
Phronimon, Vol 2 2000 189 

ALTERATION AND IDENTITY: HERACLITUS, THE 
EARLIER PRESOCRATICS, AND CONTEMPORARY 
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In this essay lexamine the theory of alteration and identity of the 
cosmos and the Being in the Presocratics, from Thales to 
Parmenides. We try to show that it was really Heraclitus, the first 
Presocratic philosopher, who invented this theory, which still echoes 
today in the most recent astrophysical theories on the universe. 

In the first section (i) of our essay, I investigate the Heraclitean 
theory of alteration and identity of the cosmos and the Being. In the 
second section (ii), I research this dual theory; first, in the 
mythological tradition; and second, in Heraclitus' predecessors and 
contemporary Presocratic philosophers, from Thales to Parmenides. 
This is done in order to trace the presages and the loans of 
Heraclitus from them. In the third section (iii), I research the echo of 
Heraclitus' theory in contemporary science. The scope of this 
investigation is to show the originality of the Heraclitean 
cosmologicaJ/ontological theory of alteration and identity, both in 
antiquity and in contemporary science. 

The world in the Heraclitean philosophy exists as the world Ëv
Jráv-ra. This phenomenally dual, but substantially single nature of the 
world is subject to a paradoxical simultaneous alteration and 
identity,1 according to Heraclitus. The nature of the world as Ëv
Jráv-ra changes2 eternally and cyclically from fv to Jráv-ra and from 
Jráv-ra to {V, 3 while it simultaneously remains paradoxically in the 
identity fV-Jráv-ra. 4 In other words, the world as fv changes and is 
identified eternally with the world as náv-ra, and the opposite. So, 
while the world eternally changes from fv to .1l'áv-ra and trom náv-ra 
to {v, it always remains paradoxically the 'same' world at all times, 
as ó av-roç xóaf.loç5 ËV-.1l'áv-ra. The world as {v, th at is, the world as 
Jrvg-Àóyoç-8eoç-{){xrz-Egtç-.1l'óÀE/loç-aiwv-aoqJov-XQrza/loavvrz or XQew 
xat xógoç-xeQavvoç-vÓ/lOç-yvoJ/lrz,6 which constitutes the one Being 
with its multiple modes in HeracJitus, changes7 into all of its 
individual multiple beings .1l'áv-ra, and the opposite; while also the 
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world is simultaneously in identity, by being ó ain:óç, elç xat XOtVOç 
xóaJ1,oç8 êv-návra, since it always and eternally 'is' ro ain:o nVQ
Àóyoç-8coç-öCxll-t'Qtç-nóÀcJ1,oç-aiwv-aocpov-XQllaJ1,OaVVl1 or XQcw xat 
xÓQoç-xcQavvoç-vÓJ1,OÇ-YVoJJ1,11. 9 In other words, according to 
Heraclitus, the world is a multiple face of the eternal avro but 
J1,eraf3áÀÀov in-becoming-Being (év yCyvea8at elvat). 

This makes Heraclitus simultaneously the philosopher of 
eternal alteration and identity. Heraclitus thinks simultaneously of 
the cosmos and the Being as alteration and identity, together, and 
not only one or the other, opposite to each other, as it has been 
regarded up today. This means that Heraclitus thinks of the world
Being as eternally 'changing' and simultaneously the 'same', making 
first a cosmology/ontology, which meets today the most recent 
astrophysical theories in a remarkable way. 

11 

The views about the problem on the birth of early Greek philosophy, 
one of the most difficult and tantalising problems in the history of 
philosophy, are dissented. There are scholars who contend that the 
springs of inspiration of the early Greek thinkers must be sou~ht in 
the previous mythological cosmotheories: such as Cornford,1 who 
thinks that Presocratic philosophy is much closer to the mythical and 
mysterious tradition, than to 'science',11 as it lacks the 
experimentation, the method and the conception of 'science'; and 
Jaeger,12 who thinks that there is continuity between the lonian 
thought and the Homeric epics. On the contrary, there is also the 
opposite view, as of Burnet,13 who claims th at the quest tor the 
springs and inspirations of Presocratic philosophy in the mythical 
tradition is utterly wrong; or Helm,14 who regards that Heraclitus is 
cut oft from the traditional religious thought of Homer, Hesiod, and 
the mysteries,15 or the point of view of Vernant,16 who considers th at 
the Greek thought springs not from the tradition, but from nÓÀLç, 
being politica I thought. Kahn 17 thinks that the spring of the new 
philosophical tendency as ramification trom the tradition ot the poets 
and the wise ones, and the impossibility of the clear distinction 
between the two, is symbolised in Thales, who tor this reason is 
placed among both sides, both as one ot the seven sages. and as 
the first philosopher. 

For each Presocratic philosopher, this quest acquires different 
dimensions, since others borrow much from the tradition, and others 
less. As a whoie, however, all the Presocratics transcend by far the 
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mythical tradition, undertaking a first materialistic and 'scientific
philosophical' interpretation of the world; and wherever they borrow 
trom the tradition they transform their loans into their own ideas, 
which as they are transformed in such a way, they consist their pure 
thoughts. In the case of Heraclitus, particularly, the religious and 
poetic tradition does not seem to presage (at all) the theme of 
alteration and identity of the cosmos and the Being. It is true, th at 
Heraclitus borrows from the tradition the usage of the names of 
some deities, such as Zevç, Lltóvvaoç, ~()11Ç, LlC,e11, "Eptç, and 
'Eptvveç;18 however, he completely transforms all these deities into 
his own philosophical modes of Being, transcending thus the 
polytheistic anthropomorphism of the tradition; 19 also, he makes 
other kinds of transformations of the tradition, such as the 
identification of Lltóvvaoç with ~Ö11Ç, and Ll("11 with "13ptç. These new 
transformed Heraclitean ideas do not exist at all in the tradition. But 
specifically, the dual Heraclitean theme of the simultaneous 
alteration and identity of the cosmos and the Being is totally non
existent in the rnythical and religious tradition. 

