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WANDERING PHILOSOPHERS IN CLASSICAL GREECE* 

THE wandering philosopher is best known to us as a Romantic ideal that projects one's long- 
ing for physical and mental withdrawal.1 Rousseau's 'promeneur solitaire' does not cover great 
distances to bring a message to the world. His wanderings, most often in the immediate sur- 
roundings, rather convey spiritual alienation. But the 'promeneur solitaire' is not the only kind 
of wandering philosopher known in Western culture. Itinerant philosophers existed already in 

antiquity. During the Roman empire, many sages wandered all over the Mediterranean world. 
They went about for the sake of intellectual and spiritual enrichment, but essentially to spread 
their teaching and to intervene in local quarrels as religious consultants. Wandering connoted 
their ambiguous status in society-both in and out-and thereby enhanced their charisma and 
endowed them with an aura of superior power.2 

The growing presence of wandering philosophers in the Roman empire is related to socio- 
political and cultural factors. On the one hand, the unification of the Mediterranean after 
Alexander, and especially under the rule of Rome, made travelling easier and safer.3 The bur- 
geoning of itinerant sages bears witness to the coherence of the Roman empire.4 On the other 

hand, one's native city became less important in the perception of one's role and identity. While 
they usually did relate to their native communities, most sages propounded cosmopolitanism and 
cultivated remoteness.5 But what about earlier periods, when travelling was much less common 
or desirable and when one's native city did represent a significant locus of identity? Why would 
a philosopher embrace the behaviour of the wanderer in archaic and classical Greece? What 
message, if any, would he want to convey? 

By 'wandering' we primarily mean an unstructured and unfocused movement. Greek has 
two main verbs that express this notion: d Xd a 0 a L and TrrXava a9l. Both verbs (and their cog- 
nates) also describe the condition of the outcast, while TrXavdaOal can mean travelling, not 
along a road, from A to B, but along many roads, without setting a final destination. These seman- 
tic overlaps alone suggest the complexity of connotations that the Greeks attached to wandering. 

Since Homer, the wanderer was perceived as an uncanny figure, whose identity it was diffi- 
cult to 'locate'. Wanderers are unknowable, unclassifiable. They could be anything because 
they appear to be from everywhere and nowhere. A wanderer may look like a beggar, but he 
could be a god. In the Odyssey, one of the 'proud youths' makes precisely this point in rebuk- 
ing Antinous, who has abused the 'wandering beggar' Odysseus: 'you did not well to strike the 
unhappy wanderer (8ViGTflVOV dX\1\Tfv), ruined man. What if perchance he is a god come 
from the sky? And the gods, like strangers from a foreign land, assuming all sorts of shapes turn 
in and out from city to city, looking at the violence and the justice of men' (Od. 17.483-7). The 
wanderer lives at the margins of humanity, both below and above: a beggar, he must creep 
around asking for food, and cannot afford to keep his dignity (Od. 17.578); a god, he judges men 
from his superior vantage point. Odysseus, whom the 'proud youth' has before his eyes, indeed 
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1 The most famous avatar of a wandering philosopher is Jean-Jacques Rousseau. In addition to the Reveries d 'un 
promeneur solitaire, cf. Confessions 3.114, 4.153, 4.162. 

2 Cf Anderson (1994) passim, esp. 46, 81, 167-77, 218-21. 
3 Cf Casson (1994). 
4 Cf Bowersock (1969) 1, 21 (about the Sophists). Although the Sophists were more integrated into imperial soci- 

ety than most itinerant philosophers, the external conditions that made travelling possible were the same for all of them. 
5 Cf. Anderson (1994) 43-4. The Sophists remained more attached to their native cities if the latter were impor- 

tant cultural centres. Cf. Bowersock (1968) 18. 
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epitomizes archaic Greek perceptions about the wanderer. Odysseus is surrounded with the mys- 
tery that surrounds wanderers. In reporting his sudden epiphany among the Phaeacians, Alcinous 
identifies him only as a wanderer: 'This stranger-who he is I do not know-wandering has come 
to my house, either from men of the east or of the west' (Od. 8.28-9). Like any wanderer's, 
Odysseus' paths are difficult to retrace, and along with his paths, his origin and very identity. 

Since they baffle their observers, wanderers are regarded as deceivers. Deceivers in their 
looks, like the gods who go from city to city without making themselves recognized; deceivers 
in their words, like the many who came to Ithaca in their wanderings and told Penelope false 
tales about Odysseus in order to kindle her hope and be rewarded. Eumaeus mistrusts the wan- 
derer who sits before him and who claims that he has seen Odysseus in his wanderings: 'Old 
man, no one who came in his wanderings and brought news of him persuaded his wife and his 
son; on the contrary, wanderers, because they need sustenance, lie at random and have no desire 
to tell the truth. Whoever in his wanderings comes to the people of Ithaca goes to my mistress 
and speaks guileful words' (Od. 14.122-7). Eumaeus no longer believes anyone who announces 
Odysseus' imminent return 'since the time when an Aetolian deceived me with his story, one who 
had killed a man and came to my house after wandering far and wide over the earth, and I gave 
him kindly welcome' (Od. 14.379-81). 

Eumaeus is indeed deceived by Odysseus: he believes the fictional parts of the story, but not 
the true part (cf. Od. 14.360-4); nor does he understand that Odysseus' lies have a core of truth 
beneath the surface.6 Therefore, Odysseus is the prototype of the wanderer because he is the pro- 
totype of the deceiver. His tales seem truthful where they lie and they lie where they seem truth- 
ful. Odysseus' truth, which accommodates lying, also accommodates wandering.7 His 'wan- 
dering tales' can be both true and false at the same time, just as the wanderer who tells them is 
and is not what he appears to be. 

