
men, and the people/ falls into the slavery of a sole ruler because of ignorance.)

394 Siumt pév el xpn Saeddny dverdicat,/ & vivy &xovoty odmot” 0gBuoicty v/ ebdovTeg eldov . . ./ doot 8¢ peilovg kai Piny dusivovec,/
aivoiev dv pe kai eilov moloiato./ € yap tig dArog, enot, Tadtng Tiig Tfg Etuyev,/ obKk Gv katéoye dfjuov, ovd  €mavoaro,/ Tpiv
avtapatog wiap EEgthev yaka./ (while if it is necessary to openly criticize and displease the public,/ they will never see in their dreams/
what they have now:.../and those who are greater and more powerful,/ would speak nice of me, and make friends with me;/ for if someone
else had received this honor,/ he would not restrain the people nor would he stop,/ before he stirred up the fat and took it from the milk.)
(Solon. fr. 37 1-10)

395 ovdepiav o, Kopv', dyabol moiv drecav dvSpec/ dAN” Stav vPpilev toiot kakoioty Gon,/ dfjudv te eeipmact dikac T ddikoiot
318G01v/ oikeimv kepdéwv siveka Kai kpaTeoc,/ EAmeo um dnpov ketvy oAy dtpepiecbar,/ md’ &l viv ketton moAAf &v fiovyin,/ et dv
TOI01 KaKOIol OIA” avopdot Tadta yévrta,/ képdea dnpocie ovv kakd épyoueva. (Never yet, Curnus, did good people destroy a city;/
But whenever it pleases the bad to commit wanton violence/ and they corrupt the people and give judgment to the unjust/ on account of
private benefit and power,/ expect that that city would not keep quiet for long,/ and not if it lies in great rest now,/ when these things
become dear to the bad people/ approaching profit with public evil.)

396 Gpomoig Kol mOpyog v keved@povi dhum,/Kopv’, dhiyng tiufic Eupopev 860Lh0¢ dviip. (An excellent man is acropolis and tower
over an empty-minded populace,/ Curnus, he partakes a small portion of honor.)
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references, where demos is the populace to be put under the yoke of one powerful
ruler;397 In Thgn. 947-948, demos and adikoig avSpaot ([by] the unjust men) are two
sources of deviation as one brings order to his country, yet it is not clear whether they
are two groups that are different in nature.398 In Callinus fr.1, 16, demos is the witness to
one’s life and death.399 Used alongside Aa® (laoi, “people”), demos in this case signifies
something similar to astoi. In Tyrtaeus fr. 4. 9, demos is the populace that benefits when
Beoniuntovg PaociAfjag (god-honored kings), mpeofuyeveag yépovtag (the elders), and
dnuota’g avdpag (the commoners) all follow the divine counsel of ®oifog (Phoibos,
epithet of Apollo).4o0 In Tyrtaeus fr. 12, demos is the populace of the polis, used in the
exact same context as astoi.4%* Therefore, it is fair to say that the connection between the
signifier demos and the signified as those of lower classes in a dichotomy with the rich
and powerful is peculiarly Solonian. In most fragments of other lyric poets, demos
signifies the populace as a whole, similar to astoi.

To summarize the discussion above on astoi and demos, astoi does not commonly occur
in Solonian language, but as attested in the rest of archaic lyric poetry, it signifies the
general public that is usually passively involved in the political life of the polis. Demos in
Solonian fragments, unlike in the rest of lyric corpus, usually denotes a very peculiar
group of the populace characterized by lower social class in a binary structure against
those powerful and wealthy.402 In other words, only in Solonian fragments do the two
signifiers function differently: astoi represents the public, while demos denotes class
struggle.

397 MGE EmiPa SN keved@povy, THTE 8¢ KévTpw/ OEET, Kod (ebyAnv Svohopov apueitifet:/ ob yop £0° ebpioeig dijuov erlodécmotov (de/
avBpmrmv 0mdcovg NEA0G kabopd. (Step upon the empty-minded people with foot, poke them/ with a sharp goad, and put a yoke that’s
hard to bear on them,/ for you will not find a people of all men that loves a master/ so much wherever under the sun.)

3% matpida kooufom, Amaptv TOAy, odT” &l dnuw/ Tpéyoag obT” ddikoig dvipdot me®duevoc. (I will bring order to my country, the
shiny city, neither turning/ towards the people, nor seduced by the unjust people.)