The Pre-Heraclitean philosophical thought also does not seem 
to presage Heraclitean thought, as far as the theme 'alteration and 
identity of the cosmos and the Being' is concerned. No thinker, 
predecessor or contemporary of Heraclitus, created philosophy on 
the dual simultaneous phenomenon of the cosmie and ontological 
alteration and identity.20 Certainly, the conception that the cosmos is 
changed is older than Heraclitus in the history of Greek 
philosophy.21 However, it is turbidly echoed in the doxographic 
tradition, as very few fragments are saved, and only of some Pre
Heraclitean thinkers; and wherever it is met, it is not in the cosmic 
level, but in the isolated level of the single material element that 
each philosopher recognises as the Being, or in plurality.22 On the 
contrary, the conception th at the cos mos is identified with itself does 
not seem to be older than Heraclitus. The only common theory of 
Heraclitus with the Presocratics is the basic theory of all of them that 
the cosmos is in unity; but instead of limiting it to the primary 
element, as they do, Heraclitus expands it universally to all things, 
which thus consist a unified cosmic totality,23 and he transforms this 
'unity' into the 'identity' êV-1'Cáv-ra.24 

In Thales, the idea of alteration is echoed in the doxographical 
tradition which me,ntions that the (föwp aVY"8pávvv-rat to the other 
three structural material elements of the cosmos, implying thus its 
alteration to them.25 Also, it is echoed as alteration of all the 
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cosmos, 26 as astronomical and earthy transformations of eclipses, 
rivers, etc.27 as cyclical movement and alteration of the {fowp and of 
the other material elements,28 as movement of the earth floating 
over iJoWQ,29 and as eternal movement of the soul. 30 On the other 
hand, some filings of the idea of identity may be echoed in the 
tradition, which mentions that Thales considered the (fowp as 'a 
same and eternally saving nature and substance',31 in the identityof 
Iife-death,32 and possibly in some kind of unity between water and 
some other fundamental terms of the cosmos, such as god, time, 
necessity, the wise, and mind.33 Wheelwright,34 however, regards 
Thales as significant, not because of his theory on the alteration of 
water, but because he first set the question "How does change 
come about?" 

In Anaximander the concept of alteration is also echoed in the 
doxographical tradition as alteration of the cos mos as plurality,35 as 
alteration of the four cosmic opposite elements because of the 
movement of the álCêtQOV,36 as birth and death of everything, of all 
the eternal worlds and heavens because of the TTElp 0 v and its 
eternal movement,37 and as astronomieal, earthy, human and animal 
transformations.38 Wheelwright39 regards the Anaximandrean theory 
of alteration as a forerunner of the Heraclitean theory in two 
respects: (1) that alteration is qualitative, and not spatial motion as it 
is for modern physical science, th at is, it is an ontological alteration 
from one opposite to another; one opposite disappears wh en is 
changed and its other opposite takes its place; (2) the relation of 
alteration between the opposites is periodic and cyclic according to 
the rhythmic principle of the order of time. In Heraclitus, though, 
alteration is not limited only between the opposites, but extends 
universally in the cosmos and its Being, something that does not 
occur in Anaximander. On the other hand, the concept of identity in 
Anaximander is traeed with difficulty. In his fragments it is not 
declared by himself, but by Aristotle as addendum, who merely 
equates the alCêtQov with 8ÛOV,40 while in the doxographies it is 
echoed only as synonymity of the infinite heavens and gOds,41 and 
as unity of the oPPosites.42 

The first indication of presage of the Heraclitean alteration may 
be found in Anaximenes, as {xpow of the world as plurality from 
(hlQ.43 However, nothing else is saved in the authentic fragments of 
Anaximenes for this alteration, which is not made known if it is an 
alteration of the air into-and-from plurality, as it happens with the 
lCVQ of Heraclitus. In the doxographies the concept of alteration is 
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echoed as origin and end of the cosmic material elements from air, 
according to the alterations of its rarefaction and condensation, 
which are caused by the alterations of the opposites cold-warm,44 as 
origin of the gods and all of the rest of the cos mos from air,45 as 
astronomical and natural movements and transformations,46 and as 
I-lvJ..oeu5hç lleQto{vllatÇ of the cosmos.47 Wheelwright48 regards rather 
rightly the Anaximenean theory of alteration as forerunner of the 
Heraclitean theory, as it declares alteration "in terms of serial order": 
Everything in nature is changed as condensation or rarefaction of 
air: rarefaction produces fire, while condensation produces cloud, 
water, mud, earth, and rock; this reminds to Wheelwright of the 
Heraclitean "way up and way down", suggesting th at maybe the two 
philosophers are based on a common source for th is idea of theirs. 
On the other hand, the concept of identi~ is echoed in the 
doxographies as identity of the air with god.4 On the contrary, in 
Anaximenes I have the echo of the concept of non-identity of a" the 
cosmos.50 

In Pythagoras and early Pythagoreanism the concept of 
alteration is echoed traditiona"y in the central doctrine of this 
religious-philosophical school, as movement and transformation of 
the soul in the cycle of its transmigration and reincarnations,51 as 
alteration and movement of a" the cosmos,52 as alteration of time, 
the seasons from the opposites, and of the four material elements,53 
as earthy and astronomical movements and transformations,54 as 
tra,nsformations related to medical and physiological issues,55 and 
as alterations and movements that are related to the numbers and 
the cosmos.56 The concept of identity is possibly echoed in number, 
which seems to be behind of, and to picture concrete things and 
concepts of the cosmos, as if it is identified with them.57 However, 
on no occasion does Heraclitus borrow anything from Pythagor
eanism.58 

A second presage of the Heraclitean alteration I may find in 
Xenophanes, where the concept of move ment however is traced 
only as far as the cosmos and its plurality is concerned, and not for 
8eoç who eternally remains unmoving and changeless, but 
xQaoa{vet the cosmos, remaining paradoxica"y out of this cosmic 
motion;59 this motion and transformation is the cycli ca I motion and 
alteration of the earth - which consists for Xenophanes the 
beg inning and the end of the material world - and of the water, from 
which all things are generated and decayed.60 Of course, the 
difference between Xenophanes and Heraclitus is tremendous, 
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since for Xenophanes god is alwarS changeless, while for Heraclitus 
god is always changed as fire.6 In the doxographic tradition the 
concept of alteration is also echoed as astronomical and earthy 
natural transformations.62 As for the concept of identity, it is traced in 
Xenophanes as everlasting immobility of god and eternal stay at 
itself, not being identified with anything else, neither with the 
cosmos, nor with the becoming of the cosmos. 63 Here the difference 
between the two philosophers is immense,64 as for Heraclitus god is 
in identity with itself - but also with all of the rest twelve modes of 
the Being -, while, on the one hand, it is simultaneously changed, 
and on the other hand, it is identified with the cosmos and its 
becoming. 