Thus, wandering spells out Odysseus' deviousness and elusive identity. But Odysseus 
incarnates the Greek wanderer also qua man of suffering. The association between wandering 
and suffering is pervasive in archaic and classical Greek culture. Tlepolemos, a son of Heracles, 
took to the sea after killing his paternal uncle and wandered, suffering evil (Hom. RI. 2.667: 

x jLvo, d XyEa Trda xcv). The first wanderer that we meet in Greek literature is an exiled 
murderer. Along with the murderer, the second specimen of a wanderer in the Iliad is the for- 
saken hero, Bellerophon: 'But when he too incurred the hatred of all the gods, he wandered 
alone in the Wandering Plain, eating his heart, avoiding the path of men.'8 Wandering defines 
the condition of the man to whom Zeus has given only evil: 'bad hunger chases him on the 
divine earth, and he wanders, dishonoured by gods and men' (1. 24.532-3). Along similar lines, 
Odysseus tells Eumaeus: 'Nothing is worse than wandering for mortals; but because of their 
cursed bellies men endure evil woes, when wandering and suffering and pain come on them.'9 
The man who so often has been driven to wander knows that wandering, like pain, 'comes' 

6 Cf Pratt (1993) 89-93. 
7 Cf. Segal (1994) 179-83, who plays on the pun dX f0r s/d Xrj Trs in Od. 14.118-27. 
8 dXX' OT 6TE KaL KELVOS dTrTXOETO TrdL OCOlLV, / "TOL O KOlT TECSLOV TO 'AXJ"ov o OOS 

cXdLTO, / 6v Ovpov KaTESWV, 1TrdTov dvOpPTrrov dXEELvwv (I1. 6.200-2). Cf. Padel (1995) 102. Theimage 
of a 'Wandering Plain', a fictional place that takes its name from its function, and the repeated alliteration ' A Xr L' o vl 
d Xd TO/ d X?eL vciv (etymologically related to d Xd olla i), characterize Bellerophon as the embodiment of the 
wanderer. 

9 TrXayKTOaUOVis 8' OVK EU TL KaKOTEpOV aQXXo PPOTOLCLV / dXX' EVEK' o6XopEivr|s yaCTpo0 
KCaKd KiS e XOVoLV / d ve pEs, ov TLV' 'KETTl adXi KQL Cr TaK KalL dXyos (Od. 15.343-5). Cf. 
Padel (1995) 107. Wandering associated with suffering: cf. also Od. 13.418, 14.362, 15.176, 15.401, 16.205, 19.170. 
Tragic poets similarly link wandering, evil, and divine wrath. Words related to wandering become metaphors for 
suffering. As Wilamowitz points out ((1969) 3.1197), TroXv'TrXayKTos in tragedy means both 'much wandering' and 
'much suffering'. 
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(' KeTaL) upon man.10 Odysseus' interpretation of wandering as the consequence of a brutal 
aggression matches a general pattern in Greek thought: to conceive wandering as the result of 
an external force that drives body and mind away from their normal course. Endlessly goaded 
by a god-sent frenzy, the mad person wanders.11 

Odysseus, however, lears from his toilsome wanderings. The man who was much turned, 
much driven and much pained, also saw the cities and learned the minds of many men.12 The 
outcome of Odysseus' undesired wanderings is knowledge.13 Thus, Odysseus is a wanderer also 
qua man of learning. This positive connotation of wandering is much less prominent in archaic 
and classical Greek culture, where most people travelled not for pleasure but for necessity or 
under compulsion, and even those who travelled for pleasure did not enjoy travelling as such but 
were only eager to reach their final destination.l4 Nonetheless, the first philosophers who took 
to wandering did so under no other compulsion than their intellectual curiosity,15 whereby they 
contributed to the spreading of this positive meaning of wandering as a source of knowledge. By 
embracing wandering, they wished to cast themselves as world-travellers.16 

If we believe Herodotus, Solon was the first philosopher credited with wandering. When he 
arrived at the court of Croesus, the Lydian king welcomed him with these words: 'Athenian 

guest, much rumour has come to us about you, both your knowledge and your wandering, that 
out of love for knowledge (4LXoaoE jWv) you went about to visit many places.'17 

'Wandering' and 'philosophy' are coupled in this laudatory phrase that Croesus addresses to 
the Athenian sage. As a world-traveller, Solon inaugurates a tradition which eventually spreads 
so widely that Diogenes Laertius regards the philosopher who loathes travelling as an exception 
(2.22). Solon had left Athens both to prevent his set of laws from being changed and OEWopL r| 
El VKEV, for the sake of observation, the only reason he alleged publicly (1.29-30). Love of 
knowledge is the motive that drove several other Presocratics to travel extensively. Although 
these sages were also called upon to share their wisdom, as Solon's example alone shows, they 
primarily went about to lear for themselves rather than to teach others. Their wanderings are a 
'Bildungsreise'.18 This seems to be true also be true also in the case of the Scythian sage Anacharsis in 
Herodotus' account. Anacharsis, whose mother was Greek, had developed a strong interest in 
the Greek way of life. He thus went to Greece in order to learn more about Greek customs. 
Then, 'having observed many places and acquired much knowledge', he went back to Scythia 

10 Line 345, however, does not appear in all the manuscripts. 
II In tragedy, Orestes and lo are the two great avatars of mad wanderers; cf. Padel (1995) 102-7. lo: Aesch. Pr 

565, 576, 585, 622, 784; Supp. 16-17, 307-9, 524-49. Orestes: Aesch. Choeph. 1042; Eum. 238-40; Eur. Or 55-6. 
Mental wandering as a sign of madness: Eur. Hipp. 141-4 with the commentary of Barrett (1964) and Padel (1995) 
104. These images of mad wanderers can be compared with Proitus' daughters, driven mad by Dionysus (or Hera) 
and roaming in the wilderness. One version of this myth (Apollod. 2.2.2) records that the raving maidens inspired all 
the other women to forsake their homes, kill their children and run off into solitude; cf Burkert (1983) 171. Another 
famous mad wanderer is Dionysus himself: cf Apollod. 3.5.1; Nonn. D. 32.125-9. 

12 Od. 1.1-4. 
13 Odysseus' learning through enforced wandering foreshadows Aeschylus' famous formula TO) L Tra O ?Ld 9 0os 

(Ag. 177). 
14 Cf Casson (1994) passim; Stanford (1968) 86. A passage from Plato's Gorgias (467d) is based precisely on 

the assumption that the Greeks of that time did not conceive of travelling for its own sake. 
15 In the case of Solon, however, there may also have been a political reason; see infra. 
16 The term used to describe this kind of philosophical wanderings, as we shall see, is plane, which can be syn- 

onymous with travelling. 
17-ELVE 'A06vaLc, Trap' r'jiLeas yap TrEcpl aEo Xoyos dnTLKTal TroXX'os KCal (OIS TTS' 

CrfiS Kal TXdvris, 'S' fLXo0oo0)EV yfjv TrOXXlV O6wplrjs9 EL'VEKCV crrcX'qXvOas (1.30). Onthispas- 
sage, cf. Payen (1997) 338-9. On Solon's wanderings, cf also D.L. 1.113. 