399 oAkt dniotfita uydv koi Sodmov dxovimv/ Epyetar, &v 8 oik poipa kiyev Bavdrov:/ AL 6 uév ovk Eumng dMuw eikog ovdE
moBevog,/ Tov & dAiyog otevayet kai péyag, v TL Tadn:/ Aad yap cdumavtt m60og kpatepdepovog avopog/ Bvrokovtog, (hwv & d&log
Nbéwv:/ domep yap mopyov pv &v 0eBaipoicy opdotv:/ Epdet yap mordv d&io podvog €av. (many times when he returns fleeing
from the conflict of battle/ and the thud of spears, but the fate of death reaches to him at home;/ But it is neither dear to the people, nor
is it desirable.;/ but the small and great lament him, if he dies the other way;/ for the regret of a brave man’s death is for all men, and/
he is like a demigod while alive; for in their eyes they see him/ as a tower, for he single-handedly does the work of many.) (Callinus fr.
1. 14-21)

400 Gpyetv pEv PovAdic BeoTiunTovg Pacidfjag,/ olot péket Tmdptng inepdesca mOMC,/ TpesPuyevéa ¢ T yEPOVTAG: Emetta 8¢ SuoTaC
avopag/ evbeiaig prtparg avtarapelBopévous/ pobeicai te To Kahd Kol Epog mavta dikae/ undé Tt fovievev Tijde TOAEL GKOAOV,/
dYuov 8¢ mnBst vikny kol kdaptog Enecar:/ DoiPog yip mepi TV B’ dvéenve moret. (The beginning of the counsel is from the god-
honored kings,/ to whom the lovely city of Sparta is the concern,/ and to those elders; then the commoners,/ answering with straight
ordinance,/ both say good things and do all just things,/ not give any crooked counsel to the city,/ and the victory and power follow the
people:/ for Phobos declared concerning these things to the city.) (Tyrtaeus fr.4. 3-10)

401 o9 yap Gvip Gyaboc yiyvetat &v modéuw,/ i uf tethain uév opdv eovov aipatdevta/ kai dniov dpéyort” &yyddev iotduevos./ {3’
apetn, 100 deblov €v avBpmmoIGY dpiaToV/ KAAMGTOV TE PEPEWY YiyveTal avopl vém./ Euvov & £€60A0V ToUTO TOANT T€ TaVTi TE ONUW.
(For a man is not good in war,/ if he had not suffered, watching blood-red murder/ and reached forth to strike, standing nigh./ This is
excellence, this is the best prize and/ the most beautiful for man to win in the world./ This is the common good for the city and its
people,..)

402 On other significations of demos in Solon, see Irwin (2006: 46-9).
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In the case of Solon. fr. 4, both demos and astoi are used, but demos is only used without
its denotation on class struggle. In line 7, demos is used in the idiomatic phrase 6rjuov 6’
nyenovwv (demou t’ hegemonon, the leaders of “the people”) marked in various archaic
poets. The phrase itself comprises the typical Solonian dichotomy of demos and
hegemones, but the idiomatic nature of the phrase among lyric tradition mitigates the
Solonian signification of demos. In line 23, demos, as in év onue (in demoti), is best
understood as “domestically”, antonym of “yaiav ég aAAoSannv” (gaian es allodapen, in
foreign land).4°3 With specific choice of astoi, Solon deliberately moves the focus of the
language away from class struggle within the polis denoted by demos, the Solonian
signifier. Avoiding the use of demos on its own as the typical Solonian signifier discussed
above sends a clear message: Solon blames the entire populace, not just demou t’
hegemonon, certainly not the commoners of lower social class, for the moral corruption
which later causes otaoig (stasis, discord).404

In fr. 4, the populace is the initiator, participant, and victim of the civil strife.495 First,
the astoi, and demou t" hegemonon is particularly seduced by greed, the moral
corruption that leads to civil strife. In fr. 4.5-6, the operative word mte1Bouevot resonates
with Thgn. 194 in meaning “seduced by money”, instead of “relying on their wealth”.406
Solon employs the vocabulary from an aristocratic context to express the public’s
materialistic desire.4°7 Such a quality is shared by the “demou t’ hegemonon” in lines 7-
12 of fr.4. Although demou t’ hegemonon are placed in a more elitist scenario of
banqueting, the depravity of the astoi and demou t’ hegemonon is of similar nature -
greed and the shortsightedness of failing to see the consequence of moral corruption.408
Secondly, both the elites and the commoners, the common binary structure in Solonian
fragments, suffer from the civil strife caused by their mutual moral corruption. Solon fr.
4, 20, “0¢ MOM®GV Epatniv dAeoev HAkinv (which destroys the lovely youth of many)”
describes the suffering of the elite class, as Noussia-Fantuzzi points out, “Solon’s use of
the epithet épatrnv (eraten, lovely), whose etymology suggests an undertone of eroticism,
stresses the aesthetic quality of the young dead, which specifically belonged to the ideal
of the life of the aristocracy”.4°9 The fates of the young dead aristocrats are again echoed

403 Noussia-Fantuzzi (2010: 252).

404 Irwin (2006: 64) points out that these lines mirror Thgn. 39-42, but it also contrasts Thgn. 39-42: astoi are cad@poveg (saophrones,
soundminded) according to Theognidea, unlike hegemones that seeks evil deeds.