Finally, the case of Parmenides as contemporary of Heraclitus 
is particular. Even though Parmenides is at least twenty-five years 
younger than Heraclitus,65 there are scholars who believe that they 
knew each other.66 On the other hand, there are some who believe 
that they were completely unknown to each other,67 since they were 
living almost at the same time, but in regions totally opposite, one in 
Asia Minor and the other in Magna Graecia. There is of course the 
other view, like that of Cherniss,68 who believes that Heraclitus did 
not know the thought of Parmenides at all, for if he knew it he would 
have attacked him by name first of all, as he does with other 
philosophers and poets,69 while on the contrary th at Parmenides 
knew70 the thought of Heraclitus, making an attack to his philosophy 
of . alteration, to which he is absolutely opposed. Nevertheless, 
regardless whether the two philosophers knew each other, presages 
of the thought of Herac\itus do not exist in Parmenides - who must 
rather knew Heraclitus, as the opposite seems impossible, since his 
polemic presupposes the knowledge of Heraclitus -, who created an 
opposite philosophy on absolute immobility and non-alteration for 
the cosmic tóv,71 a 'metaphysical kingdom of justice, necessity, 
stability and iron control,.72 On the other side, on the issue of 
identity, Parmenides is opposed to Heraclitus as far as the identity of 
the opposites is concerned, differentiating completely in his dualism 
the basic principles of his cosmogony, day and night.73 The 
Parmenidean rejection of any alteration and the acceptance of the 
absolute stability of the 8eing,74 has made those who regard 
Parmenides as the predecessor of Heraclitus to see in the 
Heraclitean identity some presage of the thought of Parmenides,75 
but such a view cannot be true, since Herac/itus, firstly, precedes 
Parmenides, and secondly, his own identity is not stability, and 
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happens simultaneously with alteration, as for him the cosmos and 
Being is changed and identified simultaneously.76 

So, I see that the only cases where I detect a possible presage 
of the Heraclitean alteration is Anaximenes with the KpOI a of 
everything from (hj(),77 and Xenophanes with the motion of 
everything from the unmoving 8eóç. However, their echo of the 
cosmic alteration is different18 to the Heraclitean one, th at appears 
that Heraclitus is really the first one who philosophises on the 
cosmic phenomenon of alteration to such a powerful degree79

• On 
the other side, as far as the identity of the cosmos is concerned, I 
detect a possible presage of the Heraclitean thought only in 
Xenophanes with the absolute immobility of 8eàç and its eternal stay 
at itself; it is though of very little echo and significance, showing thus 
as certain that Heraclitus is the first philosopher who examines the 
cosmic phenomenon of identity with seriousness and in the greatest 
degree. As Emlyn-Jones80 mentions, with Parmenides as the sole 
exception, who uses the term rwvróv (28B8) in order to reject the 
identity of the opposites, no other Presocratic philosopher atlributes 
to the term avràç the ineaning of unity or identity.81 Hence, no other 
thinker, predecessor or contemporary of Heraclitus, presented, to 
my knowiedge, a philosophy that refers to the dual theme of 
simultaneous cosmic and ontological alteration and identity. 

111 

The originality of Heraclitus in this theory of simultaneous alteration 
and identity of the cosmos and Being, nevertheless, does not cease 
only in antiquity, but continues up to our days. In the history of 
philosophy, this Heraclitean theory seems to be echoed again 
transformed in the modern and contemporary thought within the 
Nietzschean theory of the Eternal Recurrence of the Same,82 and 
the Heideggerean theory of Identity and Difference,83 Then, it 
passes from the realm of philosophy into the realm of science,84 
where it is found again today in the most recent astrophysical 
theories, proving thus for one more time the admirable timeliness of 
Heraclitus. 

In one of the most significant fragments of Heraclitus, fr. 830,85 
the philosopher declares th at this cosmos, which no god or man has 
created, is in identity with itself, as it eternally is, was, and wiJl be an 
ever-living fire, which is kindling and going out in cosmic measures. 
In this saying of the Ephesian philosopher, contemporary science is 
deafeningly echoed, as similar ideas on the universe are expressed 
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today in the most recent astrophysical theories.86 These theories 
claim that the universe existed al most fifteen billion years as a 
mysterious and inexplicable point, which suddenly exploded, and 
from this vast explosion time, space, matter, antimatter, and energy 
were created (Theory of Big Bang). In its first period after the 
explosion, the first five hundred thousand years, the scientists 
believe th at the universe was in the beginning an infinite 
temperature fiery and utterly luminous, but it gradually began 
cooling, reaching thus at its tpresent frozen condition of -2730 K, 
being now dark. Remains of this gigantic cosmie fire that was the 
universe in its beginning, are all the countless galaxies and the suns 
within them, but also their planets, which are frozen on the surface, 
but beyond are still fiery. The whole universe moves at the lightning 
speed of 600Km/min, being attracted towards its most densely 
populated from area, the Great Attractor. These theories also claim 
that under the dominant control of dark matter - the most enigmatic 
form of matter - the universe does not get only cold, but is also 
expanded, and th at after some billion years it wil! rather start 
contracting, because it wil! probably have an inversion in its density 
and its gravity, becoming even more cool, and that it wil! end up 
after al most fifty to one hundred billion years, being then all united 
with the Great Attractor, in its primal condition of absolute extinction, 
shrinking again in a mysterious point - which is considered as a 
Black Hole of infinite density, gravity, and paradoxically, heat - all of 
its enormous space, time, matter, anti matter, and energy (Theory of 
Big Crush), in order then to re-explode in another new Big Bang of 
fire, and to become another new universe, which wil! be the 'same' 
with the previous one, but also with the next one. This process of 
extinction and conflagration of the 'same' universe-fire, according to 
science, was, is, and will be ad infinitum. 