18 The term paideia actually appears in a passage of Diodorus Siculus about Greek travellers to Egypt in older 
times (1.96.1-3). Other Presocratics who travelled extensively are Democritus and Pythagoras (see infra; D.L. 9.35-6 
and 8.2). 
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where he was killed for having introduced Greek cults.19 Herodotus casts Anacharsis as a 

Scythian Solon: they both go to 'many places' for the sake of the6rie and sophia.20 
The Odyssean model of the wanderer who learns from his wanderings seems to underlie 

Herodotus' description of Solon and Anacharsis. These sages even 'improve' Odysseus' 
approach to wandering by embracing wandering voluntarily. Far from being forced to wander, 
they choose to set off for the sake of observation and discovery. Unlike Odysseus, Solon and 
Anacharsis are tourists.21 Odysseus unwillingly wanders away from his homebound journey, 
while these sages willingly wander far from home. Odysseus' intended movement is centripetal, 
Solon's and Anacharsis', centrifugal. 

Their choice of wandering to accumulate knowledge is shared by Democritus, another world- 
traveller who said of himself: 'I, among my contemporaries, wandered most over the earth, 
inquiring the farthest things. I saw most skies and lands and heard most learned men...'22 
Historein, associated with plane in Democritus' self-presentation, has the same meaning as 
sophia or philosophein, similarly coupled with plane, in Herodotus' descriptions of Solon and 
Anacharsis. This semantic equivalence suggests a continuity between these images of wander- 
ing sages and the first 'historians', who similarly presented themselves as wandrers by choice. 
Herodotus-who was a tourist as much as his Solon and Anacharsis-indeed cast himself as an 
Odyssean world-inquirer. His travels, far from having a centre or a predetermined purpose, sat- 
isfied the intellectual needs of the hour and accordingly produced a 'wandering writing'.23 The 
model of Odysseus as a wandering storyteller may also underlie Herodotus' taste for fabulous 
tales about fabulous lands.24 Before him, Hecataeus had called himself 'a man who wandered 
much', d vT p TroXvTrXavrj s.25 There is hardly any difference between these wandering men 
of learning in their approach to knowledge: both the 'historian' and the 'philosopher' aim at 
understanding the complexity and variety of the world by their all-encompassing travels. 

A Presocratic philosopher who travels to expand his knowledge is the opposite of the 
Romantic wanderer who moves away from men. The wandering philosopher in Solon's version 
does not withdraw from his fellow humans: he is not a 'promeneur solitaire', no matter how 

19 Hdt. 4.76.4-5: ... ETrELTE -yTV TO\XXTV 0ewp1ijo as KCtal dTro8Edlevos KCT' cLVTT\V CTO(LrIV 
tiTOXX \. Cf. Hartog (1980) 82-101; Martin (1996) 142-3; Payen (1997) 57-8. Khazanov (1982) 16-17 and 21 
reads this version of Anacharsis' death as a sign of widespread hostility against Greek culture in sixth-century Scythia. 

20 Cf Hartog (1980) 83-; Kindstrand (1981) 27-8. The legend of Anacharsis will connect the two: cf. D.L. 
1.101-2. I take d TrTo8d pEvos- in Herodotus' passage as coming from d LTro8e xoai ('I receive') rather than from 
d TTroS l KVV[L ('I display'). Cf Kindstrand (1981) 27-8: Kindstrand thinks that the underlying tradition is precise- 
ly that of Greek philosophers travelling, and he cites the passage of Diodorus Siculus about Greek travellers to Egypt 
(1.96.1) in which the verb 8e xo0aL is used in a similar context. Indeed, in reporting a different version of the story, 
Herodotus presents Anacharsis explicitly a student, rather than as a t eacher (77): 'he became a student of Greece' 
(TTJ s 'E Xd E 8o s ca6OrTTsr). It is true that the 'student' ends up criticizing the Greeks (except the Spartans); but 
this does not mean that he becomes a teacher. Contra: Ungefehr-Kortus (1996) 36-40. Only in later versions of the 
legend is Anacharsis presented as the foreign sage who teaches the Greign sage who teaches the Greeks. On this famous development, cf esp. 
Kindstrand (1981); Martin (1996). On Anacharsis' wanderings, cf. also D.L. 1.103 (TrXavnriLs); Ael. VH 5.17: 

'AvaXCpcLs. . . . . Ka TrepaLTEp iTrporiyays TV aTrXdvtv; Lucianus,Anach. 18: Eyoh vo(ds Kal TiXdvrsO 
dvOpwTrog. See also infra. 

21 Homeric Odysseus is not a tourist; he only 'made the best of his enforced wanderings' (Stanford (1968) 87). 
22 DK 68 B 299: Eyoy 8E TOV KaT' ELalUTOV dvCpoiTrmv yfjv TXELUCT11V ETrETrXav1acTd [rlv 

L CTOpEWV Td [jflKL(Ta KaCLL detpaCs TE Kal yE-as TXELUTaTS ET8OV KCal Xoyov dvbpdiv 

TrXELCT&V E1TrKOUaot... Cf. Marincola (1997) 2. 
23 On Herodotus as a tourist, cf. Redfield (1985) and Casson (199485) a95-111. On the Odyssean model underlying 

Herodotus' self-presentation, cf. Marincola (1997). The Odyssean reference is clear from the beginning of Herodotus' 
work (1.5.13-14): '... going over large and small cities of men alike', where 'going over' (e rTreL ov) connects 
Herodotus' wanderings as a traveller with his wanderings as a writer. He will go over in writing the places he has 
gone over in his travels. On the relatively improvised character of Herodotus' travels, cf. Asheri (1991) xvi-xvii. On 
the historian's 'wandering writing', cf. Payen (1997) 334-8. 

24 Marincola (1997) 13-18. 
25 FGrHist 1 T 12a. Cf. Marincola (1997) 2. 
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alone he may be during his wanderings.26 Solitude is a highly positive value for several 
Presocratics, especially for those interested in natural phenomena;27 but when they long for soli- 
tude, these philosophers do not wander. They just 'withdraw' (ekpatein) and choose an isolated 

residence, whether it be 'in the mountains', like Heraclitus the misanthropist, or on the heights 
of their intellectual concerns, like Anaxagoras, who retired from public affairs to move up 'to the 

sky'.28 In every case, the philosopher's yearning for isolated places does not translate itself into 

solitary wanderings. 
It is true that Empedocles did describe himself as a lonely wanderer: 

There is an oracle of Necessity, an old decree of the gods, everlasting, sealed with broad oaths: when 

one, faulty with murder, has stained his limbs, who also swore a perjury after his fault <following 
strife?>, one of the demons who have been allotted a very long life, he must wander three times ten 
thousand seasons far from the blest and in the course of time he must take up all sorts of aspects of 
mortal things, exchanging one hard way of life for another. For the might of the air chases him to the 

sea, and the sea spits him up to the surface of the earth, and the earth to the rays of the brilliant sun, 
and the sun to the whirling of the air. One receives him from another, but all hate him. Now I also 
belong to them, an exile from the gods and a wanderer, having entrusted myself to raving strife.29 

This is the first time that a Greek philosopher refers to himself as a lonely, exiled wanderer. But 

Empedocles presents this condition as a doom.30 His description of the stained demons, who 
wander rejected by all the elements, foreshadows Plato's description of the evil soul, likewise 
condemned to wander apart: 'Everyone flees and avoids it; no one wants to become its travel 
companion or its guide, and it wanders alone in utter distress...'31 In both cases, wandering in 
solitude is the punishment for a fault, and not the conscious behaviour of a withdrawn mind. 
Empedocles chooses the image of the outcast wanderer to picture the hardship of human life 
under the necessary domination of Strife. The demon who stained himself with perjury and 

26 In classical Greece, however, travellers were hardly alone on the road. Only the very poor and the exile trav- 
elled alone: cf Casson (1994) 76. 

