Ancient Philosophy 14 (1994)
©Mathesis Publications 1

Articles

The Significance of xat& ndvt’ &(c)tn in Parmenides Fr. 1.3

J.H. Lesher

Few of the problematic aspects of Parmenides’ poem have proven more resis-
tant to solution than the famous crux contained in the first sentence of his Fr. 1
(following our best MS, N= Laur. 85.19, of Sextus’ adversus Mathematicos vii
111):

{nnot tod pe pépovay, Soov 1" émi Bupog ixdvor,

néunov, énei p’ é¢ 680v Pficav noddenuov dyovoal

daipovog, fj katd travt’ dnt @éper €1d6to pdTo

h @epouny, Tfi Yop He ToOADQPUOTOL PEPOV IOl

dpuo trtaivovoat, kodpot 8’ 630V fyeudvevoy.!
While a credible translation must await discussion of a half dozen difficult
phrases (éni Bvopdg ixdvor, 686v noAdenuov, eiddta pdta, ToAdepactor {nrot,
Kobpa fiyepdvevov, as well as kato. .. @épet), the general sense of the sentence
seems clear enough: Parmenides relates how horses (mares, judging from the
feminine forms tai, &yovoat, and Titaivovoat), the ones that are now carrying
him, were (at some earlier time) in the process of leading or escorting him when
they brought and set him down on a roadway of a goddess that (the 1fj pepdunv
in line 4 suggests that ] refers to the road rather than to the goddess) carries ‘a
knowing man’ kot v’ &itn—at which point the neuter accusative plural form
navto (‘all things’) combines with the nominative singular of the feminine noun
&1n (‘distraction, blindness, heaven-sent folly’) to render further translation
impossible.2 Two minor variants, névtdatn (in L) and ravto tf (in E¢ and oth-
ers), are equally devoid of meaning.

For more than fifty years, from the publication in 1912 of the third edition of

! As printed in Diels and Kranz 1951, i 228, with two significant modifications: (1) in line 3, I
retain the original névt’ &n of N and mark it within obeli (as will be explained shortly, in 3rd and
subsequent editions DK printed ndvt’ dotn); and (2) also in line 3, I retain the Soipovog of Sextus’
text rather than emending to daipoveg (as proposed by Stein and Wilamowitz). DK’s iota adscript has
also been changed to iota subscript for the sake of consistency with passages quoted from other
authors.

2 H. Tarrant’s heroic attempt to defend &1n notwithstanding. On his account, ‘the knowing man’
is led—astray—Dby the goddess Delusion/Deception, and the pathway alluded to in Fr. 1 corresponds
with the way of doxa of Fr. 8. But there are some major discrepancies: one whose vbog was enmeshed
in appearances could not possibly qualify by Parmenidean standards as ‘a knowing man’. The notion
of a ‘goddess of appearances’, moreover, is inherently implausible (it is Zeus himself, so Od. xviii
137 tells us, who brings each day to mortals). We have every reason, then, to continue to contrast
knowledge with deception, rather than to attempt to unite them.



DK until 1968, it was widely supposed that N actually contained the phrase xortd:
névt’ &otn—‘down to, along, on, or among all cities’, but A.H. Coxon disposed
of that idea when he reported that DK’s diotr was actually a misreading of the
MS, caused perhaps by a passing glance at the aotot in the toAb@paoTol in the
adjacent line. Coxon’s claim that N contained &tn and not &otn was subse-
quently corroborated by Tardn 1977; a photocopy of Laur. 85.19. f. 124v. clearly
showing the é&n has since been published in Coxon’s 1986. Coxon 1968, 69 also
commented that, ‘The more percipient critics have realized that &otn is difficult
or impossible to defend, for it makes no good sense and is incompatible with
1.27, according to which the way is &n’ d&vBpdnwv éxtoc ndtov.” (Parmenides,
in short, could not possibly have been alluding here to ‘a knowing man’ who,
while he is being carried down to, or down along all cities, simultaneously travels
‘far from the beaten track of men’.)

The precedents identified for the phrase kot ndvt’ &otn, moreover, have
been few in number, on occasion problematic in their own right, and generally
quite distant from anything going on here in Parmenides’ Fr. 1. DK ii 228n cited:
“HMe [IVp 81& ndvt’ dotn vioeor— Fire of the Sun go through all cities’
(Orpheus Fr. 47.3)3; noAL@v &’ &vBpdnwv 1dev dotea kal voov Eyvo— He saw
the cities and came to know the mind of many men’ (Homer, Od. i 3); &oten &’
avBpdrav fyfoopor—1 will lead (you) to cities of men’ (xv 82); opikpd xai
peydAa dotea dvBpanwv éneidv— ‘speaking of men’s cities great and small’
(Herodotus i 5); and xot’ dvdpdv xpaata foiver—:she walks on the heads of
men’ (I/liad xix 93, for katd in the sense of ‘on’ or ‘on top of’). To this list
Heitsch added Od. xv 492; xvi 63-64; xix 170; and xxiii 267, each of which con-
tains the phrase (spoken by Odysseus): toAAd Bpotdv éni oTeo— to many
cities of mortals’. The phrase xatd névt’ &otn, then, cannot be found in any of
the manuscripts, has yet to be shown to make good sense in this context, and is
without a known parallel.

Nevertheless, I believe, and will proceed to argue, that a good case can be
made for restoring &otn by emendation as the original text of Parmenides’ Fr.
1.3. The case will consist of showing how, when viewed in the larger context of
early Greek poetry, xatd ndvt’ &otn can be seen to possess an entirely natural
meaning and, in concert with virtually every other feature in the opening lines of
Fr. 1, contribute to a single, appropriate objective for the proem as a whole. The
immediate question, then, is essentially a philological matter, but to answer it we
must consider how Parmenides’ views, aims, and methods might have been
shaped by the artistic and intellectual traditions of his time and place.

I. Some Recent Proposals

Having disposed of kora navt’ &otn, Coxon opted for more radical surgery by
reviving Heyne’s emendation of G{v)tn{v}—‘face to face’, ‘in front of>, or (more

3 Guthrie’s caution (1969, ii 7) that the Orphic text was too uncertain to be added to the evidence
has been recently reinforced by H. Pelliccia.



controversially) ‘straight ahead’. By way of justification, Coxon cited /I. viii 399-
400, where, so he claimed, ‘going é&vtnv’ is set in contrast with ‘turning back’:

Bdox’ 181, "Ipt Tarxela, ndAw tpéne und’ o Gvnv

Epyecbia)

Go, swift Iris, turn (them) back and do not allow (them) to go

straight ahead...
As Coxon 1986, 9-10 noted, the surrounding passage had already provided Par-
menides with more than one turn of phrase (tfj pa 81" oavtawv appears both at viii
396 and in Parmenides Fr. 1.20; and Homer’s description of the gate through
which Hera and Athena travel on their way to meet Zeus is echoed in the descrip-
tion Parmenides gives of the gate through which the youth passes on his way to
the house of the goddess). Even more promisingly, a contrast between ‘going
straight ahead’ and ‘turning back’ would be of unquestionable relevance to Par-
menides’ philosophy since the mortals he is about to pillory in his Fr. 7.4-9 are
described as ‘knowing nothing...wandering...for whom the path of all things is
backward turning (roAivipondc o1t kéhevBog). Although not mentioned by
Coxon, the idea of the ‘straight path of knowledge’ also appears in Fr. 1 when at
line 21 the maidens are said to {Bvg &xov— ‘keep straight’ the path of the chariot
and mares along the broad way’ (cf. LSJ, s.v £y, II8). The Coxon-Heyne con-
jecture of xata Tavt’ &{vyn(v) is, therefore, not without its charms.