If I summarise this admirable contemporary astrophysical 
theory, and express it with the Heraclitean words of the wonderful fr. 
B30, I will not change its truth at all. The same applies to fr. B31,87 in 
which Heraclitus again has rightly expressed in very general terms 
the material alteration of the universe, as he regards it to be an 
alteration of fire into air, water, and earth, and again eternally 
reversibly and repeatedly. Thus, it echoes almost the sasimilar 
discoveries of contemporary science on how the universe changes: 
in . the beginning it was fiery, then enormous masses of air were 
produced, which were gradually liquefied, and at the end, were 
solidified. The bodies that exist in the universe as a result of this 
etemal material alteration of fire from-and-to itself, are some in fiery 
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condition (suns, galaxies, the inside of the planets), other in aerial 
condition (nebulas, planets), other in liquid condition (planets), and 
some in solid condition (celestial bodies, planets, moons), verifying 
thus the Heraclitean theory of alteration of the cosmos, and lending 
to it an immense timeliness. But the Heraclitean theory of identity 
has also timeliness because it is also verified by the contemporary 
theories on the universe. The universe, regardless of how it 
changes, it is always the 'same' universe, one, same, and common, 
since from its beginning in every Big Bang, until its shrinking again 
to its primal point in every Big Crush. After an enormous and 
immense alteration, it is identified again with its 'same' self, in order 
to re-explode and to change again always to its 'same' self, since it 
is in eternal identity with itself. All the more 50, the matter with the 
anti matter of the universe is considered to be in identity by 
scientists, verifying thus also the theory of the identity of the 
opposites of Heraclitus. According to contemporary science, then, 
the alteration and the identity of the universe is eternally happening, 
being the eternal recurrence (hence, alteration) of the 'same' 
universe (hence, identity). 