27 An example is Thales of Miletus, who allegedly said of himself that he lived 'in solitude and as a private 
citizen'([LovTiprl ... KctL L t6LacTriv) (D.L. 1.25). 

28 Cf D.L. 9.3 (Heraclitus); 2.7 (Anaxagoras). Cf also 1.112 (Epimenides). The image of Socrates swinging in the 
air and speculating about the sun at the beginning of Aristophanes' Clouds (225) caricatures this type of the aloof phys- 
iologist. 

29 E'(TLV 'AvdyKTs' XPflpCt, OE6iv ?4TjLa[oa TraXaLOV, / d(LSLOV, TrXaTeCrCrL KaTEGCrppiyLGc,LeVOV 

OpKOLS-/EVTEf TL9 dplTTXaCKL9TLaL L6OVxl 4(Xa yVica [tL VTrL, / <VE(KEl 0'> OS' KE ECTLOpKOV 

d[apTcWJag' ETO[OCTCUrL / 6aL[povEs OLTE aiKPaicLVOS' XeXdxacFL rPoto, / Tp Sg iv tLV upias 3pag 
dTrO6 taKdpov dXdXrcr09aL,/ wuogLevovs' TcLrvToLa 6td XPovou el'Sca Ovr1T6V / dpyaXEas' PLO6TOLO 

pIETaXXd(OCovTa KeXEUOou'. / ac0OpLov p~Ev yap CUrqE pevos Tro6vTovS 8r6olKEL, / 1T6VTOS' 8' E' XOOVO6g 
o68as' dTrT rTvUre, yctaa 8' es 

ayaTds / fieXlOU v aeovTov , 68' a0Oepos pu3aXE 8ivaLs' / dXXo' 
8' 

e 
dXXou 8)eXETaL, CYTuyEouUL 86 TrdVTES. / TCOV Kal Ey/W VVV ELIL, fvyds OE6c0ev Kal dX- 

TfTTW, / VELKeL ,uaLvopEvwL TrL(Tvvos (DK 115 B). Martin and Primavesi (1999) 112-19 maintain that the tradi- 
tional attribution of this fragment to the Katharmoi is probably wrong. Iffr. 115 belongs to the Phusika, this is one 
more reason to support the interpretations of Empedocles' philosophy that see no contradiction between demonology 
and physical theory. In fact, the Strasbourg papyrus published by Martin and Primavesi (and by them attributed to the 
Phusika) seems to include the demons into the description of the cosmic cycle. According to the editors (91-5), the 
instances of first person plural that recur in the papyrus refer to the demons. Because they have been incarnated, the 
demons remember and are able to describe the general traits of the cosmic cycle. To their collective memory 
Empedocles opposes his own memory as an individual demon, not yet disincamated (fr. 115: eg6). 

30 I wonder whether Empedocles' baroque description of the wandering demon has not been influenced by the 
experience of volcanic eruptions. At least Cassius Dio depicts the eruption of Vesuvius in AD 79 in terms that remind 
me of Empedocles' fragment: 'This was what happened. Many big men, surpassing human nature, similar to the 
giants as painters depict them, appeared at one moment on the mountain, at another in the land around and in the cities, 
going about (TrEpLvoCToDvTE9) the earth day and night and also roaming (8LauOLTCOVTES) in the air...' (66.22.2-3). 
Empedocles, who was from Acragas, may indeed have seen Etna erupt. 

31 TaVTT1V '1EV aGTtaSg EV)yT'E TE Kal U"1TEKTpETTETaL KoL OUTE 'VVE .[1TOpOS' OlTE Tfi'YE?LOV E0OXEL 

y(yveOcatL, aCTi\ 8e\ TrXavdTaL Ev TrdcarqL EXOEVfl dTropLat...(Phd. 108b 7-c 1). Cf. alsoPhd. 81d7-9. 
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bloodshed is exiled into a mortal body and condemned to multiple incarnations.32 
This image draws on the pervasive negative connotations of wandering as suffering. As mur- 

der was legally punished with wandering in myth and society, so is Empedocles' demon.33 
Equally traditional is Empedocles' interpretation of wandering as the result of a maddening 
force. It is because he obeyed 'Raving Strife' that the faulty demon roams the earth, away from 
the gods.34 Empedocles places lonely wandering within the realm of Strife in two other frag- 
ments: 'This is the case with the splendid bulk of mortal limbs. At times, through Love, all the 
limbs that the body has obtained come together to make one, at the culmination of flourishing 
life; at times, divided again by Strife, they wander, each apart, at the edges of life';35 'The limbs, 
each made alone by the dividing force of Strife, were wandering, and they longed for mixing 
with one another.'36 In all these fragments, wandering alone follows from the separation caused 
by hatred. Like the hated wanderer of epic, Empedocles' wandering limbs are cast at the mar- 
gins, 'at the edges of life'.37 

To recapitulate: Presocratic philosophers seem to have valued and practised wandering only 
as a means of expanding their horizon through the observation of diverse people and places. 
Otherwise, they shared the predominantly negative connotations attached to wandering in con- 