But, as has been argued by Renehan 1992, 401, it is also almost certainly not

correct:

It is true enough that the Liddell and Scott Greek Lexicon

translates &vtnv in this passage of Homer by ‘straightfor-

wards’, but they happen to be wrong. &vinv, cognate with

&vti, is an adverb that denotes ‘opposition’, ‘confrontation’;

and in the Homeric passage in question the sense is ‘do not per-

mit them to come to confront me’, as the words that follow

make perfectly clear. There is no evidence that &vinv ever

means ‘straight onwards’ or ‘straightforwards’ and &vtnv must

therefore be a false conjecture in Parmenides because it gives a

wrong sense. Any notion of ‘confrontation’ or ‘opposition’

would be devoid of meaning here.
That Renehan is right about the meaning of &vinv €pyecbon is evident from the
full context of Il. viii 399-400:

Baox’ 101, *Ipt tayeia, ndAw tpéne und’ Ea dvinv

#pxec0’-0v yop kahd cuvoioduedo nTdAepdvde.

Go, swift Iris, turn (them) back but do not allow (them) &vtnv

£pyecB(an), for we will not fittingly join in combat.
The inappropriateness of combat among the immortals provides a very good rea-
son for Iris ‘not to allow them to come face to face’ with Zeus, but no reason
whatever for Iris not to allow the goddesses ‘to go straight ahead’.

Setting aside the Coxon-Heyne xatd navt’ &(v)tn(v), Renehan proposes that

we return (or in the light of Coxon’s discovery concerning N, emend) to koo




névt’ G{o)tn, in light of the many significant parallels between the journey of
Odysseus and that of Parmenides’ youth, who, if not returning home, has at least
embarked on a vdotog or journey of literally epic proportions.* Especially signif-
icant, Renehan claims, is Od. xv 82 (also cited in DK), in which appear not only
dotea, but also horses (Tnmovg), the notion of guiding (yfoopot), as well as
anmnépyet, a compound form of the verb néunw that appears in Parmenides’ line
2. Furthermore:

Of all the great men of the heroic age Odysseus was the most

famous for ‘intellect’ and none other undertook a more excit-

ing, and mysterious, journey, encompassing the world of both

the living and the dead. None other, in short, was a more

appropriate symbol, for Parmenides, of the man who knows as

he goes on his intellectual, and heroic journey. (Renehan 1992,

403)

In general, there is no reason to dispute the claim (now well established
through the efforts of Deichgriber, Tardn, Havelock, Mourelatos, Coxon, Pfeif-
fer, Bohme, and others) that the Homeric epics, especially the Odyssey, furnish a
great many valuable clues to the full meaning of the language and imagery in
Parmenides’ poem. But the links between 1.3 and Od. xv 82 are tenuous at best.
The recipient of the send-off in book 15 was in fact not Odysseus, but
Telemachus; and he was there addressed and escorted not by an immortal god-
dess, but by the eminently mortal Menelaus. It is not obvious, then, how an allu-
sion to xv 67ff. could possibly have called to anyone’s mind the travels of
Odysseus. Parmenides’ goddess, moreover, speaks of a single roadway that car-
ries the knowing man over, down to, or among all cities; Odysseus, by contrast,
was notoriously a ‘wanderer along many ways’ (cf. the archetypal characteriza-
tion of him in the opening lines of the Odyssey: "Avdpa...TtoAbtpornov, 6¢ paAo
noAAd/ nAdyxOn...).

More importantly, the theories of knowledge and reality Parmenides is about to
propose make it highly unlikely that the phrases £186ta ¢®to and xatd
névto... were meant to call to mind Odysseus and his extraordinary journey.S In
Fr. 7, for example, Parmenides’ goddess warns:

undé o’ #Bog mordmerpov 680v kot thvde Prdcbw,

4 Pelliccia 1988, 511 has argued that the repetition of the sequence totn gep in v. 3 and -ta tp
@ep in vs. 3-4 rendered totn wholly corrupt, and thereby undermined any attempt to plausibly recon-
struct the original text. But, as Renehan 1992, 402 replies, ‘while it is true that any letters may have
originally stood in verse 3, it is also true that the closer in appearance the original letters were to the
following sequence, the more likely they were to become corrupted by attraction to those following
letters. In these circumstances an appeal to paleographical similarity is neither specious nor, indeed,
conservative—if a word of similar appearance to the letters o, one which seems wholly appropriate
in context, suggests itself. Such a word is Gotn’.

5 I am assuming that many of the features in the proem foreshadow aspects of the account to fol-
low. As Gallop 1984 puts it: ‘The imagery of the chariot ride contains numerous pre-echoes of the
goddess’s instruction... The setting of [Parmenides’] revelation neatly encapsulates its content.” For
an extended defense of this assumption, see Gallop 1984, and Lesher (forthcoming).



voudv doxonov Supo. Kol AXHESoOV AKOVAY

kol YA@ooav, kpivan 8& Ay todvdnpy Edeyyov

€ ¢uéBev pnbévra.

Nor let custom born of much experience force you to ply along

this road

An aimless eye and echoing ear

And tongue, but judge by discourse® a much-contested testing’

Spoken by me.
The goddess calls on the youth to resist the pull of custom or ‘force of habit’ to
think about ‘what is’ or ‘that which is’ (16 £6v) in the terms made available to
him through his language and sensory experience. Our sense of sight (eye) is
‘aimless’ (literally: ‘untargetted’) and our hearing (ear) and faculty of speech (the
‘tongue’ of mortals) are ‘echoing’ in so far as they lead us to believe that ‘what
is’ admits of divisions and pluralities, comes into being and is destroyed, moves
about, and develops over time. The alternative she proposes, judging the EAeyyog
or ‘testing’ by means of Adyog calls for clear and rigorous reflection on the argu-
ments she presents, not on extensive sensory experience. In short, the testimony
of eye, ear, and tongue through which Odysseus came to know the cities and
v6og of many is just the source of knowledge the goddess here directs the youth
to ignore.

Furthermore, the much-wandering that is one of Odysseus’ defining attributes
is associated in Parmenides’ poem not with truth and knowledge, but with error
and ignorance (cf. iv &n Bpotoi 1ddteg 00dEV/ mAdTTOVTON, Sikpavol—*[the
way] on which mortals, knowing nothing, wander, split-brained...” Fr. 6.4-5).
Few persons in fact could better symbolize the ‘backward turning’ path of mor-
tals than the sailor who (at Od. x 45-55) approached the shoreline of his home-
land only to be blown all the way back to his starting place on Aeolus’ island.
And while the world Parmenides is prepared to countenance as real is forever
locked into absolute immobility and changelessness by the bonds of logical
necessity (cf. Fr. 8.26-28), the world in which Odysseus maneuvered his quick-
silver intellect (cf. the defining epithets, toAbunT1g, TOAVUAYOVOS) had precisely
the opposite properties:

its field of application is the world of movement, of multiplic-

ity and of ambiguity. It bears on fluid situations which are con-

stantly changing and which at every moment combine contrary

features and forces that are opposed to each other... The many-

colored, shimmering nature of métis is a mark of its kinship

with the divided, shifting world of multiplicity in the midst of

which it operates. (Detienne and Vernant 1978, 20-21)
In each of these ways, the qualities of Odysseus’ intelligence as depicted in the
stories of the Odyssey would be wholly out of character with the view of knowl-

6 Following the translation by Coxon 1986, 58.
7 Cf. Pindar, Nemean 8.20; Baccylides, Fr. 14; discussed in Lesher 1984, and Coxon 1986, 192.



edge Parmenides is about to champion.? Considered in this light it would be hard
to imagine a less appropriate model for Parmenides’ ‘knowing man’ than the
much-wandering, slip-sliding, experiential-learning Odysseus.