Conclusively, Heraclitus is the first philosopher who conceived 
only through his mind whatever contemporary science teaches 
today with the most advanced scientific and technological means 
th at it possesses.88 This timeliness of Heraclitus, hence, is more 
than admirable. And for this reason, the Heraclitean theory of the 
eternal alteration and identity of the cosmos and Being is not played 
out, and it is not interesting only from the historical view or only for 
research itself, but it is a timely theme, which lives still today in the 
most contemporary astrophysical theories, attempting to give an 
answer on the universe-cosmos, being timely, exactly because it is 
true.89 
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Notes 
1. The demonstration of this changing and simultaneously identified idiosyncratic 
nature of Being and the cosmos, according to Heraclitus, constitutes the original 
thematology and problem of my Doctoral Dissertation: Yiorgo N. Maniatis: Alteration 
and Identity in the Philosophy of Heraclitus (University of Athens, 1999, in Greek; 
forthcoming). 
2. For the cosmological alteration ofthe world in Heraclitus see in H. Diels - W. Kranz: 
Die Fragmente der Vorsokratiker (Berlin, 1952, Sechsten Auflage, 3 Bände): the 
alteration of the world as rco'Wj.lOç in 22B 12, B49a, B91, the alteration of the world as 
X'UXEWV in B125, and the two causes ofthe cosmie alteration, first, time-wgat in BI00, 
and second, tiredness-xáj.laroç in B84a,b. 
3. See 22BI0: xal Èx rcávuvv Êv xaL È; Évoç rcávra. 
4. See 22B50: Êv Tlávra elvat. 
5. For the cosmological identity of the world in Heraclitus see: the identity of the world 
as xóaf.lov róvÓê, t-oV avrov áTlávrwv in 22B30, the identity of the world as 
rco'Wf.lOç( -f.loiç) avroïat v, aV1'Oïç, av-rwt in B 12, B49a, B91, and the identity of tbe 
world as X'UXEWV in B125. 
6. Being, according to Heraclitus, has the following multiple modes: rciJg (B30, B90), 
Àóyoç (BI, B2, B72), (Jeóç (B32, B67, B114), EgtÇ (B8, B80), ö(Xll (B28, B80, B94, 
BI02), rcóÀej.loç (B53, B80), aiwv (B52), aocpóv (B32, B41, B50), xgr,a~oavv1j or 
Xgew xai XÓ(}OÇ (B65, B80), "E(}aVVÓç (B64), VÓj.lOç (B 114), YVWj.lll (B41). 
7. For the ontological alteration of the modes of Being in Heraclitus see: the alteration 
of rciJQ in 22B30: rciJg áeCÇwov, árcrÓj.lEVOv j.lé-r(}a "al àrcoaf3Evvv~EVOV 
j.lér(}a, B31: TlV(}OÇ rgoTlal rc(}wrov (JáÀaaaa, (JaÀáaallç Oè ÛJ /.lÈv 
iff.ltav Y1Ï, 1:0 ÓÈ: iff.ltav Tlglla1:7l(), B90: rcvgóç 1:E àvraj.lotf3ij -rà rcávra 
"al TliJg áTláv1:wv, B76: the cyclical alteration of TliJ(} into-and-from àijg-vówg-yfj, 
and the alteration of (Jeàç in B67: ó (Jeóç ... àÀÀotOiJ-rat oÈ ö"warcEg <rciJg>. 
8. See the cosmological identity of the world as dç "al XOt vàç xóaf.loç, -rov avrov 
áTlávrwv, and 1'Oiç aV1'Oiç in 22B89, B30, B84b. 
9. For the ontological identity of the thirteen modes of Being in Heraclitus see: the 
identity of TliJ(}-Àóyoç-8eoç-Ke(}avvoç-X(}llaf.loavvll xal "óQoÇ in 22B31, B64, 865, 
the identity of Àóyoç-alwv in B50, the identity of (JEoç-rcóÀef.l0ç-"ógoç-rciJg-{){xtj" 
VÓj.lOç-ZEvç-aocpov-YVWWl in B67, B102, B114, B32, B41, B78, the identity of EgtÇ
ö(Xll-XQEW-rcÓÀEf.lOÇ in B80, and the identity of rcóÀEf.loç-aiwv in B52, B53. 
10. F.M. Comford: From Religion to Philosophy. A Study in the Origins of Western 
Speculation (London: E. Amold, 1912; Princeton University Press, 1991), Iff.; also: 
Principium Sapientiae: the Origins of Greek Philosophical Thought (Cambridge 
University Press, 1952). 
11. K.R. Popper: 'Back to the Presocratics' , Proceedings ofthe Aristotelian Society 59, 
1958/9, 1-24; also in Studies in Presocratic Philosophy, (eds.) D.J. Furley and R.E. 
Allen (London: Routledge and Kegan Paul, 1970, vol. I), 130-153, rightly considers the 
opposite, that Presocratic philosophy begins the 'scientific' discovery, which starts not 
from ob serv at ion or experiment, but through 'cosmological' theories and insights, 
which are the most significant in the realm of science. Popper regards that the 
traditional, empirical, epistemological view that all science begins from observation and 
experiment and it is then developed into theory, is an outcome of the myth that Bacon 
started. And he sets off as a resounding proof against this view the Presocratics and 
their great scientific, cosmological discoveries, which started as theories-meditations, 
and not as experiments. 
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12. W. Jaeger: Paideia: the ldeals ofGreek Culture (New York, 1943, vol. I). 
13. J. Burnet: Early Greek Philosophy (1892; London, 1930, 4th ed.), 24ff. 
14. B. Helm: 'Social Roots ofthe Heraclitean Metaphysics', Journal ofthe Ristory of 
ldeas 25, 1964,565-571. 
15. See 22B 14, B42, B56, B57, B68. 
16. J.P. Vernant: The Origins ofGreek Thought (lthaca, N.Y.: Cornell University Press, 
1982), 130-132, does not accept as 'scientific' in today's standards early philosophical 
thought, but does not equate it with mythical thought, but with political thought. 
17. C.H. Kahn: The Art and Thought of Heraclitus (Cambridge: Cambridge University 
Press, 1979), 9ff. 
18. See 22B8, B15, B23, B28, B32, B80, B94, B98, BI02, B120. 
19. For Heraclitus' loans from the tradition and his transcendences of the tradition, see 
also C.H. Kahn, op. cit., 9-16. 
20. G. Vlastos: 'On Heraclitus', American Journalof Philology 76, 1955; also in 
Studies in Presocratic Philosophy, (eds.) DJ. Furley and R.E. Allen (London: 
Routledge and Kegan Paul, 1970, vol. I), 415-429, finds presages of the Heraclitean 
thought only in Anaximander and Anaximenes, in the following issues: (1) in MXll and 
e(}t~, (2) in the infinity of the cosmos, (3) in the denial of the infinity of nVQ, unlike 
Anaximander and Anaximenes, and (4) in the unity ofthe many and the identity ofthe 
opposites, emanating from Anaximenes, but significantly transformed, since it does not 
concern only the air. However, he recognises that the differences between them are 
tremendous. On the contrary, W.K.C. Guthrie: A Ristory of Greek Philosophy 
(Cambridge: Cambridge University Press, 1962, vol. 1),415-416, claims that Heraclitus 
does not have any relationship with any Presocratic, regarding every attempt of 
correlation of his 80 much distant and derisive for everyone - both people and 
philosophers - thought as wrong. I find Guthrie' s claim to be right. 
21. K.R. Popper, op. cit., 138ff.; see also: The Open Society and its Enemies (London: 