32 I take the daimones to be the impure souls of all living beings, doomed to wander from one mortal body to 
another. Cf. Comford (1960) 567; O'Brien (1969) 325-6; Wright (1995) 270-5. This interpretation, already pre- 
ferred in antiquity (cf Plu. Mor 607 c-e), has been rejected by Gallavotti (1975) 272-8, who maintains that 
Empedocles does not conceive of any noetic principle independent of the body: there is no soul that wanders from 
body to body, but only material elements that wander from one bodily combination to another. If this is the case, how- 
ever, who are the daimones? Gallavotti thinks that the daimones are the blessed (the makares of line 6). He under- 
stands the relative close daimones hoite (line 5) as proleptic and referring to apo makar6n (line 6): 'he must wander 
away from the blest, daimones who have been allotted a very long life'. This reading raises two problems: (1) most 
commentators (including Gallavotti) argue that Empedocles is here inspired by a passage from Hesiod's Theogony 
(793-801), the wording of which he echoes very closely (for instance, Wright points to the similarities between line 
800 in Hesiod and line 12 in our fragment). Along with the concepts and the vocabulary, Empedocles reproduces the 
syntax ofthe Hesiodic passage. One can compare Theogony 793-4: 6`s KEV TT1 V c TrL opKov d aTroXE L as e rTTo- 
[106c7TiL /d6avdTwv, Ol EXOvCL KapTn VL4OEVTOS 'Ox\vpTOI, with Empedocles 115.4-5: ETrLOpKOV 
U4WapTfasC ITroi6OaFjTL /8a(pkOVES O'LTE JaCKpaLcovos EXadXaCLf PLOLO (Empedoclesmayhavepreferred 
the anacoluthic nominative plural Sal Rtoves- to the genitive for prosodic reasons). The parallels between these two 
passages make it more likely that the antecedent of daimones hoite is the preceding sentence rather than the follow- 
ing one (as in Gallavotti's reading). (2) DK 126 B seems to suggest that Empedocles did conceive of a noetic princi- 
ple other than the body and bound to be bom as a body: '... (Necessity?) putting around (the demon?) an unfamiliar 
garment of flesh'. The body, like the earth, is 'unfamiliar'to the demon. Cf. Wright (1995) 277; Zafiropulo (1953) 
118. Similarly, infr. 115 the four 'roots' (earth, water, air and fire), all present, are distinguished from the daimones. 
Since Love is the only missing element, the daimones could well be fragments of Love incarated: cf. Martin and 
Primavesi (1999) 85 and 95 (with reference to Comford and O'Brien). Even in this case, however, the daimones 
enter the mortal bodies but are not identical with them. 

33 On the legal tradition underlying the punishment of the daimones in Empedocles' fragment, cf. Wright (1995) 
63-9. The reaplacing the transmitted )o6 L (cf. Plutarch, De exilio 17.607 c-d). 
Although the identification of the demon's fault with bloodshed raises a problem because the demon, at this stage, is not 
yet incarnated (Martin and Primavesi (1999) 62), o6 (oL hardly makes any nsne: why would fear cause a pollution? 

34 Cf also DK 121 B: 'They [the demons] wander (r Xgd CKOVLv) in darkness over the field of Ate.' 
35 TOUTO [REV Idv pOTEWV IEXEWV dpLSE(KCTOV OyKOVI/ aXXOTE (EtV 4)LXOTT)TL CVVEpXO.LEV' CIS 

ev darCLavTa / yvla, Td Copa XEXO'YXE, PLO) 0CXE0ovTos9 ev dKIPjL- / dXXoTE 8' aVTE KaK11LUL 

SLaTLrq0EVT' EpL8CcT7L / TrXacETaL dv8iLX' EKaCLTa 1TEpLppT3Y[LLVL BLOO-L (DK20B 1-5). rEcp(ppryy[LVL 
( OLO * echoes the Homeric phrase e'r p T'y|lr VL 6aXd acri". Martin and Primavesi (1999) 143 have inserted 

this fragment into the Strasbourg papyrus. In fact, a line from the papyrus seems to contain a similar idea: [KdXXo]usV 
T(e) XX[(ac) LKcvLIvE TO1TOVS TrXaCy[XOEVT' 8oU'v9 TE?] (cf. MartinandPrimavesi(1999) 137, a (ii) 16). Itis 
possible thatfr. 20 describes the destruction of the world ruled by Strife: cf. Martin and Primavesi (1999) 82, 89, 109, 
218-29, 266, 280, with reference to O'Brien. 

36 FLOVVOIEXI ETL Td yvia diro TTS) TOV NE(KOVS 8LaKp(lEW9 OVTLa ETTXaVdTO TrS TTPOs 

daXXqXa ,IL(^Es e4)LE(iEva (DK 58 B). 
37 In DK 57 B 2 (the limbs were wandering (e TrXd CovTo) apart from each other), the ruling force could be Love: 

cf. Martin and Primavesi (1999) 56. Even in this case, however, wandering characterizes the earliest stage in the bio- 
logical development. 
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temporary Greece.38 No one among them glamorized wandering as the solitary gesture of a 
withdrawn mind. Nor did they voluntarily embrace the condition of the wanderer in order to 
advertise homelessness and non-belonging. Expanding one's horizon through wandering does 
not mean rejecting one's society, wandering away from it. The philosopher who takes to wan- 

dering seeks to make more contacts with societies other than his own. Conversely, the philoso- 
pher who withdraws from society does not wander. 

Similarly, the aim of the Sophists' wanderings was not to withdraw from society. Most of 
them were foreigners who left their cities and travelled, often far and wide. As is expected of 
this group of intellectuals who shifted the focus of philosophy from nature to man, and even 
more to men in society, going about has the purpose of meeting, rather than fleeing, humans. But 
unlike Solon or Democritus, the Sophists did not travel in order to acquire knowledge. Hardly 
any 'theory', any abstract curiosity or ethnographic interest motivated their travels.39 Rather, the 

Sophists travelled to sell their skill. Like many moder intellectuals and artists, they went where 
the jobs were: this is why they tended to converge in Athens, where they had better chances of 

succeeding. Travelling was part of their professional activity.40 Despite their foreign origin and 
extensive travels, however, the Sophists did not pride themselves on being wanderers. One 

might expect at least the nomadic Gorgias to do so. Gorgias was a true homeless wanderer: he 
refused to settle down in any city but went all around Greece to deliver his speeches.41 
Moreover, it would perhaps not be out of character for him to take up the persona of the wan- 

dering storyteller, able to charm his audience like Odysseus.42 Yet, we do not know that he ever 
said 'I am a wanderer'. This reticence may suggest that even the revolutionary Sophists did not 

oppose the negative perceptions about the wanderer dominant in their society. Since they could 
not claim to belong to the one category of wanderers wanderers which had won recognition in intellectual 

circles, that of travelling inquirers, the Sophists preferred not to attach the label of the wanderer 
to themselves. 