Thus neither the xoté névt’ &t of our best MS, nor the Heyne-Coxon pro-
posal to emend to xotd mévt’ d{v)tn(v), nor Renehan’s proposal to emend to
kotd Tévt’ (o)t on the basis of various Homeric parallels can be considered
free of problems. And while many other emendations have been proposed over
the years,? none has yet gained wide acceptance.

So far in the present discussion two assumptions have been allowed to go
unchallenged: (1) that ‘the knowing man who is carried down to, or among all
cities” must refer simply to Parmenides (or to the youth of the poem who is about
to receive instruction from the goddess)!?; and (2) that since Parmenides sought
to incorporate elements of Homeric speech and imagery within in his poem, we
should look to the Homeric epics for the key to solving our problem. But in his
important 1930 study Hermann Frinkel suggested an alternative to assumption
(2) that, if pursued further, might also lead us to question assumption (1) as well.

Frinkel held (erroneously, as I have just suggested) that xotd névt’ dotn
could be ‘easily explained by the Homeric simile and passages such as idev
aotea’ (1930, 37n). But he also drew attention to a number of striking similari-
ties (first noted by August Bockh) between the imagery of the proem of Par-
menides’ Fr.1 (lines 1-2, 5, and 17) and that of Pindar’s Olympian vi. There, in
celebrating the victory of Hagésias of Syracuse, Pindar made use of the complex
simile of chariot, guiding animals, pathway, and gates in speaking of his own
poetic performance:

*Q ®divtig, dGALG Ledov HOn pot 6Bévog Hudvav,

& 16x0c. Sppar keredBe T’ v xaBopd

Béoopev Bxyov, Tkwpai e tpog dvdpdv

Kol yévog -

But Phintis yoke to me the strength of mules

With all good speed, so that in the clear pathway,

We may mount the chariot, and I may reach (the theme of

8 Parmenides’ youth and Odysseus do, however, have in common the fact that both put various
claims through a testing process in order to determine the truth (in Homer: neipde; in Parmenides:
the EAeyyoc). But Odysseus was hardly unique in this respect (cf. book 7 when he he is put to the test
by the Phaeacian men, and his duel of wits with Penelope in book 23). In any case the characteriza-
tion of ‘the man who knows’ as one who is ‘carried over, down to, or among all cities’ does not itself
evoke the idea of a peirastic approach to knowledge.

9 xotd ndvt’ dowi (Meineke, Jaeger, Becker, Mondolfo, Gallop); xoi névt’ adth (Hermann);
kotd navt’ ad (Mullach, DK 1st edn.); xotd nav odth (Lowe); kot név névep (Bdckh); xotd
névt’ aidf (Filleborn); xaté névio coefi (Brandis); xotd névio pébn (Stein); kotd nov dndrng
(Bergk); xatd mavt’ étefi (Usener); xotd navto ¢dofi (Karsten, Nestle, Riaux); xotd névio 9épet
névt’ €186t p@dto (Patin), and xatd névto torth (Wilamowitz, Barnett, DK 2nd edn., Eisler).

10 An assumption that underlies the claim (made by Jaeger 1947, 98; Coxon 1968, 69; and Pel-
liccia 1988, 510), that being carried ‘to all cities’ is necessarily incompatible with ‘travelling far from
the beaten path of mortals’.



these) men And their descent...
Friankel then observed how:

Both [Pindar and Parmenides] put themselves in the hands of

suprapersonal powers in the journey; the power of the Muses

carries and promotes, directs and leads what the poet is

engaged in. Pindar gives an additional touch by making the

team which ‘leads the way’ identical with the victorious mules.

(p-2)
Because Frinkel assumed that Parmenides’ poem had been composed by the
time Pindar had written Ol. vi (and that Pindar would not be likely to borrow
material from Parmenides), he was led to postulate the existence of an earlier
prototype on which both poets had drawn.

But, having just brought this interesting connection into view, Friankel pro-
ceeded to ignore it by electing to explain the meaning of the phrase ‘a knowing
man’ in light of the Homeric passage in which the poet speaks of ‘one who has
already travelled many places and who thinks in his mind (v6og), “Would that I
were here” or “Would that I were there” (Il. xv 80 ff.). The thesis of Fr. 1.1-3
could then be paraphrased as ‘I travelled in the path of mental
presentation...which opens up every distant place to the man who knows’ (p. 4).
Thus, for Frinkel, as for Tardn (1965, 12) and Mansfeld (1964, 225), who fol-
lowed Frinkel’s lead,!! the ‘knowing man’ had to be someone who had previ-
ously travelled the way and was already familiar with the destination.

Frinkel’s account of the meaning of €18 here in Fr. 1.3 reflected his oft-
stated view (see the reference at his n7) that all of the early Greek expressions for
knowledge implied some prior perceptual awareness, most commonly through
the sense of sight. But in addition to the many difficulties inherent in that thesis
generally,!? the reference here to a man who knows the destination because he
has already arrived at it makes for a jarring contrast with the implication of the
goddess’ remark at 1.31 that at this point the youth does not know (cf. the future
form pofncear— you will learn’). To make the connection with Il. xv even
remotely plausible, moreover, we have to: (1) read ¢iotn not as a reference to
cities, but rather to ‘distant places’ generally (even though not all cities are dis-

11 As perhaps do KRS 1983, 244 who contend that ‘Parmenides already begins his journey in a
blaze of light, as befits one who “knows™’; and Verdenius 1947 who follows Frinkel in reading xatc
navt’ &otn as ‘towards any place, up to the farthest end’ (i.e., as a way of describing the power of
thinking—the goddess can lead a person anywhere one needs to go in order to gain knowledge). As
Verdenius noted, this more generalized version of the phrase would at least parallel Sextus’ para-
phrase of Parmenides’ words: 6g Adyog nponopnod daipovog tpdmov ént Ty dndviev 6dnyel
yv@owv— ‘this reason like a divine guide points the way to knowledge of all things’. But I think kot
navt’ &otn has a more specific meaning in Parmenides’ poem than is reflected in Sextus’ summary.

12 The main question is whether during this earlier period, all the Greek expressions for knowl-
edge were linked with the operation of the faculties of sense perception (a thesis defended on many
occasions by Bruno Snell, Kurt von Fritz, and Fréinkel; for critiques, see Barnes, Heitsch 1966,
Hussey, and Lesher forthcoming, as well as the discussion of the meaning of oi8c under item 4 fol-
lowing.



tant); (2) assume that Parmenides would have identified knowledge with
Homer’s ‘far-ranging thoughts’ (even though in Fr. 6.8 he refers to thoughts of
know-nothing mortals); and (3) assume that Parmenides held that all knowledge
was grounded in direct perceptual acquaintance (even though Fr. 7 makes it clear
that this could not possibly have been the case).