405 Trwin points out that these lines identify both astoi and hegemones are responsible for destroying the polis, “through a mixture of
greed, injustice and hybris” Irwin (2006: 65-66). Cf. also Anhalt (1993: 99) quoting Massaracchia.

406 Noussia-Fantuzzi, (2010: 225).

407 Another example of the “transgression” of Solon. Irwin (2006: 40-51)

408 Cf. Stehle (2006: 85).

409 Noussia-Fantuzzi (2010: 249).
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by those sold into slavery in line 23-25, naturally the poor.4° To summarize, in Solon. fr.
4, there is parallelism among different social classes within in the polis, with regards to
both moral corruption and sufferings.4x

The theme of civil strife emerges as the overarching dichotomy from the overlapping of
a series of imageries in binary structures — civil strife is the clash between the polis,412 as
a political entity blessed with divine justice4:3, and the populace, the collection of
individuals in public space who also each occupies their private homes. First in fr. 4. 12,
Solon identifies the property plundered and stolen as “iepav (hieron)”, “sacred public”,
and “Snuociwv (demosion)”, “secular public”.414 In this scene, the corrupted populace
violates the public property of polis by plundering and theft. These two actions are
essentially means of privatization, i.e. the populace takes the public property of the polis
as their own. Three binary structures are established: sacred versus secular, public

versus private and polis versus the populace.

After the populace does its damage to the polis, citizens of various social classes suffer in
the ensuing civil strife.415 Then the polis strikes back, with dnuooiov kakov (demosion
kakon, public evil) entering a private household by crossing over the &pxog (herkos,
fence), which is the boundary between the public and private realm in civilized society.41¢
The conflicts between the polis and its populace invade the private household. The
populace is no longer disturbed by the civil strife as a community, but as individuals.
Another three sets of binary structures thus appear: public and private, the community
and the individual, and again, polis and the populace.

Therefore, as these binary structures within this Weltanschauung overlap with each
other, polis and “the people” emerge as the core of the conflict; each of these entities has
two aspects. Polis is both sacred and secular: the sacred aspect includes sacred property,
fates designated by the gods, and divine justice as way of revenge, while its secular aspect

410 This parallelism resembles the balance demonstrated in Solon. fr. 5 by Elizabeth Irwin. (2006: 44-51) The transfer of elite military
language to a civil war context is discussed by Allan (2018: 116-27).

411 A balancing parallelism and “pendulum structure” according to Henderson (1982: 27).

412 Cf. Anhalt (1993: 75).

413 Blaise (2006: 115-19) argues that Dike is portrayed in fr. 4 as a secular agency, unlike its traditional role as a mere agent of Zeus’
will. cf. also Anhalt (1993: 71). However, the argument does not necessarily deny the divine nature of Dike: first of all, it is acceptable
for mythical characters to bear seemingly contradictory tales concerning their activities, while the Homeric and Hesiodic tradition of
divine genealogy predominantly prevails; secondly, as Dike is described as ‘“who knows what goes on and what happened before”, Dike
bears the divine knowledge distinctive from the shortsightedness of the mortals. The newly added agency of Dike echoes the
“transgressive” nature of the Solonian poetics as argued by Irwin (2006: 40-51).

414 On the tradition of two categories of public property devoted for secular and scared purposes, see Connor (1988: 161-6); cf. Rousset
(2013: 123), where Rousset argues for an overlap in these two categories and a “possible co-ownership and joint possession between
god and city”.

415 Solon. fr. 4.19-25.

416 Cf. Henderson (1982: 28); Anhalt (1993: 109-110).
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consists of public property and the public space where the citizens carry out political
activities and the civil strife first starts. The populace also holds two dimensions: the
moral corruption and the suffering from divine justice as a community;4?7 as the civic
strife develops, everyone in the polis is confronted by Snuooiov kakov v pvyd i Oaidpov
(public evil in the innermost corner of the bedroom) individually.4:® In the public space
of the polis, the parallelism among the populace in both depravity and sufferings is
demonstrated within the framework such as astoi versus demou t’ hegemonon, or the
aristocrats versus commoners, even though the word choice avoids the signification of a
Solonian class struggle. However, the difference between social classes diminishes, and
the framework is no longer in use, when individual becomes the direct victim of
demosion kakon. The conflict underlying the linguistic message that “demosion” kakon
is now in the “private” household further indicates the complete breakdown of normal
civic order.

The overlap of the polis and its populace forms the political hub of the Solonian
Weltanschauung: the people dwell in the public space of polis as a community. The gods
ensure the survival of the polis with Dike’s revenge as a deterrent against each individual
of the populace.419 This dynamic equilibrium between the divine will and the people is
achieved through their engagement within the public space of the polis. Yet it is fragile,
once broken by the moral corruption of the populace, the polis and the populace turn
against each other, the civil strife as Solon describes breaks out.