By contrast, Plato took care to call the Sophists 'wanderers', but he did so in openly dis- 
paraging terms. Since Homer, calling someone a wanderer was tantamount to insulting that per- 
son.43 Similarly, Plato undermined the Sophists' worth by attaching to them the label of the wan- 
derer. The Sophist is 'the one who buys up articles of knowledge and, for money, exchanges city 
for city.'44 Going about identifies the Sophist as a merchant; it is the behaviour of the ambitious 

38 In describing the condition of the soul, an anonymous author from the Pythagorean school opposes quiet and 
wandering in a way that foreshadows Platonic images (cf. Phd. 79c 7-d 5; 81a 6-8): 'When [sc. the soul] is strong 
and at rest within itself (KaO' aiTv T v yeVOiE VT0 T pE I t), speeches and deeds become its ties; when it is thrown 
upon the earth, it wanders (TrXdCcr0ai) in the air like the body' (DK 1 B a). In a much-discussed fragment of 
Parmenides (DK 16 B), probably to be assigned to the way of seeming (Gallop (1984) 87), the 'wandering limbs' 
(p,eo E v TroXVuTrXayKT)v) signify either the instability of humans and the constant change in their constitution and 
mentality (Coxon (1986) 90) or even noetic impotence (Wilamowitz (1969) 3.1196); in another (DK 6 B), ignorant 
mortals wander (PPOTOL EL66TEs oV8Ev / TrXa(CovTaL; the verb is an emendation of the transmitted 

TrXdTTOvTaL),prey to d [Ir|xavL T in their 'wandering mind' (TrrXayKTOv voov); in a third fragment (DK 8 B 54), 
wandering means erring. Democritus relates wandering to disorders in the body (B 57, 2; 126; A 135; A 152) and to 
the beginnings of existence (B 148: the navel grows in the uterus as a support against wandering; A 95: the earth 
wandered until it became thicker and heavier). Finally, we shall see that in Critias' Rhadamanthys wandering con- 
notes greed and instability. 

39 The Sophistic writing Dissoi Logoi, however, betrays some ethnographic interest in that it uses oppositions 
between the customs of different peoples: cf. Kerferd (1981) 112. 

40 Cf. Kerferd (1981)passim, esp. 15 and 23, 42. 
41 Cf Kerferd (1981) 44-5; Rankin (1983) 38. 
42 With Stanford (1968) 96, one can read Gorgias' and, more generally, the Sophists' depreciation of Odysseus in 

the light of 'the common tendency to be severest on others for one's own dearest faults'. 
43 Cf. II. 9.648, 16.59; Od. 17.245-6, 20.377, 21.327 and 400. 
44 ...TOV kWa0r1iaTa CrVVWVOViEVOV TrOXLV TE EK TroXEws VOlCltaTOS da[L3OVTacfvT... (Sph. 224b 1-2). 
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man attached to material goods.45 In order to trade knowledge, the Sophist trades cities as well: 
the cities, and not the articles of knowledge, are the explicit objects of the Sophist's traffic. 
Nomadism as such is merchandising: the Sophist gives up one city for another if he is paid bet- 
ter. Moreover, the Sophist's nomadism reflects the deceptive and unsettled nature of his rhetor- 
ical wanderings: 'As to the race of the Sophists, I consider them experts in many beautiful 
speeches of other kinds, but I am afraid that being a race of wanderers (y Evos...TrXcavrT6ov) 
from city to city, and never having habitations of their own, they miss the mark in regard to men 
who are both philosophers and statesmen, whatever they might do or say in times of war...' (Ti. 
19e 2-8). Nomadism is in keeping with the Sophists' ability to produce variegated speeches, but 
at odds with knowledge. Plato's wandering Sophist resembles the changeable earthly appear- 
ances, which likewise wander: 'We have then found, as it seems, that the many conventions of 
the many about the beautiful and other things are somehow tossed about between that which is 
not and that which is in the purest sense...It must be called pertaining to opinion, not knowable, 
the thing wandering between (T6O ETa l) TrXaVrqT6v), seized by the faculty that is in 
between' (Rep. 5.479d 3-9). The wanderings of the Sophist within the wandering realm of opin- 
ion highlight his unphilosophical nature and match his ability to assume any shape, like a wiz- 
ard. Wandering is a manifestation of the Sophist's fleeting mutability, which in turn gives rise 
to a multiplication of definitions.46 In sum, the Sophist's wanderings connote verbal deceits, 
greed, and an evasive, slippery nature. The wandering Sophist is an Odyssean figure, but viewed 
under a negative light. While Homeric Odysseus learns from his wanderings, the Sophist's wan- 
derings betray lack of knowledge. 

This disparaging attribution of wandering to the Sophists makes it doubtful whether Plato, as 
it has been thought,47 romanticized the wandering philosopher and thereby inaugurated the 
Western romanticization of wandering. True, Plato often describes the participants in his dia- 
logues as engaging in discussion while they are walking, a pattern which suggests that he valued 
the movement of the body in itself as an activity conducive to concentration. But this does not 
mean that he romanticized wandering. The walking philosopher is hardly a wanderer. Because 
of its unstructured quality, wandering, unlike walking, harmonizes with disorder, with the fron- 
tiers of the civilized world. The wanderer roams the sea, the wilde the wilderness, the desert-the 
'Wandering Plain'. His endless and centrifugal movement covers the entire earth, or even cross- 
es the cosmic elements. 

Conversely, the walking characters in Plato's dialogues always have a destination and contain 
their movement within a delimited and civilized space; they do not haunt the wilderness or the 
desert. Socrates' statement in the Phaedrus, 'trees and open country do not teach me anything, 
but the men in the city do' (230d 5-6), can be read as the ultimate rejection of the posture of the 
lonely wanderer who yearns for isolated places and whose mind responds to the stimuli of 

45 In the Republic (2. 371d 5-7), Plato distinguishes the emporoi, wandering merchants (FTXaviTas) who bring 
their goods from city to city, from the kapeloi, who are fixed in the agora and sell what is brought there. The Sophist 
is indeed a wandering merchant, an emporos, andp his activity a traffic in mental goods, psuchemporike (Sph. 224a 1-b 
4). On the Sophist as an itinerant merchant, cf. also Prt. 313d. Plato's uncle Critias had already related wandering to 
restless ambition and greed in a poetic fragment from the tragedy Rhadamanthys (DK 15 B 13-20; on the attribu- 
tion of this tragedy to Critias, see Kerferd (1981) 52-3): 'all sorts of desires we have in life: the one longs to become 
a nobleman; the other has no thought of this, but wishes to be called the possessor of many riches in the house; anoth- 
er likes to convince his neighbours, speaking unhealthy thoughts, to dare do evil; other mortals look for shameful 
gains instead of beauty. Thus, the life of men is a wandering' (OUTO PL OTOS dvepc6rrov lTXdvrv). 