It does not appear to have been noticed, either by Frinkel or by others, that the
many points of correspondence between Parmenides’ Fr. 1 and Pindar’s
Olympian vi suggest a clearly apposite meaning for ‘a knowing man’ and ‘down
to all towns’: both reflect the idea, expressed often in Greek lyric poetry, that as
the act of composition and performance begins, the skilled poet succeeds in
drawing upon and capturing a divine power, one that enables poets everywhere to
create and perform their work.!3

II. Parmenides’ Fr. 1.1-5 and the Vernacular of Greek Lyric Poetry

1. {nnol tol pe @EPOVOLY... REUNOV...BYoVsOL. .. dppo TITaivovsat, Kodpot &’
080v yepdvevov—The mares that carry me...were sending...leading...pulling
the chariot, and maidens were leading the way.’

Pindar’s choice of the chariot simile in OL vi was probably inspired by the fact
that the honoree on that occasion had won the mule chariot race at Olympia. But
the simile of the Muses’ chariot appears often elsewhere in his poems: ‘being led
along in the Muses’ chariot’ (dvoyeicBat...év Mowsav dippw, OL ix 80-81);
‘the Muses’ chariot starting forth’ (Esovtor...Mowsaiov Gpua, Isth. viii 62-62);
‘having yoked the four-horsed chariot of the Pierian Muses’ (£ evEev dppa
Mepidwv tetpaopov, Pyth. x 65); ‘the men of old who mounted the chariot of
the golden-wreathed Muses’ (p@1eg, ol xpvoaunvkav/ é¢ digpov Moioav
£Bowvov, Isth. ii 1-2); and of ‘harnessing a song of praise’ (¢yxdpiov Led€on
wérog, Nem. i 7; cf. Isth. viii 61; Frs. 52h, 10-14; 124a; 140b). Similarly, Bac-
chylides: ‘White-armed Calliope, stay your well-built chariot...and sing now’
(AevxdAeve KaAlono/otaoov ednointov apuo/ avtod... buvnoov, Epin. v
176-78); ‘From Piera Urania has sent me (¢nepnev) a golden throne laden with
famous hymns’ (11); and Timotheus: ‘After Orpheus...Terpander yoked the
Pierian Muse to poems ten in number’ (¢l 1@ déxo/ {evEe podoav év @daig, 19,
234 ff.). The complete naturalness of the idiom is shown by the fact that although
modern modes of transportation differ enormously from those known to the
archaic poet we still employ transportation terminology in order to characterize
our thought processes.!4 Parmenides’ reference to the horses and charioteers who

13 In a wonderful simile (Jon, 533d ff.) Plato likens the poet’s ‘chain of inspiration’ to a series of
magnetized iron rings; each ‘link’—from the immortals, to the poet, to the individual members of the
audience—receives a divine ‘charge’ and passes it on.

14 As when we speak of those who ‘allow their thoughts and feelings to run away with them’, or
who ‘get carried away by their emotions’, or enter into a state of rapture or ‘transport’; similarly
“flights of fancy or imagination’, ‘vehicle of expression’, etc. Parmenides’ reference to ‘mares’ also
reflected current conditions; as Tardn 1965, 9 noted, mares were the horses of choice for chariot rac-
ing. Since mares were valued for their speed, their appearance here—along with the references to



sent and led him by pulling him in a chariot along a divine roadway would then
have had a familiar ring to the ears of the members of his contemporary audi-
ence—as a reference to the immortal powers of inspiration routinely invoked—
or yoked—by the poet as he is sets out along ‘the pathway of song’.!5 So
understood, the opening sentence of Parmenides’ proem would have served an
obvious purpose: it would have signalled his audience that he-Parmenides, no
less than any other poet-sage-teacher, had gained access to the divine powers that
guide the creative imagination.

Parmenides departs from convention, however, when he states (at 1.9) that the
maidens who led him on his journey were the Heliades or ‘Daughters of the Sun’.
The significance of this feature remains a matter of debate. Perhaps (as Deich-
griber, Frinkel and others have held), the reference to these powers of illumina-
tion is meant to reflect the fact that the business at hand is the acquisition of
knowledge—an ‘illumination of the mind’, a truth that has recently ‘dawned’ on
Parmenides (rather than a celebration of virtue, wealth, political rule, or athletic
victory). Alternatively (and I suspect more likely), the reference to these powers
of the sun in Fr. 1 foreshadows the important roles to be played by fire, light, and
sun in Parmenides’ cosmology (cf. 8.56, 9.1-3, 10.2-3, 12.1-2), in the same way
in which the goddess who teaches the youth is probably also the goddess who is
spoken of in similar terms at Fr. 12.3 as daipov 1j ndvto xvPepvar—-a goddess
who steers all things’.!6 Parmenides’ assertion that the Heliades ‘were leading his
way’ might then have been meant as an assertion that his thoughts and forms of
expression on that occasion were grounded in reality—the figures who had
played the leading role in that act of creative thinking were the powers that ruled
and ordered the natural world.

2. 8oov 1’ éni Bopog ikdvor—*as far as heart and mind might reach...’

Early Greek expressions for faculties of thought and feeling resist a simple

‘hastening’ and ‘pulling at full stretch’, the screeching noise of the wheels, and the glowing of the
axle—contributes to the overall impression of enormous speed with which the guiding powers trans-
ported him (thereby providing another indication of the greatness of their power).

15 On the usual reckoning, Alcman, Archilochus, Sappho, Solon, Theognis, and Xenophanes
would have been composing their poems before the period of Parmenides’ mature years (the second
quarter of the Sth century BC); Bacchylides, Pindar, and Timocrean would have been his rough con-
temporaries; while Anacreon, Empedocles, and Timotheus would have overlapped with the later
period of his life during their younger years.

16 See Verdenius 1949 and Coxon 1986, 231 ff. I am indebted to an unpublished paper by André
Laks for the view that the proem prefigures the cosmology of the doxa section of Parmenides’ poem
in a number of different ways. It would turn out on this reading that the theory Parmenides presented
in the doxa section was as important a part of his teachings as the main or alétheia account, and I
believe that is how we should read it (i.e., even if cosmology cannot attain the degree of reliable truth
achievable along the ‘it is” way of thinking about what there is, it can still be worth pursuing and
attaining—just as many later philosophers would assign a high value to empirical knowledge even if
no contingent statement ever qualified as a logical truth). The thesis that the contrast between the
alétheia and doxa sections turns on a distinction between apodeictic and non-apodeictic truths has
been defended by Finkelberg 1988, 66-67.
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one-to-one correspondence with modern psychological terminology.!” @vudg is
first and foremost a conative term, designating that faculty within a person that
prompts action by means of desire, appetite, or emotion. Snell commented: ‘noos
may be said generally to be in charge of intellectual matters, and thymos of things
emotional’ (1953, 12). Accordingly, it is not uncommon to find Qvpdg translated
here as ‘desire’, ‘heart’, ‘will’, or ‘impulse’, and for the whole phrase to be read
as ‘the horses that carry me as far as my heart might desire’ (lit. ‘to as far as heart
might reach’). But pretty clearly épikvéopai cannot actually have meant ‘desire’,
and the idea of one’s desire or will reaching toward a destination is not entirely
perspicuous.