Routledge, 1966, vol. I), chap. 2, considers Heraclitus the philosopher who discovered 
the idea of change, the magnitude of which is extreme. He regards the "general problem 
of c,hange" as the central problem of all ancient Greek cosmology, which started with 
simple hints from Anaximander with reference to the astronomical changes, took its 
basic great dimension in Heraclitus, was doubted 'logically' by the Eleatics Parmenides 
and Zeno, and then was led by the Atomists Leucippus and Democritus, who reversed 
the Eleatics, to "a general theory of change" - the theory that: "all change, and 
especially all qualitative change, has to be explained by the spatial movement of 
unchanging bits ofmatter - by atoms moving in the void" -, which was then adopted by 
modem science up to the twentieth century, to be replaced later by Maxwell, who 
developed the ideas of Faraday, to "a theory of changing intensities of fields". For the 
magnitude of the Herac1itean theory of alteration and its results, which resembie 'an 
earthquake where everything seems to move', cf. W. NestIe: Die Vorsokratiker (Jena, 
1908),35. 
22. Socrates, according to Plato, Theaetetus 152d, 179d, claims that the Heraclitean 
doctrine of flux has Homer as its forerunner, who regarded as the origin of all things the 
water-gods Oceanus and Tethys, and that all the Presocratics, besides Parmenides, 
consider that the constitution of all things comes from motion. W.K.C. Guthrie, op. cit., 
41 On. 1 , regards that here Socrates is just humorous, and that this does not eliminate the 
seriousness ascribed to Herac1itus as the pioneer of the theory of alteration. Some of the 
scholars who accept the Heraclitean theory of alteration, nevertheless, think that it is not 
particularly original, since similar views have been expressed by the Milesians before 
Heraclitus. However, as J. Barnes: The Presocratic Philosophers (London: RoutIedge 
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and Kegan Paul, 1979), 65, says, it is another thing to say that things change, and a 
different thing th at 'everything changes', and all the more so, 'a/ways'. Also, the 
Milesians believed in many stabie and permanent things in the cosmos. For more on the 
concept of alteration in the Presocratics, see W.A. Heidel: 'Qualitative Change in Pre
Socratic Philosophy', Archiv jUr Geschichte der Philosophie 19, 1906, 333-379; also in 
The Pre-Socratics, (ed.) A.P.D. Mourelatos, (Garden City, N.Y.: Anchor Press, 1974; 
Princeton: Princeton University Press, 1993), 86-95. G.S. Kirk: 'Natural Change in 
Heraclitus', Mind 60, 1951; also in The Pre-Socrat;cs, (ed.) A.P.D. Mourelatos, (Garden 
City, N.Y.: Anchor Press, 1974; Princeton: Princeton University Press, 1993), 192, 
believes that change as an idea exists everywhere in early Greek thought, but totally 
unformed yet, probably because the Milesians took it for granted, without giving to it a 
formal explanation as Heraclitus did. Cf. C.H. Kahn, op. cit., 16-23, who considers the 
Ionian theory of alteration as interchange between the opposite co sm ic masses and 
elements, within a periodical symmetry which is recognised as just, a theory that 
Heraclitus approves of, but expands in the whole universe. 
23. Cf. G.S. Kirk: Heraclitus: The Cosmic Fragments (Cambridge: Cambridge 
University Press, 1954),402; also, op. cit., 192, who differentiates the unity ofthe Pre
Heracliteans from the unity of Heraclitus, because it is connected with their one 
element-Being, and it is not in an explanatory relationship with alteration, as in 
Heraclitus; also G.S. Kirk, J.E. Raven, and M. Schofield: The Presocratic Philosophers 
(Cambridge: Cambridge University Press, 1957, 1983), 212, who believe that the 
Heraclitean theory of unity "seems completely new" in the history of philosophy 
(mainly also because of the lack of information about Anaximander). Cf. also C.H. 
Kahn, op. cit., 16-23; C.l. Emlyn-Jones: 'Heraclitus and the Identity of Opposites', 
Phronesis 21, 1976, 110; G. Vlastos, op. cit., 427-428. 
24. See 22B50. 
25. See llB3. 
26. See 11Al, A12. 
27. See 11A1, A2, A3, A5, A16, A17, A17a. 
28 .. See 11A12, A13, A13a, A23. 
29. See 11A12, A13, A14. 
30. See 11A22, A22a. 
31. See 11A12. 
32. See 11A1. 
33. See 11A1, A23. 
34. P. Wheelwright: Heraclitus (Princeton: Princeton University Press, 1959),4. 
35. See 12Al. 
36. See 12A9, A9a. 
37. See 12A10, All, A14, A15, A17. 
38. See 12A1, A2, A4, All, A21, A22, B4, AlO, A23, A24, A30, A12, A27, A26. 
39. P. Wheelwright, op. cit., 5-6. 
40. See 12B3; cf. A15. 
41. See 12A17. 
42. See 12A9, A16. 
43. See 13B3, Olympiodorus, De arte sacra /apidis phi/osophorum c. 25: 'Èyyvç 
Éanv ó tHw TOV àawf.láwv· "at ön "aT' g"(}OLaV TOVTOV ytV61J.E()a, 
àváY"ll athov "at alrEt(}OV elvat "at nÁovowv Dtà TO f.lllöÉlwre 
t"ÁeCnetv'. 
44. See 13Bl, B2, A5, A8, A6, A7, All. 
45. See 13A7. 
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46. See I3AI, A6, A13, A14, AIS, A16, A17, A18, A19, A2l. 
47. See 13A12. 
48. P. Wheelwright, op. cit., 6. 
49. See l3AIO. 
50. See I3A 11. 
5!. See 14 (1. 8, 8a), 19 (2), 21A7, 24 (AI, AI2), 58 (Bla, B40). 
52. Sec 18 (1. 7). 
53. Sec 58 (RIa. A33. B34) 
54. See 58 (B36, A37), 24A4. 
55. Sec 14 (7),19 (3),24 (A5, AIS), 5881a. 
56. See 58 (85, BS, 132. B22), 18 (13). 
57. See 58 (A la, 84, B5, A8, 834). 
58. The view that Heraclitus was a pupil of the Pythagorean Hippasus of Metapontum, 
and th at they both had had the theory of alteration for 7rfJQ (see 22A5: Theophrastus, 
Aristotle, Simplicius) is unfounded and doxographical; cf. P. Wheelwright, op. cit., 8-9. 
See also G. Vlastos, op. cit., 416n.3, with relative analysis ofthe terms J.lÉ:rpov and Ä.óyoç 
as possibly originated by Pythagoras, with the conclusion that they do not originate 
from him. Cf. G.S. Kirk, op. cit., 403; H. Fraenkel: American Journalof Philology LIX, 
1938, 309ff.; E.L. Minar: 'The Logos of Heraclitus', Classical Philology, 1939, 338ff. 
59. See 2IB25, Simplicius, Physics 23, 19: à),),,' à1Cávev8e 1CÓVOLO vóov CPQEVt 1Cávra 
'XQaoa{vEt [mean. ó 8EÓÇ]; 21B26, Simplicius, Physics 23, 10: (mean. ó 8EÓÇ] ald 0' 
Év ravrwt 1l{IlVEt XtVOVIlEVOÇ ovoÉv : ovoÈ: IlErÉQXEo8a{ IltV É3'Ct7rQÉ1CEt aÁÀOiE 
a;"Àll" For the immobility and changeless of god, cf. 21A33, A35, A36, A49; for the 
paradox of Xenophanes on the changeless god and the dual cause of its motion and 
immobility, cf. 21A28, A3!. 
60. See 21B27, B29, B30, B33; cf. A33, A32, A36. 