A Democratic Solon in the making

How can the citizenry hold sovereignty and execute public authority, i.e. establish a
democracy, if itself is a threat to the polis?420 Solon fr. 4 contains such vigilance against
the populace for its potential to cause civil strife and disturb the civic order. The idea of
the citizenry causing civil strife and thus threatening the fate of polis leads down a
dangerous path towards a forceful regime, i.e. tyranny. If Solon considers the people as
the source of moral corruption endangering the polis, then the path to good politics is to

417 Solon. fr. 4.19-25.

418 It has been argued that this language is the Homeric formula for the most private part of one’s household, and typically related to the
intimate husband-wife scenario; cf. Adkins (1985: 121); Anhalt (1993: 109-10); Irwin (2006: 67) and Noussia-Fantuzzi (2010: 255).
419 Solon. fr.. fr. 4.1-4, 14-16. This is my answer to the question of whether the political realm for Solon is secular or supernatural: as
many have argued, politics is strictly directed by divine intervention in Homer and Hesiod; it appears different in Solon: Anhalt (1993:
69-73) notices the transition; Blaise (2006: 115-19) argues that politics is the battleground for mortals only. However, according to my
analysis, it is the crossover of the divine and the secular. The parallelism between the divine and the secular is remarkable: the will of
gods at the beginning and Dike as the divine force that stirs up the civil strife, and the end of the narrative with the voice of the lawgiver,
and Eunomia as the solution to calm the conflicts.

420 For a definition of democracy, and political theories related, I here follow the concept of “basic democracy” in Ober (2018: 1-5).
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discipline civic activity;42t the teachings of the lawgiver in the poem usually entail
external force to implement in reality. Solon’s entangled relationship with tyranny in the
literary traditions indicates that the proximity between Solon and ideology of archaic
tyranny was recognized. Irwin points out that the rhetoric of taming the undisciplined
desire of the citizens is featured in discourses of tyranny; this juxtaposition urges Solon
to repeatedly denounce tyranny in his poetry.422 Later sources still note Solon’s close
relationship with Pisistratus, the infamous tyrant.423 Therefore, a paradigm shift in
Solonian Weltanschauung is inevitable to pave the way for the myth of Solon as the
founding father of democracy.

In the speech On the Dishonest Embassy, Solon’s poem is adduced as evidence for
Demosthenes’ criticism against Aeschines’ claim concerning the statue of Solon in
Salamis:
...80 YOp 010’ 6T mavteg ékmemhevkate eig Tahapiva kai tebemprikate mv ZOAwvog
eixova, xai adtoi paptupnoait av 4t v Tfj dyopd T ZaAAUIvimV avakertal 6 TOAwv
gvTOg TV Xeipa Exwv. TodTo & €0Tiv, ® avdpeg ABnvaiol, HrrOpvVNuA Kai pipnua Tod
ZOAMVOC OYNUATOC, OV TPOTOV EXMV AVTOG S1EAEYETO TG dNu® TOV ABnvaiwv.
For I know well all of you have sailed to Salamis and looked at the statue of Solon,
and could witness for yourselves that Solon stands in the agora of Salamis holding
his hand inside his robe. This, men of Athens, is the reminder and memorial of
Solon’s bearing, which he typically held when he was speaking to the people of
Athens. (Aeschin. Against Timarchos, 25)

Demosthenes refutes Aeschines by revealing the true origin of the statue:

KQAITOL TOV UEV AvOP1avTa TODTOV 0UTm TEVINKOVT &1 (pc'xo’ avakeiobal Za}\auiwm
Ao TOAwvog & 6uod Slakoor £0Tiv TN KAl TETTAPAKOVT €i¢ TOV VUVi :rtapovm
Xpovov, ®oB’ 6 6n puovpyog 6 TOVTO TAACAC TO OXTiIA 00 HOVOV OVK avTOC NV KAT
gKEIVOV, AN’ 008’ 6 TTATTTIToC ATOD.

And yet the Salamians say that the statue have not been up for fifty years yet, in
total that is two hundred and fifty years in time from Solon to now, so that not only
the craftsman who formed the gesture of the statue is not contemporary with
Solon, but neither was his grandfather. (Dem. On the Dishonest Embassy, 251)

To further refute Aeschines’ image of Solon, and to attack his intention of bringing Solon
up, Demosthenes provides his own narrative of Solon in his performance:
8KETVOG Uev Y’ dgpeotnkuiag Taiauivog ABnvainy kai Bavatov (nuiav
YNEoauevmy, av tig einmm kouileoba, tov iG1ov kivouvov vmobeig éleyeia