But since the goddess is about to speak of learning, thinking, knowing, reason-
ing, thought, mind, and judgement, it is entirely possible that Bvpdg serves here,
as it does occasionally elsewhere (cf. LSJ s.v. Bupdg I16), to designate that in us
by which (or in which) we think, know, and can be instructed—in short, that to
some extent Bupdg corresponds with our terms ‘mind’, ‘consciousness’, or ‘con-
scious spirit’. (Cf. II. ii 409: ‘he knew these things in his Buudc’; x 49: ‘thinking
these things in his Quudc’; Od. xxi 218 ‘knowing well and being convinced in
your Bvpdg’). It was, after all, mortal Qvpudg rather than véog that Archilochus
claimed was ‘such as Zeus may bring to him for the day, for he thinks such things
as he meets with’ (Fr. 70), and it was his own Bupdg rather than his véog that
Archilochus commanded to ‘know what sort of rhythm holds mankind in its
sway’ (Fr. 66).

©updg, moreover, is commonly spoken of as that in us which can receive
instruction (e.g., from a deity) and prompt the expression of one’s thought: ‘Now
I will prophesy to you as the immortals put it in my Bvpdg’ (Od. i 200); ‘for to
him [the minstrel Demodocus] above all others has the god granted skill in song,
to give delight in whatever way his Bvpdg prompts him to speak’ (Od. viii 44-
45); ‘but here there is a kindly Bvpdg, a sweet Muse, and sweet wine in Boeotian
cups’ (Bacchylides, Fr. 6); ‘for in some way my Buudg prompts me to say’ (Pin-
dar, OL. iii 38), etc. Each of these elements—calling on the Muse, Bvpdg as the
agent of poetic thought, even the travelling Bupuéc—appears in Pindar’s Nemean
iii 26-28 when he asks:

...Ovpé, tiva Tpog dAAodamov
axpav Eudv TAdov mapapeiPeat;
Alaxd oe papi yéver te Moloav @éperv. ..
...Spirit, to what foreign headland
Are you turning aside my voyage?
To the kinsman Aeacus, I command you, and carry the Muse...
Parmenides’ initial reference to the powers that carry him ‘as far as Bvpdg might
reach’ may not, then, have been the somewhat idle remark that when he starts to

17 O’Brien 1967, 42 comments: ‘many Greek words for faculties and activities of soul, as they
are used before Plato, defy classification according to our categories. The intellect, the will, the char-
acter, and the emotions all seem to have no clear boundaries for the early Greeks’.
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think he is carried as far ‘as (his) heart might desire’, but the more pointed claim
that the powers that repeatedly!® guide his thoughts and forms of expression are
able to take him as far as (any) mind can reach.

3. 1’ &g 080V PRicav noddenuov...daipovoc—(and) set me down on a goddess’
roadway rich in song...’

Parmenides now adds three more indicators of the provenance of his account:
(1) he was brought to a roadway ‘of a goddess’; (2) he was ‘set down’ on it; and
(3) it was, in some sense, a roadway ‘of much, or rich in song or voice’. Each
term reinforces, as it is reinforced by, the others; and all three serve to confirm
the expectation created in line one: Parmenides’ Buudg has been granted access
to the usual powers of inspiration.

The use of Bficav (as noted by Deichgriber, Friinkel, and Heitsch) echoes the
use of Paivm and related forms by earlier poets to speak of ‘being set upon’ or
‘mounting’ the official place of song (cf. Hesiod’s reference to the Muses of
Helicon who ‘first set me in the way of clear song’—#v0o. pe 16 npdtov Aryvpfig
énéfnoav dordfig, Works and Days 659; as well as the Bdoopev in OL vi and
£Patvov in Isth. ii quoted above). As we have seen, entering into the process of
poetic composition and performance could be characterized as being brought to,
set down on, and travelling along the pathway of song (cf. the xeAe08@, 686v,
and noAag Yuvav of OL. vi, and ‘This was the theme which the bards of old
found for their broad way—o000v dpagitov, Nem. vi 56).19 It was also common
for poets to pay homage to the goddess to whom they were indebted for their cre-
ative instincts and choices. Here, the 686¢ on which Parmenides is set down is ‘of
a goddess’ not in the sense of a ‘journey’ in which she brings him along with her,
but rather ‘hers’ in so far as the road he takes reaches all the way to her house (cf.
ikévav Huétepov 8@) where the instruction session proper will take place.?0

In the same vein, the 680¢ moAbenuog is best read not so much as a ‘famous’,
‘renowned’, or ‘much spoken of’ road (as proposed by Burnet, DK, Guthrie,
KRS, Mansfeld, and LSJ III), nor as a ‘way of much discourse’ or ‘much assert-
ing’ or ‘much speaking’ (as in Coxon, Deichgraber, and Mourelatos), nor even as

18 As is suggested by the use of the present tense form @épovotv, in contrast with the imperfects
néunov, eepdunyv, eépov, and fiyepdvevov that point toward that period in the past when Parmenides
was gaining the insights he now brings before his listeners. Although not conclusive, the use of the
present in the first line (in reference to the powers that guide Parmenides’ thinking generally) pro-
vides some reason to take 8oov T’ éni Bupdg ixévor in conjunction with eépovcstv rather than with
néumov; i.e., as a characterization of the capacity of these powers of thought generally, rather than as
a characterization of the powers they had on some occasion in the past.

19 As Tardn1965, 30-31 commented: ‘That it was customary to talk of the way of song and of the
chariot in a metaphorical sense is proved by the parallel in Pindar and others’; cf. also the ‘paths of
song’ taught to bards by the Muse at Od. viii 479-481; Bacchylides, 19, 1; Pindar, Pyth. xi 38-40; etc.

20 As explained by Diels 1897, 46-47 and Tar4n 1965, 12, and at some length, 1977, 656. While
080¢ can also mean the ‘journey’ or ‘way’ itself (as at line 5 when the maidens are said to ‘lead the
086¢’), only a road or pathway (of either a literal or a figurative sort) could be naturally characterized
as (1) what one could be ‘set down on’, (2) what could ‘carry a knowing man’, and (3) something ‘on’
or ‘along which’ a youth could be carried.
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a ‘sagacious’ or ‘knowledge bestowing road’ (of Tardn, Frinkel, and Jaeger), but
rather as a ‘road or roadway richly endowed in song’ (or ‘rich in voices’) in pre-
cisely the same sense in which Homer speaks of a minstrel as ‘richly endowed
with song’ (moAdenpog do18dg, Od. xxii 376), and of an assembly that contained
many individuals as ‘many-voiced’ (Od. ii 150). The pathway Parmenides was
set down upon was ‘rich’ or ‘well-stocked’ in songs or voices in just the same
sense in which Alcman asked, ‘Come, clear-voiced Muse of many songs’ (Mdoo
Alyna moAvppelrég, 14), Pindar alluded to the ‘well-voiced Pierian Muses’
(edpadvov...ITepidov, Isth. i 64), and Empedocles alluded to a ‘much-remem-
bering Muse’ (roAvpviotn...podoa, Fr. 3). Through each of the three terms
Parmenides employs in this second line he asserts but a single thesis: the way
along which his heart and mind travelled in conceiving and composing his
account was the usual, exceptionally rich, divine source of poetic inspiration.