46 Cf. Sph. 235a; Pit. 291a 8-c 7 (Sophist = wizard). On the Sophists' disguise, cf. also Prt. 316c 5-e 5 with the 
comments of Kerferd (1981) 20-2. Proteus, the mythic sea-creature who could assume all sorts of shapes, is called 
'the Egyptian sophist' (Euthd. 288b 8). The difficulty in defining the Sophist pervades the dialogue that bears his 
name. Cf. Rosen (1983) 100-15 and passim; Kerferd (1981) 4-5. 

93 



SILVIA MONTIGLIO 

untouched nature.48 Even the famous walk in the countryside at the beginning of this dialogue 
does not take Socrates and his companion to the wilderness, but to a place that bears traces of 
human presence: the retreat they reach is inhabited by human artifacts (230b 8). Nor does that 
walk give rise to a solitary dialogue of the mind with itself. It may well be true that Plato thought 
while walking alone, as he is caricatured by the comic poet Alexis: 'you come at the right time, 
for I am at a loss, and although walking up and down like Plat, I have lnot found any piece of 
wisdom' (D.L. 3.27 =fr. 151 Kassel-Austin). But this image of Plato going back and forth 
engrossed in thought does not ocorrespond to the description that he himself gives of walking 
within the setting of his dialogues. Walking usually provides a frame, thus suggesting the fluid- 
ity and unsystematic character of the inquiry. On the one hand, the departure of one or more par- 
ticipants in a dialogue may cut off the discussion, with the result that the search seems to be inter- 
rupted, rather than terminated.49 On the other hand, the dialogue is often initiated by a walk that 
leads two or more characters to the place of the discussion.50 Plato's characters-and Socrates 
above all-have to be on the move to get their minds going. But they need to talk as well. 
Walking and talking sets the thinking process in motion. 

Moreover, walking usually yields to sitting when the actual philosophical search begins. 
Sitting was already the posture of concentration in Prodicus' allegory 'Heracles at the crossroads 
between Virtue and Vice', which recasts the hero of toils and physical strength as a philosophi- 
cal model. When he came of age, Heracles had to decide what kind of life to embrace. Thus 'he 
withdrew into solitude and sat' (ewcX0ovTh eL' riuvXLav KaQOrlQaL) at a crossroads 
(Xen. Mem. 2.1.21). While he was sitting there, two women embodying the pleasurable and the 
virtuous life appeared to him and each vaunted her superiority. Heracles obviously chose Virtue. 
The philosophical hero has fought his psychomachy while seated alone. Accordingly, in Plato's 
dialogues the transition from the preliminaries to the proper discussion is generally announced 

by a movement of arrest: the participants finally reach the place of the discussion (usually a 
house) and sit down.51 If walking sets the dialogue in motion, sitting allows the mind to follow 
the discussion closely, to rest on each of its steps. 

The beginning of the Protagoras highlights the difference between walking and sitting with 
respect to thinking. While they are waiting to go to go to see Protagoras, Socrates and Hippocrates 
decide to walk in the courtyard of Socrates' house. Only when they start walking does Socrates 

question his companion: 'So then we got up and walked around in the courtyard, and to test 
Hippocrates' strength I examined and questioned him...'(311 a 8-b 2). Protagoras himself is 
walking and conversing in the portico with a long line of followers when Socrates and 
Hippocrates arrive at his house (314e 3-315a 5). The topic seems unimportant compared to 
Protagoras' charismatic demeanour and charming voice (315a 8-b 1). But as all get ready for 
the discussion, Callias asks: 'Would you like to sit together, so that you can talk sitting down?' 

47 Padel (1995) 110. 
48 The preference that Socrates gives to city life over nature, besides matching the anthropocentric character of his 

philosophy, is in keeping with a pervasive tendency in the ancient world to value the works of men much more than 
the works of nature. Cf. Casson (1994) 229-37. 

49 For instance, Ly. 223a-b 2; Euthphr 15e 3-4; Men. lOOb 7; Cra. 440e 3-5; Tht. 210d 2-4. Xenophon imi- 
tates this pattern in the Symposium. Before the performance of pantomime begins, Autolycus gets up to go for his 
usual walk, followed by his father (9.1); then, once the performance is over, Socrates and some others join the com- 
pany on their walk (9.7). 

50 For instance, Ly. 203a-b; Rep. 1.327a-328b 4; Parm. 126a-127a 1; Phaedr. 227a- 230b 2. 
51 In the Lysis, for instance, the walking party 'withdrew to the opposite part of the room, and sitting down, as it 

was quiet there, began to talk to each other' (207a 3-5). Cf. also Prt. 310 a 3. The only true exception is the Laws, 
where the entire discussion takes place while walking (although with frequent halts: cf. 625b 2-7). The Symposium 
is an exception only apparently. It is true that Apollodorus narrates Agathon's party while he and his friend are going 
from Phalerum to Athens. But Apollodorus is just a reporter, and not an actor in the philosophical contest. The lat- 
ter takes place while the participants are sitting or reclining, as is customary at the banquet (the verbs 'to sit' and 'to 
recline' are used interchangeably: e.g. 175c 7-8 and d 3). 
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(317d 5-6). Everyone takes his place on benches and the dialogue begins 'when we were all 
seated' (317e 3). Its opening repeats the discussion that Socrates and Hippocrates have had 
before, while they were walking in Socrates' courtyard. 

Talking and walking warms up the mind. Socrates introduces the topic of the discussion 
while walking with Hippocrates, but only as a sort of 'rehearsal', in preparation for the more 
demanding challenge that will take place in the seated position.52 Sitting down marks the end of 
the preliminaries and the beginning of the formal dialogue, in climactic contrast with Socrates' 
and Hippocrates' private discussion as well as with Protagoras' meaningless conversation, both 
of which take place while walking. A similar pattern can be observed in the Phaedrus. When 
he fell in with Socrates, Phaedrus was going off to the country in order to study Lysias' speech: 
he wanted to 'practise' it while walking (228b 6). Conversely, the proper discussion (inaugurat- 
ed by Phaedrus' reading of the speech) takes place while sitting or reclining (229b 2, 230e 3). 
Because sitting together has egalitarian overtones in classical Greek culture, I would suggest that 
this position conveys the 'egalitarian' character of the philosophical discussion: the actors are 
all equally situated to search for a truth which belongs to everyone and to no one.53 Sitting 
together is the position of sharing. 