421 Solon. fr. 4.32-39. Cf. Raaflaub (1994: 109-11).
92 [rwin (2006: 72-74).
423 Beneker (2012: 1-2).
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nomoag Noe, kai ™V pev Ywpav <av>£owoe Tij oAel, Tv & drdpyovoav
aioxvvnv amnAla&ev-

With the Salamians revolting and Athenians voting to have death as penalty, if
anyone should suggest Salamis to be recovered, (Solon) personally took the risk
by composing and reciting an elegiac poem, which allows him to recover Salamis
for the city and save it from humiliation. (Dem. On the Dishonest Embassy, 252)

It was common practice among orators to use public monuments to aid the visualization
of one’s argument,424 in this case, the interpretation of Solon’s statue altered the
performative context of Solon in the public imagination. As Stehle points out, the
audience implied by Solon’s poems are unusual among lyric poets.425 Ambivalent traces
of elite values and an audience of general public are present. Nevertheless, according to
Aeschines, the audience of Solon’s speech concerning Salamis is the demos. Similarly,
Demosthenes places Solon in the agora campaigning for the recovery of Salamis.
Furthermore, Demosthenes offers Solon’s poem as proof of Solon’s real intention.
Demosthenes suggests that Solon’s transgressive performance42¢ at Salamis finds its true
expression in Solon fr. 4. As Demosthenes adduces this poem to refute Aeschines, Solon’s
poetry is placed in a more specific public performative context through Demosthenes’
narrative and the recitation.

In the final section of Against Ctesiphon, Aeschines urges his audience to imagine Solon
standing on the platform where Solon delivered his speech to the public:
vmoAauPavete opav &mi TOd Prjuatog, ov VIV EOTNKOC EYd ALY,

AVTUTAPATETAYUEVOVS TTPOC THV TOVTWV ACEAYEIAV TOVG TG TTOAEWS EVEPYETAC,
TOAMVA P&V TOV KAAAIOTOIG VOUOIC KOOUNoavia TRV Onuoxpatiav, avopa
PU\O0OPOV Kai vopoBetv dyabov, cn@povng, ®g TPOCTiKoV adTd, OEOUEVOV DUDV
undevi Tpom® Tovg AnuooHEvoug AOyoug mepi TAElovog Totnoactat Tdv 6pK®V Kai
TOV VOUWV.
Imagine you see on this stage, where I stand now while speaking, the benefactor of
the city stretched side by side against the licentiousness of these people: Solon,
who arranged the best of laws for the democracy, a philosopher and a good
lawgiver, urging you with decency, as befits him, under no circumstances to set
more value on Demosthenes’ arguments than on your oaths and the laws. (Aeschin.
In Ctes. 257)

424 Westwood (2013: 7-9).

425 Stehle (2006: 82-102). There is no doubt that Solon is familiar with the references related to symposium and elite culture, as Noussia-
Fantuzzi (2010: 230-1) suggests.

426 Irwin (2006: 40-51).
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Instead of imitating Solon’s posture, Aeschines directs the Solon in the audience’s
imagination to imitate him, to take his place in a public platform as an orator. Aeschines
borrows the authority of Solon for his attack against Demosthenes, and Solon enters the
public space, leaving the symposia, the more common context of lyric poetry.

While arguing against each other, the intertextuality between Demosthenes and
Aeschines illustrates the image of Solon at this time. Both Demosthenes and Aeschines
argue that the archaic lawgiver had a strong interest in regulating citizens’ private lives.
Aeschines mentions Solon as the first of lawgivers paying great attention to decent
behaviors:
oxépaocOe yap, @ av8peg AOnvaiot, domv TPOVOLAY TIEPL C®PPOTVVNC ETOUOATO 6
ZOAWV EKEIVOG, 6 TTAANIOG VOUODETNG, KAl 6 ApAK®V Kai Oi KATA TOLE XPOVOUG
gkelvoug vopoBetal. mpdTOV pEV Yop mepl TG ow@Poolvng TAV MAidwv TdV
NUETEPWV EvopoBET oAV, Kai Stappnonv anedergav, 6 xpn Tov maida tov éAetBepov
gmndevev, kai &g 6el avTov Tpagfval, Emelrta SevTepov mepi TOV PEIPAKiwY,
piToV & E@ELRiC MEPL TOV GAAWV HAIKIBV, 00 HOVOV TIEPL TOV IO1WTMV, GAAG Kai TTepi
TOV PNTOPWV.
Behold, fellow Athenians, how much emphasis that Solon, that ancient lawgiver,
put on morality, as did Draco and other lawgivers at that time. First, they establish
laws to protect the decency of our children, and they appointed explicitly what were
to be practice for the freeborn boy, and how he was to be brought up; then they
legislated for the lads, and thirdly for those of other age in order, not only private
citizens, but also the public speakers. (Aeschin. In Tim. 1.6)