4.1)...0éper eidota 9T .. T} GEPOUNV* T} YOp LE TOADPpOOTOL PEPOV TTIMO1—
‘(the road) which...carries a skilled man...on it I was carried, for on it very infor-
mative mares carried me’

As the most common and flexible Greek ‘knowing’ verb, 01da could designate
either a knowledge consisting in simple perceptual awareness, or knowledge of
facts or general truths, or the simple possession of thoughts and feelings, or
knowledge in the form of special skills and practical ‘know-how’. It has some-
times been suggested that we will make the best sense of the meaning of €idag
here if we view Parmenides’ words in the special context of early Greek mystery
religion: either (as in Diels and others who have followed his lead) by reading it
as a veiled reference to ‘a knowing one’ about to become ‘an initiate’ in the mys-
teries,2! or (as in Guthrie 1969, ii 7-11) by bearing in mind the traditional figure
of the shaman who was believed capable of acquiring a vast knowledge by trav-
elling throughout all space and time.

But one sort knowledge routinely mentioned by the poets of Parmenides’ time
was the special expertise they themselves possessed: ‘For our expertise (co@in)
is better than the strength of men and horses’ (Xenophanes Fr. 2); ‘I do not think
that any maiden...will have such skill (cogiav) at any future time’ (Sappho 56);
‘Heaven grant that I...may be foremost in skill (i.e., of song—npo@oavtov
coiq) among Greeks in every land’ (Pindar Ol i 116; cf. co@dg as the poet’s
skill at OL xiv 7; Nem. vii 23; Pyth. i 41; and Fr. 52h.18-20); ‘another one earns

21 Diels, Burkert, and Gémez-Lobo have based their reading of 1.3 on a number of ancient texts
in which initiates into the mysteries are referred to as ‘knowing ones’ (e.g., Andocides, de myst. 30:
vop Baoavog dewvh nopd tolg £i86o1v) along with (in Burkert’s version) the linguistic thesis that
when &i8dg appears without an object it must either serve as the object of a verb (e.g., npdg eidbtog
Aéyewv—"‘to speak to the knowing ones’) or else possess the special meaning of ‘the intiate’ (‘der
Eingeweihte’). But the usage of €i8dx fails to fit Burkert’s thesis (cf. Rep. 337d: ‘what other penalty
is to be suffered by one who does not know (rtpoofixer ndoyew 1& pi €18611)...than to learn from the
one who does know (paBeiv mapd 109 €i86t0g)?’; or the various ‘skill’ uses of the participle as at II.
i 608: idvinoot npanidecor). Thus, while ‘an initiate’ would certainly count as one kind of eiddc
@, that special meaning would not be compulsory.
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his living in the gifts of the Olympian Muses, skilled in the measures of the
charming art (ipeptfig coping pétpov éniotduevog)’ (Solon 13.52); ‘I am skilled
(¢miotdpevog) in the lovely gift of the Muses’ (Archilochus Fr. 1, cf. o1da
3106 papuBov in Fr. 120); ‘for I sing graceful songs and know how to speak grace-
ful words (xopievia 8’ oida AéEat, Anacreon 374); ‘The truly expert poet
(c0@d¢) is he who knows (or is skilled in) many things by nature’ (6 T6AAQ
eld®g g, Pindar OL. ii 86).22

In the basic sense of the term, toAb@pactot horses would be ‘much-indicat-
ing’ or ‘very informative’ (rather than, as is often suggested, ‘wise’, ‘discerning’,
or ‘very understanding’), as we may infer from idv xoi néppade pdBov—‘go
and make known this word’ (Od. viii 142); yav ¢padocoe— ‘he made known the
limits of the land’ (Pindar Nem. ii 26); the noun @poctip— ‘teller, expounder’;
as well as the adjective gpaotikdc— ‘indicative, expressive’ (LSJ).23 The fact
that these transporting powers are characterized as ‘very informative’ confirms
that (because it explains why) the relevant knowledge here is the poet’s expertise
in crafting and expressing his ideas in verse. When, therefore, Parmenides speaks
of travelling along ‘the song-rich pathway of the goddess which bears a skilled
man..." he asserts as true of himself what his audience would have assumed to be
the case generally: that the creative abilities of the poet derive ultimately from a
divine source; and when in the anaphoric Tfj pepopnv at 1.4 Parmenides makes a
point of asserting that he travelled along the very same pathway, he links his own
creative efforts to the same rich source.

5. xotd mavt’ &{o)ytn—‘down to every town’

In a setting in which each one of a set of surrounding expressions— ‘mares’,
‘chariot’, ‘being carried, ‘being led’, ‘being escorted’, ‘being set down’, ‘mind
and spirit reaching’, ‘divine roadway’, ‘richly endowed in song’, ‘very informa-
tive’, and ‘skilled man’—contributed in mutually reinforcing ways to making the
single point that the words those in Parmenides’ audience were about to hear had
been inspired by the usual immortal powers of song, we might expect that the one
remaining element would fill out and complete that idea rather than introduce an

22 For 01da with the meaning of ‘cunning * or ‘skilled’: LSJ s.v. e{8w B1; Ebeling, {8, 1y (per-
itus sum uti possum); Cunliffe, €{dw (8); as for example: ‘Hephaestus by his cunning wits (idvinot
nponidecot) built a palace for each one’, 1. i 608; ‘he skillfully (eiddg) applied soothing drugs’, II.
iv 218; ‘one well skilled in all manner of craft (ndong/ ed €i8f) coging)d,/l. xv 412; ‘a man well
skilled in boxing (eidg muypoying)’, Il xxiii 665.

2 Cf. also Ebeling 1963, s.v. ppdlw 1, indico; and Cunliffe 1963, 4: ‘to make known, communi-
cate’. LSJ equates noAb@pactog with mohvepadiic—very wise’; cf. Taran 1965, 12, and many oth-
ers, and Pindar’s allusion to the ‘skilled’ or ‘knowing’ (énictovtat) mules in Ol. vi establishes the
complete appropriateness of the idiom. The choice between the two translations is neither large nor of
critical importance, but there is still some reason to opt for the idea of communication of knowledge
here. Parmenides claims to have been carried on the road along which an &iddg @ag travels; but
unless he has knowledge (and not simply his guides), he cannot claim to qualify as €id@g. So not only
is the basic meaning of the phrad- stem ‘show’,’tell’, or ‘indicate’ (rather than ‘know’ or ‘be wise’),
but it is important that these figurative horses convey knowledge rather than simply have the knowl-
edge themselves.
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entirely novel or alien feature.2* And, in fact, ‘a roadway of a goddess which car-
ries a skilled man down to every town’, has a natural meaning in this setting:
because poets everywhere draw from their inspiration the same immortal powers,
one may speak of a single divine pathway of song which brings the skilled poet
to every city or town.

Od. xvii 382ff. establishes that singers were spoken of as travellers from an
early date. Who, asks the swineherd Eumaeus, would one expect to be visiting
from abroad other than:

...T@v ol dnpioepyol éaot,

pévty f intipo xaxdv §j 1éxtova dovpwv,

1 kol Béomiv &o1ddv, & kev tépnnotv deidov;

odTo1 Yap KAnTol YE Ppotdv én’ dmeipova yoiaw -

...one of those masters in some public craft,

A seer or a healer of ills, or a worker in wood

Or even a divine singer, who gives delight with his song?

For these among mortals are welcome over the boundless

earth.
In the later fantasy Contest of Homer and Hesiod, Homer is himself described as
a traveller:

nomooavTa yop 1OV Mapyitnv “Ounpov nepiépyecbot kot

oAV pay@dodvra. ..