61. See 22B67: ó 8EÓÇ ... àÀÀotofJrat oÈ: ÖXW07rEQ <7rfJQ>. 
62. See 21Al, A32, A38, A39, A40, A41, A41a, A42, A43, A44, A45, A46, A47, A48. 
63. See 2IB26, Simplicius, Physics 23, 10: [mean. Ó 8EÓÇ] aiel 0' Év ravrwt 1l{IlVEt 
XtVOVIlEVOÇ ovfJÉv : ovoÈ: IlE7:ÉQxea8a{ IltV È3'Ct1CQÉ1CEt aÀÀOrE aÀÀ'Ylt. Cf. A35, A33, 
A32, A36, A37, A28, A3l. W.K.C. Guthrie, op. cit., 381, vainly attempts to show the 
identity of god-cosmos in Xenophanes. 
64. O. Gigon: Untersuchungen zu Heraklit (Basel Dissertation, Leipzig, 1935) tries in 
his doctoral dissertation to link Heraclitus with Xenophanes, but as G. Vlastos, op. cit., 
415ff., says, he "sheds some light on Heraclitus' religious views but almost none on his 
cosmological and metaphysical conceptions". Cf. W. Broecker: Gnomon XIII, 1937, 
530ff.; W.K.c. Guthrie, op. cit., 415-416. 
65. See G.S. Kirk, op. cit., 3; G.S. Kirk, lE. Raven, and M. Schofield, op. cit., 182; 
W.K.C. Guthrie, op. cit., 408; F.M. Cleve: The Giants of Pre-Sophistic Greek 
Philosophy (The Hague, 1969, vol. 1), 32; C.l. De Vogel: Greek Philosophy (Leiden: 
E.l. Brill, 1950, vol. I), 23. 
66. See K. Reinhardt: Parmenides und die Geschichte der griechischen Philosophie 
(Bonn, 1916), 64ff., 155ff., 221ff., and Abel Rey: La Jeunesse de la Science Greque, 
185, who consider Parmenides older than Heraclitus, and that Heraclitus knew his 
philosophy and influenced by it. This incorrect view has resuIted: (a) from a testimony 
of Eusebius, 81.1-3, who puts the prime of HeracIitus fifty years later, making him 
contemporary of Zeno, Parmenides' pupil; and (b) from Plato, Sophist 242d, who refers 
to the Ionian and Sicilian muses, but also by his dialogue Parmenides, where the young 
Socrates discusses wÎth Parmenides, who is old, that is, close to the age of Heraclitus, 
since Socrates was bom in 469 H.C. 
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67. See O. Gigon: Der Ursprnng der griechischen Philosophie (Basel, 1945),245; W. 
Jaeger: The Theology ofthe Early Greek Phi/osophers (Oxford, 1967), 101, 123, n.54; 
F.M. Cleve, op. cit., 32n.1. 
68. H. Chemiss: Aristotle's Criticism of Presocratic Philosophy (Baltimore: The Johns 
Hopking University Press, 1935), 383; also: 'Characteristics and Effects of Presocratic 
Philosophy', Journalof the History of Ideas 12, 1951, 319-345; also in Studies in 
Presocratic Philosophy, (eds.) DJ. Furley and R.E. Allen (London: Routledge and 
Kegan Paul, 1970, vol. I), 19-22, n.89. Cf. E. Loew: 'Das Lehrgedicht des Parmenides 
eine Kampfschrift ge gen die Lehre Heraklits', Rheinisches Museum 79, 1930,209·211; 
W. Kranz: 'Vorsokratisches 1', Hermes 69, 1934, 117-118. 
69. See the obvious attack of Heraclitus on Pythagoras, Xenophanes, Homer, 
Archilochus, Hesiod, and Hecataeus in frr. 22B40, B42, B56, B57, B81, B106, B129, 
A23. 
70. Among the schol ars of the nineteenth century, Bemays, Schuster, Steinhart, Patin, 
and 1. Bumet, op. cit., 130, regarded the Pannenidean fr. 28B6 as an attack to 
Heraclitus. E. ZeIler: Die Philosophie der Griechen in ihrer geschichtlichen 
Entwicklung I, 11, ed. W. Nestle (Leipzig: Reisland, 1920, 6th ed.); in English: Outlines 
of the History of Greek Philosophy, rev. W. Nestle, trans. L.R. Palmer (New Vork: 
Dover, 1980),926; K. Reinhardt, op. cit., 155ff.; and O. Gigon, op. cit., 33, believe the 
opposite. W.K.C. Guthrie, op. cit., 408, n.2, thinks that at least one of the fragments 
28B6.8-1O, 28B8.57-58, 28B4.3-4, must be an attack against Heraclitus. Cf. W. Kranz, 
op. cit., 117; G. Vlastos, op. cit., 341, n.11. H.WJr. Johnstone: Heraclitus' JIEQl 
4>ûaewç (pennsylvania: Bryn Mawr College, 1984), v, 13, claims that Heraclitus did not 
know Pannenides, and that Pannenides probably knew Heraclitus, because he ridicules 
the Heraclitean word naMv'rQonoç (B51) in his fr. 28B6.9; see the same opinion in C.J. 
De Vogel, op. cit., 23. 
71. See 28B6, B7, B8. In Parmenides, becoming is absent, while Being uniquely excels. 
As W.A. Heidel, op. cit., 94, mentions, the only phrase in which Parmenides refers to 
alteration is in fr. B8.41: c5tá 'rE XQóa cpavov Cxf-lE{f3EtV, to express though the change of 
col or. See also E. Hussey: The Presocratics (London: Duckworth, 1972), 87-88, on the 
view that Parmenides rejects the theory of alteration mainly as areaction against 
Heraclitus, whom he probably knew. Cf. Melissus, 30B8, who rejects the alteration of 
the opposites, in order to support the Eleatic idea of permanent reality. 
72. See Th. Veikos: The Presocratics (Athens: I. Zacharopoulos, 1988), 189. 
73. See 28B8.29, 57-58: -rav'rdv r èv mV'rWt 'rE f-lÉVOV xa8' Éav'rd 're xEÎ'rCtt ... ÉwvrciJt 
náv-roae 'rwv'rdv, 'rWt 6' É'rÉQWL WTz 'rW Mdv, where each opposite is 'self-existent and 
self-evident' . 
74. K. Popper, op. cit., 139, regards that the "general problem of change .. .in the hands 
ofParmenides and Zeno it almost tums into a logica I one", which asks: 'how is change 
logically possible?' "How can a thing change, without losing its identity? If it remains 
the same, it does not change; yet if it loses its identity, then it is no longer that which 
has changed". 
75. See K. Reinhardt, op. cit., 206-207; also: 'Herakleitos Lehre vom Feuer', Hermes 
77,1942,18; B. SneB: 'Die Sprache Heraklits', Hermes 61,1926,353-381; P. Schuster; 
Heraklit van Ephesus (Leipzig, 1873), 20lff. Cf. H. Chemiss, op. cit., 382-384; also, 
op. cit., 21-22; H. Fraenkel: Parmenidesstudien, 159-169. M. Sauvage: Parménide, 39, 
holds the view that the terms of Being and becoming exist in both Heraclitus, who 
accepts motion, and in Parmenides, who accepts immobility. However, even though this 
is true for Heraclitus, whose Being is 'in becoming', since it is constantly changing, this 
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is not true for Parrnenides, who totally rejects the changing becoming for the eternal 
immobility of his Being. 
76. See more on the problem of similarity between Heraclitus-Parrnenides on 'alteration 
and identity', in the beginning of the First and Second Parts of my Doctoral 
Dissertation, Y. N. Maniatis, op. cito As F.M. HetzIer: 'Heraclitus: Neglected Star of 
Ionian Philosophy in Greek Ephesus', Ionian Philosophy, (ed.) KJ. Boudouris (Athens, 
1989), 182, says, "Tbe unity of "is" for Parrnenides becomes the unity of the "is" of 
change for Heraclitus". And W. Jaeger, op. cit., 101, 123, n.54, believes that Heraclitus 
finds unity even in alteration, without constructing a Parrnenidean changeless Being. 