First, cw@poovvn (sophrosune, moderation), the word used of the moral requirements
emphasized by Solon, is of the same root as that used in In Ctes. 257 to describe Solon’s
manner in his imagined public speech. Linguistic resonance shows consistency in
Aeschines’ understanding of Solon. Second, the idea that there are proprieties for men
of each age naturally reminds one of Solon fr. 277, which talks about the specific feature
of men of each age. According to Aeschines, prostitution, which Timarchos is accused of,
is the major violation of decency that Solon values as a premise of civil activities.
Prostitution places the autonomy of one’s body under the power of another, thus
undermining the existential foundation of individuals. Demosthenes also suggests in
Against Leptines that Solon established laws so that citizens have the right to execute
absolute power over their private property, which can be seen as the extension of their
own body:

el yap 6 pev ToAwv E0nkev vopov £€eivar Sodvar té Eavtod @ dv Tig BovAnTAL, £dv
L7 TAISEC MO YV 0101, 0VY 1V GITO0TEPTION TOVE EYYUTAT®™ Yével Ti¢ dyxloTteiag,
AN’ TV’ €ig TO pHEoOV KaTaBeig TV G@PEAEIAV EPALANOV TTO 0T TO TTOLETV AAATIAOVG
€v...
For if Solon made a law that every man can leave his property to whomsoever he
wanted, if there is no legitimate child, not for the purpose of depriving the next
of kin of their rights, but so that by making the prize open to everyone he might
motivate people in doing good one to another...(Dem. Lept. 102)
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According to Demosthenes, Solon believes that kindness among citizens is to be
cultivated by the actions of citizens themselves, while laws are only the catalyst of such a
process. Granted autonomy over their own body and property for all citizens is
recognized as Solonian by both Demosthenes and Aeschines. The autonomy of the
individual is considered not only to benefit the individual himself, but also to convey
positive externalities.

In Solon fr. 4, political activities within the polis are presented through the framework
of social classes. However, neither Demosthenes nor Aeschines mentions Solon’s
opinion concerning social classes or political parties; according to Demosthenes and
Aeschines, Solon emphasizes the private household as the framework for regulating the
society. First, the emphasis on private household is reflected in the law regulating
women’s behavior. Aeschines, in Against Timarchos attributes a law regulating women’s
behavior to Solon:
0 62 ZOAWV 6 T®V vouoOeT®V §vE0EOTATOG YEYPAPEV APYAIWS KAl OEUVACS TTEPL THG
TAV YUVAIKGY £OKOOUIAC. THV Yop yuvaika @’ &v GAd poyog, ovk &d
KoopeloBa, 0068 eig Ta OnuoTeEAT iepd eioieval, tva un Tag avauapTTovg TdV
YUVAIK®V avaperyvopevn diapBeipn- £ov 8 eioin fj kooufital, oV VvIuXovTa
KEAEVEL KATAPPTYVUVAL TO iHATIA KAl TOV KOOUOV dpalpeiobat kai TumTey,
eipyopevov Bavatov kai Tod Avammnpov mooal, ATIU®@Y THY TO1aUTNV yuvaika Kai
oV flov afimTov AT KATaokevalwy.
But Solon, the most famous of lawgivers, has written in archaic and revered
manner concerning orderly conduct of the women. For the woman involved in
adultery, he does not allow her to adorn herself, nor even to enter the public
sanctuary, in order that she does not corrupt innocent women around her. But if
she does attend, or does adorn herself, he commands that any man who meets
her shall tear off her garments, take away her ornaments, and beat her (only he
may not kill or severely injure her); for the lawgiver seeks to disgrace such a
woman and make her life not worth the living. (Aeschin. In Tim. 183)

Women are excluded from political life and public space, but they are emblematic of the
private household.42” Thus, the law regulating the loyalty of the woman also ensures the
stability and security of the household, especially in cases where it is breached by another
individual, for example, adultery. Punishments for women entering the public space
after committing adultery indicate that it is not just perceived as a private issue, as all
men were allowed to execute the penalty in public, and thus it transcends the realm of

427 Lys. 1 is very often cited for women’s living and what is happening inside a private household. For women’s access to public space
and their place in private household, see Wolpert (2001: 416-18).
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the private household into the public space of polis.42® The security of the private
household becomes a common interest of both the community and the individual, which
resonates with Solon. fr. 4 in understanding the communal and private dimensions of
the populace.