For after he had composed the Margites, Homer went around

from city to city as a rhapsode... (315)
When the rhapsode of Plato’s Jon claims the expertise of a general simply on the
basis of his knowledge of martial passages in Homer, Socrates asks:

...poydeic pev mepudv 10lg “EAANGL, otpotnyeig &’ 6vu;

...and yet you go about Greece performing as a rhapsode, and

not as a general? (541b13-14)
Similarly, the author of the Hymn to Delian Apollo refers to the life lived in ser-
vice to Apollo, the god of poetry, in the terms of travelling to cities:

Nueig 8’ duérepov KAéog oloopev, Socov én’ alay

avBpdnwv otpegdpecBo moLelg €D vateTaboog.

And we will carry your renown as far over the earth

2 As, e.g., in Guthrie’s (1969, ii 7) account: ‘[The youth] is crossing the sky in the sun’s own
chariot, and this path, since it traverses the whole world, naturally carries him ‘over all cities’. Kotd
can mean ‘on’ or ‘on top of’ (although not quite ‘over’ in the sense in which the sun passes ‘over-
head’ in the heavens (which would be Unép as in Xenophanes Fr. 31 and Heraclitus Allegoriae 44.5
where the sun is said to move bnép the earth). Some support for Guthrie’s reading is provided by the
fact that the mares are led (in v. 9) by the Heliades, the daughters of the Sun. But a claim to have
received knowledge from the universally recognized sources of inspiration would have enjoyed far
wider acceptance than would claiming to have gained it during a trip to the (all-seeing and all-know-
ing) Sun. Similarly, if we emend to dowf—‘which leads a knowing man unscathed wherever he
goes’, we can only try to imagine why Parmenides would have supposed (happy thought) that a god-
dess protected all those who had knowledge.
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As we go round to the well-placed cities of men. (174-75)%
Xenophanes employs the vivid metaphor ‘of tossing about’ (perhaps a reference
to overseas travel) in order to characterize his long career as a poet and adviser:

#6n 8’ entd 1 oot kol EERKoOVT’ EviauTol

BAnotpilovieg éunv epovtid’ dv’ “Helhddo yiv

Already there are seven and sixty years

Tossing about my counsel? throughout the Greek land (Fr. 8)

These references to the poet’s exercise of his craft in terms of travelling to
cities and towns reflect the historic reality that for an extended period of Greek
history poets routinely travelled with their latest creations to various cities and
towns in the ancient world.Z7 A successful poet of Parmenides’ own era might
have been invited by a city to serve as poet/adviser-in-residence (the Spartan
practice mentioned by Aelian at V.H. 12.50), or to honor one of its citizens, or to
take part in its festivals and poetic competitions (as depicted at Plato’s Ion 530a).
Pindar prays that his Muse might ‘bring her tongue to the town of Protogeneia’
(péporg Ot Tpartoyevelag /Gotel YADooav, Ol. ix 41-42); and Bacchylides asks
the Muse Clio to ‘steer the ship of his understanding to Aegina, there to adorn a
god-built city (m6Aiv)’ (39). Xenophanes’ Fr. 45 gives us the more literal version
of his Fr. 8:

gy &’ duontodv éx mohog Toy @épav EBANotpilov.

I tossed about, bearing myself from city to city. (Fr. 45)

The testimonia depicting Empedocles as ‘a traveller to various cities’ (A 2, from
the Suda: énfitel tog mohelg; A 18, from Philostratus: é06Pet nepi tag tdv ‘EA-
Mvav &yvidg Suvovg EvvtiBeic) are confirmed in the words of his own highly
ornate?® philosophical poem:

As soon as I arrive in flourishing towns (ixopon é¢ &otea), I

25 Cf. Keats, ‘On First Looking into Chapman’s Homer’:
‘Much have I travell’d in the realms of gold,
And many goodly states and kingdoms seen;
Round many western islands have I been
Which bards in fealty to Apollo hold. (1-4)

26 For g@povtig as ‘counsel’ cf. Aeschylus, Persians 140-143: ¢povtida xedvhv kai
BaBOPoviov/ Bcdpeba (Lesher, 1992, 69-70).

27 For ndwvta (8otn) as ‘every’ (town), cf. Od. ii 55: fipato névio— every day’. Burnet 1930,
172n, who assumed that N actually read &otn, came close to drawing this conclusion when he under-
stood the phrase to mean ‘through all the towns’ and understood the phrase to be Parmenides’” way of
referring to himself as ‘an itinerant philosopher, like the sophists of the next generation’. The impor-
tance of the poet’s travels in the emergence of Panhellenic standards of truth and excellence is dis-
cussed in Nagy 1990, chs. 2-3.

28 Cf. ‘And [you], know in the way that the assurances given by our muse urge, by dividing up
discourse in your heart...‘(4). ‘And you maiden muse of the white arms, much-remembering/ I
beseech you: what it is right for ephermeral creatures to hear,/send [to me] driving your well-reined
chariot (néune...éAdovo’ edfviov Gppa) from the halls of piety’ (3). ‘For if, immortal muse, for the
sake of any ephemeral creature,/<it has pleased you> to let our concerns pass through your
thought,/answer my prayers again now Calliopeia,/ as I reveal a good discourse about the blessed
gods (dpuei Bedv paxdpav &yabdv Adyov éueaivovty, 131; Inwood trans.).
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am revered by all ... (Fr. 1, Inwood trans.)

To sum up: when Parmenides prefaced his novel philosophical account by
speaking of being carried in a chariot pulled by horses led by immortal chario-
teers along a song-rich roadway of a goddess, he was speaking in the vernacular
of Greek lyric poetry in order to explain to his audience the nature of the pro-
cesses of creative thinking that led him to his discovery. And when he described
that roadway as one ‘which carries a knowing or skilled man down to every
town’, he adopted a common way of referring to the poet’s exercise of his craft in
order to assert that the powers that had inspired him were the same ones that
enable poets everywhere to create and perform their works.

We should note that the goddess’ assurance (at 1.27) that ‘it is no evil fate
which has sent you to journey along this road (for it is far from the beaten path of
men)’ does not contradict her earlier characterization of that road as one ‘which
carries a skilled man to every town’. Her later remark applies not to all poets gen-
erally but only to the youth, Parmenides himself. And, as is clear from nétoc—
‘the trodden path’ (from notéw—‘to trample under foot’), the point of her
comment is not to distinguish one particular road from another, but rather to
express how far along the route of inspired thought the youth has advanced.?® All
inspired poets travel the same divine pathway, but Parmenides depicts himself—
with good reason—as having advanced in his understanding far beyond any point
previously reached by mortal men. (Empedocles subsequently distinguishes his
philosophical proposal from those of his predecessors—including Parmenides’—

in the very same manner [Fr. 2]: ‘mortal cunning has certainly pushed no far-
ther’.)