M.C. Stokes: One and Many in Presocratic Philosophy (Washington, DC, 1971), 86, 
also thinks that the Heraclitean theory of stability within alteration is constructed in 
sueb a way, th at it is obvious that Heraclitus does not have any relationship with 
Parrnenides, against Reinhardt' s view. 
77. M.L. West: Early Greek Philosophy and the Orient (Oxford: Clarendon Press, 
1971), 129ff., regards as incorrect the Theophrastean attribution of the Anaximenean 
theory of alteration in Heraclitus - see Diogenes Laertius IX 8-9; Aetius 1.3.11; 
Simplicius, Physics 23.33ff.; cf. lB. McDiarrnid: Harvard Studies 61, 1953, 94ff. -, 
be eau se Heraclitus was not thinking of fire as Anaximenes of air, that it was condensed 
and rarefied, but as a process of alteration into the other cosmic elements. 
78. For the differenee between Heraclitus and the Milesian thought on the subject 
'alteration and identity', and for his innovation in this theory, see also K. Popper, op. 
cit., 140ff.; also: op. cit., 48ff., 329n.2; H. Chemiss, op. cit., 14ff.; G.S. Kirk, op. eit., 
192. 
79. F.W. Nietzsche: Philosophy in the Tragic Age of the Greeks, trans. M. Cowan 
(Washington, DC: Gateway, 1962), 50, believes that Heraclitus says: '''Becoming' is 
what Icontemp1ate ... and no one else has watched so attentively this everlasting 
wavebeat and rhythm of things". K. Popper, op. cit., 140ff.; also, op. cit., chap. 2n.2, 
says: "The three Milesians all 100ked on our world as our home. There was movement, 
there was change in this home, there was hot and co1d, fire and moisture. There was a 
fire, in the hearth, and on it a kettle with water. The house was exposed to the winds, and 
a bit draughty, to be sure; but it was home, and it meant security and stability of asort. 
But for Heraclitus the house was on fire. There was no stability 1eft in the world of 
Heraclitus. 'Everything is in flux, and nothing is at rest' ... Heraclitus' philosophy .. . 
created two new problems - the problem of change and the problem of knowiedge .. . 
But this, I believe, is due to the fact that he saw more clearly than his predecessors the 
difficulties that were involved in the very idea of change". To those who consider, 
agreeing with l Burnet, op. cit., 146ff., that the theory of change was conceived by his 
predecessors, Popper answers that they do not understand the major idea of Heraclitus 
after 2400 years, for they cannot distinguish the difference between the flux or recycling 
within an 'edifice' or a 'who1e of things' (Milesians), 'and a universal flux that covers 
everything' (Heraclitus). C.I. Smith: 'Heraclitus and Fire', Journalof the History of 
Ideas 27, 1966, 125-127, a1so regards rightly believes that, "Heraclitus' philosophy is 
that of change, of universal flux; nothing is at rest. That is to say, against the earlier 
Greek philosophers' idea of the world as an edifice, Herac1itus propounds the idea of 
the world as a process". For Heraclitus as "the apostle of imperrnanence and flux", cf. 
G.S. Kirk: 'Sense and Common Sense in the Development of Greek Philosophy', 
Journalof Hel/enic Studies 81, 1961, 108-110, who obviously contradicts himself when 
he regards that Heraclitus thinks only of the permanence and unity that hides behind 
alteration. Cf. G.S. Kirk, J.E. Raven, and M. Schofield, op. cit., 186. 
80. See C.J. Emlyn-Jones, op. cit., 95. 
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81. See H. Diels - W. Kranz, op. cit., 111 Band, 85-86: at'rcóç (Identität); H.O. Liddell 
and R. Scott: A Greek-English Lexicon, revised by H. Stuart Jones and R. 
McKenzie (1925-1940, 9th ed.), I, 11. 
82. See F.W. Nietzsche: The Gay Science, tran. W. Kaufinann (New York: Vintage, 
1974), n. 341,285, 233, 109; Thus Spoke Zarathustra, tran. RJ. Hollingdale (London: 
Penguin, 1961), 'Of the Vision and the Rjddle', 176-180; 'The Convalescent', 232-238; 
Ecce Homo, tran. RJ. Hollingdale (London: Penguin, 1979), 99; The Will to Power, 
tran. W. Kaufinann and RJ. Hollingdale, ed. W. Kaufinann (New York: Vintage, 1968), 
n. 55,417,462,617, 1041, 1050, 1053-1067. 
83. See M. Heidegger: Identity and Difference, tran. J. Stambaugh (New York: Harper 
& Row, 1969). 
84. For a similar view, but conceming all the Presocratics, see F.M. Hetzier, op. cit., 
178-185. 
85. 22B30, Clement, Stromateis V 105 (11 396, 10) [Plutarch, De animo 5 p. 1014A]: 
xóaf-lov TÓVOE, Û)V aVTov áHávuuv, ovu TtÇ ()EWV ovu áv()(!w;rwv 
ÉHo(rzaEv, á,U.' ~v áEl xal Ëauv xal ËaTat ;rvl) ád~wov, á;rTÓf.,lEVOV 
f-lÉTl)a xal áHoaf3EvVVf.,lEVOV f-lÉTl)a. 
86. See A. Einstein: Relativity: The Special and General Theory (New York: Crown, 
1961); M. Gardner: The Relativity Explosion (New York: Vintage, 1976); A.H. Guth 
and P.J. Steinhardt: 'The Inflationary Universe' , Scientific American 250 (5), 90, 1984; 
S. W. Hawking: A Brief History of Time: From the Big Bang to Black Holes (New York: 
Bantam Books, 1988); N.D. Mermin: Space and Time in Special Relativity (New York: 
Mc Graw-Hill, 1968); D.W. Sciama: Modern Cosmology (Cambridge University Press, 
1971); R.M. Wa1d: Space, Time, and Gravity: The Theory of the Big Bang and Black 
Holes (University of Chicago Press, 1977); S. Weinberg: The First Three Minutes: A 
Modern View of the Origin of the Universe (New York: Basic Books, 1977). 
87. 22B31, Clement, Stromateis V 105 (U 396, l3): ön oè xal rSVrzTOV xal cp8ap1:ov 
slvat ÉÓoYf.,lán~EV, WIVVU Tà È1ncpEl)Óf.,lEva· HV(!OÇ Tl)o;ral nl)WTOv 8áÀ,aaaa, 
()aÀ,áaarzç óè 1:0 f-lèv fif.,ltav rij, TO oè fif-ltav nl)rzaull). ÓVVáf.,lEt yà(! UyEt 
ÖT:t.1:0 nV(1 VHO 1:0V Ótatxovvroç ÁÓyov xal 8EOV Tà aVf-lHaVT:a Ot' áÉl)oç 1:(!É;rErat 
elç vyl)OV TO wç anÉ(!f-la 1:ijç ótaXOaf-l~aEWç, a xaÀ,Ei 8áÀ,aaaav, Éx oè 1:0V't'OV 
a'Ó()tç Y(VETat yij xal OVl)aVoç xal 't'à Éf.,lHEl) tEXÓf.,lE va. ÖHCuÇ oè náÀtv 
ávaÀaf-lf3ávET:at xat Èxnvl)ofJ't'at, aacpwç cStà roV1:WV ÓllÁoi' <yij> ()áÀaaaa 
óWXÉE1:at, xal f-lE1:(!ÉETat Eiç TOV aVTov À,óyov, óxoioç H(!óa8sv ~v ij 
YEvÉa()a t yij. 
88. For the same remark, cf. F.M. Comford: 'Mystery Religions and Presocratic 
Philosophy', Cambridge Ancient History 4, 1926, 558. 
89. As F.W. Nietzsche, op. cit., 68, says: "For the world forever needs the truth, hence 
the world forever needs Heraclitus". Cf. C.H. Kahn, op. cit., ix, who thinks that maybe 
Heraclitus is the only one of the Presocratics whose interest is more than historical 
today. 
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