Not only is the nuclear family a concern for the “Solon” of the fourth-century Athenian

courtroom, but so are the members of the extended family. Demosthenes mentions a law

of Solon that Timocrates has jeopardized in his scheme of benefiting the criminals:
AEYOVT®V YOp TGV VOU®VY 00G £0nke TOAwV, 0008V 6010¢ OV TOUT® VOU0OETG, dv
TIC GAG KAOTTHG Kai pury un 01 Bavatov, TpooTipdy avtd Seouov, Kav Tig GAOVG THG
KAKWOOEMC TAOV YOVEMV €i¢ TRV dyopav EUPArn, 6e6e0ban, KAV doTpaTeiag TG
SN KAl TL TOV AVTAV TOIG EMTIHOIG TTONH, Kai TodTov 6e6e00an, TiHokpaTng
dmaot TovTolg ddetay MOEL, Ti] KATAOTACEL TOV YYUNT®V TOV SECUOV APaIp®V.
The laws established by Solon, a lawgiver completely different from this man,
state: if a man is convicted of theft, and not punished with a death sentence, he
shall suffer imprisonment; that if a man guilty of mistreating his parents enters
the agora, he shall go to jail; and that if a man, having been convicted of shirking
military service, continues to exercise the rights of citizenship, he also shall be
imprisoned. Timocrates offers impunity to all these offenders, for he abolishes
imprisonment if they pay the bail. (Dem. Against Timocrates, 103)

Mistreating one’s parents posthumously is also forbidden:
Kai U1V KAKEIVOC TV KAADS SOKOUVTWV EXELV VOL®MV ZOAMVOC 0T, Ut AEYELY KAKODC
OV TEBvEDTA, UNd’ v VIO TAV EKEIVOV TIG GKOUN MAidwV AvTOG.
Indeed among the brilliant laws of Solon there is one that prohibits speaking bad
about the dead, even if by one of his children. (Dem. Lept. 104)

The mistreatment of parents is listed alongside other crimes that are attached with
extremely harsh punishments. The three crimes are three levels of violations: theft is the
violation of property as well as a moral corruption of an individual; the maltreatment of
(extended) family members, the violation of the harmony of family, which resembles the
harmony of the polis; and finally, failure to fulfill one’s public duty to the polis, the
violation of one’s civic duty. To Demosthenes and Aeschines, civic affairs on three levels
are also comparable and intertwined with parallelism. Demosthenes, arguing that people
in public office should be held up to the same standard as private citizens, told this
anecdote about Solon:

BovAopal Toivuv Duiv Kakeivo OSuynoacBai, & @aocl moT eimelv ToAwva

KQATNYOPODVTA VOOV TIVOC 00K £mITNOE10V OEVTOC. AcyeTal yap Toig S1kaotaig avTov

428 The same idea is attested in Lys. 1, that the private issue of oikoc (oikos, household) can be transformed into the public issue of polis.
Wolpert (2001: 422)
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eimely, 83‘[8181] TEAAQ KaTnyopnoev, 6Tt VOUOg 0TIV a:r[aoalg, ®¢ £M0¢ eimelv, TAIg
TTOAEOTV, 8AV TIC TO VOLLOUA 81a(p681pn, Davatov v {nuiav eival. énepwtmoag § i
S1Ka0g aNTOIg KAl KAAGDG ¢ sX(ov 0 VOLOG (p(llVS’[(ll (213) £neldn @fioat tovg dikaotag,
eimelv 6T avTog fyeitat apyvplov HEV vomop gtval Tdv i8lwv OLVOMAYHATOV
elveka Toig idiwtaig evpnuevoy, Tovg 08 vouovg yoiTo voopa Tfig moAewg eival.
Oetv 81 Tovg d1KAOTAHC TTOAMG pdA oV, €l TIg O THg MOAE®S 0TI VOUIOUQ, TODTO
SlapBOeipel kai mapaonuov eiopepel, Hoeiv kai koAddewv, i €l Tig ke’ 6 TdV
iSlwtdv gonwv. (214) tpoodeivan 8¢ tekunplov tod kai peidov eivan Tadiknua, T Tovg
vopovug dragpBeipetv fj To 4pyvplov, ST apyvpim HEV TOAAAL TGV TTOAEWV KAl PAVEPDS
TIPOG XOAKOV Kai HOALPOOV kekpauevm ypmueval odlovtal kai 008’ 6Tiodv mapa
TODTO TTAOYOVLO1V, VOUOIS O& movnpoig xpwuevol kai Sragbeipeobal tovg dvrag
gOVTEG 0VOEVES MWIOT ¢0wONOoAV.