III. Reason and the Muse

It may be worth considering briefly how Parmenides, of all people, could have
elected to preface his presentation of a set of powerful philosophical arguments
with a claim to have tapped the usual powers of poetic composition and perfor-
mance. Not only would versification and logical argument appear to be quite dif-
ferent enterprises, but the suggestion that Parmenides acquired his knowledge
through divine revelation appears to be at odds with the terms of his own episte-
mology. When, for example, in Fr. 7 his goddess explains how knowledge of the
true way of speaking and thinking about 10 €6v is to be achieved, she directs the
youth:

...kpivar 8& Adye moAbdnpiy Edeyyov
&€ &uébev pnBévro.
...to decide by means of discourse the much-con-
tested testing spoken by me (7.5-6)
This decision appears to involve the same binary choice stated at the outset of Fr.
2: between (on the one hand, 1) pugv, 2.3) thinking and saying only ‘it is’, and (on

29 See Tardn 1965, 16, with the reference to the study by Kullman in which ndtog is shown to
refer not to existing roads or pathways, but rather to the ‘step’ or ‘wanderings’ of men throughout a
region.



17

the other, 7y 8°, 2.5) allowing that in some respects ‘it is not’ might be true. The
grounds upon which that choice will be made appear to be provided, at least in
large part, by the ‘multiple contests’ carried out along the length of Fr. 8, as a
series of philosophical reflections on possible forms of ‘not being’ yields unmis-
takable ofjpota or ‘indicators’ that what exists is ungenerated, indestructible,
whole, single, and complete—in other words, that ‘it is’ passes all the tests and is
true in every possible respect. In short, it seems clear that the youth acquires his
set of completely persuasive truths—in other words, knowledge—about the
nature of ‘what is’ through an extended critical review of all the possible
options.30 But if Parmenides supposed that knowledge emerged from a process of
rational reflection along these lines, why would he have proclaimed his own dis-
covery in the terms of a revelation from a deity?

It may be of some help to note that the figure of the Muse served several differ-
ent functions in early Greek poetry (see Campbell 1983, ch. 8; Davison 1968, ch.
13). On occasion the Muse (addressed either as ‘Muse’ or ‘goddess’ or by name
as Calliope, Urania, Clio, Terpsichore) would be invoked at or near the outset of
the poet’s work as a way of assuring his audience that the information it was get-
ting was accurate and credible. Thus the second invocation of the Muses in Iliad
ii:

Tell me who were the commanders of the Greeks and their chiefs.

I could not tell or name their number,

Not if I had ten tongues and mouths,

And an untiring voice and a heart of bronze,

Unless the Olympian Muses, the daughters of aegis-bearing Zeus,

Call to my mind all those who came to Troy. (487-492)
Bacchylides (15.47) and Pindar (Pyth. iv 70) request similarly specific informa-
tion from their Muses. But on occasion the Muse might be spoken of as the
source of the poet’s artistic sensibilities, or skills in versification—‘the gift of
song’—rather than as a guarantor of the truth of his or her words (Homer, Od.
viii 481; Hesiod Theogony, 104; Archilochus, 1; Solon, 13, 51-52; Bacchylides
19, 1-4; Theognis 6, 250; Pindar, Ol. ix 28-29; xiv 3-7; Frs. 52h, 198a; etc.).
Alcman (30) invokes the Muse as an aid to his successful performance, and Bac-
chylides calls for a libation to the Muses (PMG 941) in the same pious spirit in
which Xenophanes directs his fellow symposiasts to begin their celebratory
songs with a libation and prayer to the deities (Fr. 1, 15-20). And Timocrean
(728) and Bacchylides (3, 90-92; 9, 85-87) invoke the Muses in order to ensure
that their songs and the fame of their subjects will be carried throughout Greece.

We can safely rule out the possibility that Parmenides’ allusion to the goddess
who inspired his poem reflected his personal opinion that anything uttered in
verse form necessarily qualified as truth and wisdom. Extended warfare against
the poets’ claims to wisdom would not be waged until the time of Plato’s Ion and
Republic, but Heraclitus (Frs. 56, 57, 104,) and Xenophanes (Frs. 10-12) had

30 For a defense of this ‘peirastic’ view of Parmenidean knowledge, see Lesher forthcoming.
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already attacked (respectively) both the wisdom of the popular poets and the
truthfulness of their stories. In his Fr. 34 Xenophanes also articulated the basic
distinction between ‘saying what is true’ (succeeding in ‘speaking of what has
been brought to pass’) and ‘knowing the clear and certain truth’. Even Hesiod’s
Muses conceded that they knew ‘how to make many false things seem like the
truth’, and Solon (29) and Pindar (Nem. vii 20-24) admitted that poets were capa-
ble of lies and deceit. When the goddess asserts (at Fr. 8.50-53), ‘Here I stop my
trustworthy speech to you and thought about truth; from here onward learn mor-
tal beliefs, listening to the deceitful ordering of my words’), it is clear that Par-
menides could not have believed that being able to compose in verse form was a
guarantee of either truth or knowledge.3!

But, as has on occasion been suggested,32 Parmenides might well have
believed that his ability to conceive and give expression to his extraordinary the-
ory, as well as the prospects of its being grasped and appreciated by others, rested
to some extent in the laps of divine powers. The specific idea that one’s vobg or
intelligence was itself the ‘god in each of us’ will later become a poetic and
philosophical topos,33 but the broader view that the exercise of our creative pow-
ers might also involve the helping hand of a deity appears as early as Phemius’
striking boast to Odysseus (Od. xxii 347):

odt08{8axtog & elui, Bedg 8¢ pot év ppesiv oipag

oV ToiaG EvEpuoey.

I am self-taught; a god implanted all sorts of songs in my

breast.
On this view, the creative achievements of a poet—even one ‘gifted’ in philo-
sophical argument—could be credited to a combination of mortal and divine
efforts. While there is no direct evidence that Parmenides subscribed to such a

31 xdopov...Enéwv, as recently pointed out by Floyd 1992, 262-263, is an ‘artful arrangement of
words’; i.e., verse (cf. Solon Fr. 1.2: xéopov énéwv @3NV dvt’ &yopfic—'an ornament of words—
song instead of prose’). Whether Parmenides chose verse, as Floyd claims, because it facilitated his
speaking in contrary fashion within the two parts of his account, seems to me uncertain, but even if
Parmenides did not view poetic speech as the medium of choice for deception, it seems clear he
believed it had that capacity.

32 Verdenius 1942, 67 comments: ‘The very fact that the goddess is anonymous and remains
abstract (frag. 1,22 Oed) shows that Parmenides considered the truth revealed to him also as a discov-
ery of his own.” Similarly Bowra 1937, 106: ‘In fact she is to be anonymous. She is a symbol for the
poet’s personal experience and his own discovery of the truth. This experience is unique to him, and
therefore he can hardly attribute it to a goddess who is shared by other men’. But this conclusion
seems more secure than the anonymity premiss from which it is derived. Parmenides could have also
been referring to the exercise of his own powers even if his goddess had been named and had simi-
larly inspired others. Indeed, it is clear from 1.1-5 that Parmenides supposed that the powers that were
carrying him had carried others. Dodds 1951, chs. 1, 3 provides a useful discussion of the sorts of cir-
cumstances in which the occurrence of a thought or feeling might be thought to represent the inter-
vention a deity.

33 Cf. Diogenes of Apollonia, Frs. 4, 5; Aristotle De an. 403a; De gen. an. 736b27; NE 1177-
1178; Diogenes Laertius, vii 135, 138; Menander (Meineke 434) following Euripides Fr. 1018: ‘O
voig yop fipdv oty év Ekdote Beds.
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view it would explain how he could have consistently regarded his highly rigor-
ous critique of the various ways available for thinking and speaking about 10 ¢6v
as a set of very persuasive truths once imparted to his Qvpdg by a friendly god-
dess.3
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