I also want to tell you a saying said to be from Solon, when he was prosecuting a
man for an inexpedient law. It is said that he told the judges, upon finishing the
rest of his speech, that there is a law in all city-states that if someone counterfeited
money, the penalty is death. He then asked the jury whether they consider this law
just and good; and when the jury said yes, he stated that coinage was created by
private individuals for private exchanges, yet laws were the currency of the city-
state; therefore, if someone debased the currency of city-states, and brought in
counterfeit, the jury is supposed to despise and punish that man much more than
one who does the same thing to the currency of private individuals. To prove it to
be a worse crime to debase laws than private currency, he added that many states
openly using silver alloyed with copper (as currency) survive and suffer no harm
thereby; but that no nation that uses bad laws or allows the debasement of existing
laws has ever escaped the consequence. (Dem. Against Timocrates, 212-214)

Through a word play of coinage (vowoua, nomisma) and law (vopog, nomos), he
suggests that coinage plays the same role in one’s private life as the role law plays in a
polis’ public life: both play the role of a medium. Coinage circulates among individuals
as a medium of transaction of monetary value in private realm; similarly, the law
mediates transactions of interests in public space among individuals. Both are functional
only based upon the integrity of the medium itself, which shall be damaged by the forgery
of the coinage and the corruption of the legal system. While forgery of the coinage does
damages to the order of private life, the same damage is magnified and casted upon the
civic order of public life when the debasement of legal system happens. This anecdote
shows Solon considering the principle on private and public level isomorphic and
comparable to one another. Furthermore, such reasoning anchors the power of the law
to regulate public affairs deeply in its resemblance to the morality of private life. Thus,
morality of private individuals become the pivot of political legitimacy.

The new Weltanschauung reinvented Solonian tradition to create a new etiology of
public morals based on individual morality. The structure turns from a dichotomy
between polis and the populace into a concentric structure between one’s private life,
one’s household, and the polis, in both Demosthenes and Aeschines. The principle of

125



personal life and private household can be extrapolated to political activities in public
realm. This concentric moral structure in the new Solonian Weltanschauung, with
citizens being the pivot, bespeaks the mutual interests shared by the individual, his
household, and the polis.

Conclusion

As Aeschines reminds the jurors at the beginning of Against Timarchus, the laws protect
the citizens and the politeia.429 The citizens, once they have sworn the oath and joined
the juror, also become the guardians of the laws. The hostility and vigilance in Solon fr.
4 between the polis and its people, as demonstrated by the reading provided by the first
section of this paper, are resolved by a new Weltanschauung in its reception with
reciprocal relationship between the citizenry, the law, and the polis. The challenge to a
civic order in Solonian polis, according to Solon fr. 4, is the inevitable depravity of the
populace, which brings about implications dangerously close to the ideology associated
with archaic tyranny. Through juxtaposition of Solonian fragments and reception of
Solon in Demosthenes and Aeschines, it becomes clear that depravity of the populace as
obstacle to good civic order is resolved when Demosthenes and Aeschines lay the
foundation of civic order on the moral of the individual, the center of the concentric
moral structure where the principles governing the private life can also be extrapolated
to the realm of the household and the public space of the polis. This is a case of how the
need for justification of the moral possibility of democracy shapes the reception of Solon,
even though a democratic image of Solon ultimately contradicts the Weltanschauung of
Solon fr. 4.

This new Weltanschauung befits the legal procedure of democratic Athens. The fate of
Athens in Solon fr. 4, which was designated by the gods and defended by divine justice
when violated, is now sustained by the democracy and the laws. The gods no longer take
an active role in protecting the polis. The process of stirring up civil strife in the public
space and then persecuting citizens to their household has been replaced by the
established courtroom practice and persecution of individuals directly responsible. This
is how Solon fr. 4 is received in Demosthenes’ On the Dishonest Embassy.43°
Demosthenes reads Solon fr. 4 as gods’ will to preserve the city. Political activities are no
longer doomed with moral corruption of the populace that leads to civil strife, but
maintain harmony in the public space through scrutiny of personal morality, which we
might call “moral individualism”. This new “moral individualism” is both positive and
practical: while those who fail the public office are held responsible through legal

429 Aeschines, Against Timarchos, 5-7.
430 Dem, On the Dishonest Embassy, 256.
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procedures, the challenge against democracy is not due to the inevitable moral
corruption of the populace, but merely the moral dysfunction of certain individuals.

As Athenian democracy chose Solon as its founding father among archaic cultural
personages43l, a new Solon comes to life through the speeches of Demosthenes and
Aeschines. A Solon who sees individuals practicing good morality as the pivot of good
politics. The paradigm shift of Solon’s image into the one in Demosthenes and Aeschines,
an image that provides moral justification for democracy and reveals certain agency
within political discourse in the formation of democratic ideology. The direction of
political discourse is not determined by the connotations of the texts associated with its
iconic figure, but rather goes its own way and, in turn, shapes its iconic figure and the
reception of the related texts.432 I would not go so far as to call it Freudian “collective
unconsciousness” or even Hegelian “Zeitgeist” at work for such process, but “the people”
has its own will.

431 Mossé (1979: 242-59).

432 In this case, the iconic figure of Athenian democracy is Solon. Although the texts associated with Solon, in this case fr. 4 particularly,
has the potential to bring about anti-democratic connotations, democratic Athens still manages to shape Solon into the “founding-father-
of-democracy” figure, along with a new “Solonian philosophy”.
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