Plato, however, also describes solitary thinking. But Plato's solitary thinker, far from being 
a wanderer, stands immobile. He does not even sit, like Heracles in Prodicus' allegory. 
Standing, not walking or wandering, is the metaphorical posture of the philosopher who with- 
draws from the upheavals of life: 'remaining quiet and minding his own business, and standing 
aside (d Tr o a T a s) under shelter of a wall as in a storm of dust and rain brought by the wind ... 
he is happy if in any way he can live this life free from injustice and unholy deeds...' (Rep 6.496d 
6-e 1). Socrates' most intense intellectual searches take place in this position of standing with- 
drawal. While he is going with Aristodemus to Agathon's house at the beginning of the 
Symposium, Socrates suddenly starts lagging behind: 'Then, Socrates turned his thoughts to 
himself and walked along the way, falling behind' (174d 4-6). One of Agathon's slaves finds 
the thinker in his mental retreat, standing in the porch next door (175a 8). Indeed, Aristodemus 
explains that standing immobile is a pattern in Socrates' behaviour: 'This is a habit of his. 
Sometimes he stands aside and remains standing (d TTd S .C . . C' CTq KE v) wherever he happens to 
be' (175b 1-2). Like the withdrawn philosopher described in the Republic, Socrates 'stands aside' 
(aphistemi). This posture alone allows him to 'find' and to 'hold' what he is seeking (175d 2). 

Alcibiades present ates ocrates in the same position at the end of the Symposium. During the 
siege of Potidaea, Socrates accomplished an exploit of intellectual endurance that took the form 
of an unshakable standing immobility: 

'But what that enduring man did and suffered' during the campaign, it is worth hearing. For, engrossed 
in thought, he stood there scrutinizing something since dawn, and since he was not advancing in his 
search, he did not give up but stood there searching. It was already midday when the men realized what 
was happening; they were surprised and told each other that Socrates had been standing there think- 
ing about something since dawn. At last, when evening came, some lonians after dinner brought out 
their pallet-beds (for it was summer then), both to sleep in the cool air and to watch whether he would 
stand there even all night long. He stood there until morning, when the sun rose. Then he went away 
having said his prayers to the sun (220c 2-d 5). 

52 Cf. also Euthd. 271a 8-b 7 (the discussion takes place sitting), 272e -273b (a group of men walk about, but 
finally they sit down to talk). 

53 On the egalitarian connotations of this posture in the context of the Greek assembly, cf., for instance, Cic. Flac. 
7.16. 
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Socrates' physical endurance was already a topos when Plato wrote the Symposium. We learn 
from Aristophanes that in order to be initiated into the mysteries of Socrates, one should never 
be weary of'either standing or walking' (oi ' E (TOSC' OU TE C3a1L CV).54 In the same play, 

Aristophanes mocks Socrates 'because you walk haughtily in the streets, and bend your eyes 
sideways, and endure, barefoot, many evils',55 a phrase that Alcibiades echoes in the Symposium 
to depict Socrates' enduring walking on the occasion of the retreat from Delium. Then, Socrates 

proved his superior courage. He did not flee in disorder, but walked away with a calm, steady 
gait (Symposium 221b 2-4).56 Socrates' way of walking tells of his physical and moral strength; 
but only the immobility of the standing position conveys his intellectual endurance. Like 

Odysseus, to whom the quotation 'what that enduring man did and suffered' refers, Socrates 
reduces himself to immobility when he wants to withdraw from the external world.57 

Socrates' thinking while standing is indeed soldier-like. Socrates himself compares his stead- 
fastness as a philosopher with his steadfastness as a soldier. 'I would have been acting horribly', 
he says in the Apology, 'if, when the commanders whom you elected to rule me assigned me to 
a post at Potidaea, Amphipolis and Delium, I remained (e'L vov) at my post like anyone else 
and risked death, and yet, when god assigned me...to lead the philosophical life and to examine 

myself and others, through fear of death or of any other thing I should desert my post' (28d 9-29a 

2). The behaviour of the hoplite spells out the firmness of the philosophical life. Just as the 

hoplite does not move away but stands there to face the danger, Socrates remains standing where 
he is told.58 Diogenes Laertius confirms: 'he remained (pie vac) the entire night in one posi- 
tion' (2.23). The military setting of Alcibiades' narrative in the Symposium highlights the conti- 

nuity between the immobile posture of the philosopher and the equally unflinching position of 
the soldier.59 Like the body, the mind ought to be held tight, in a constant centripetal tension.60 

Unlike the concentrated mind of the standing thinker, a wanderer's mind-like the 

Sophist's-does not search for the truth but wavers in the world of opinion. Plato's wanderer 
does not think correctly; nor, as it seems, does he act effectively. Far from romanticizing the 

wandering philosopher, Plato regrets his own wanderings. As his own life shows, Plato was not 

54 Nu. 415, cited by D.L. 2.27. This quality is part of Socrates talaip6ron. 
55 Nu. 362-3, cited by D.L. 2.28. 
56 On Socrates' paradoxical courage, see Loraux (1995) 155. Loraux shows that Socrates subverts the values of 

hoplite morality by fleeing nobly, while hoplite morality does not conceive of such a thing as a noble flight. 
57 The citation 'what that enduring man did and suffered' is taken from Hom. Od. 4.242 and 271. In 4.271, the 

phrase introduces the narration of how Odysseus quieted the Achaeans hidden in the Trojan Horse, preventing them 

from rushing out or from responding to the alluring voice of Helen. Odysseus succeeds in reducing his companions 
to immobility because he succeeds time and again in remaining immobile himself. 

58 Cf. Loraux (1995) 158: 'the philosopher stands firm in logos as in life'. Loraux observes the frequent occur- 
rences of menein in the Phaedo. Menein, 'to remain', is the hoplite's duty. Even the hoplite's movement has a static 

quality because of the compact order in which it occurs. 
59 Similarly, Diogenes Laertius confounds Socrates' intellectual exploit with his military prowess by omitting to 

say that Socrates stood there 'thinking' (we know from Plato that this is the case, but in Laertius' formulation Socrates' 
sustained position could also be taken as an exercise of physical endurance). Moreover, immediately after narrating 
this episode, Laertius says that Socrates won the prize for valour. The reader cannot fail to relate Socrates' military 
decoration to his intellectual exploit. 

60 Socrates' intense concentration should not be mistaken for a mystic rapture: cf. Dover (1995) at 220 c 4. The 

phrase o0 K d Vl eL (220 c 5), 'he did not give up', that is, he would not 'slacken', 'loosen' the mind, suggests 
Socrates' mental 'tightness', for d v LT L is used for the unstringing of musical instruments. Aristophanes mocks 
Socrates' techniques of concentration by showing the philosopher ask his student Strepsiades to lie down on a bed and 
to cover himself (Nu. 633, 694, 727, 735). From this unusual position, Strepsiades will engage in a very loose search; 
far from focusing on one and the same idea, he will drop any idea that may cause embarrassment and 'move on' (744); 
his mind will benefit from some airing, from a 'slackening toward the sky' (762-3). 
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against travelling.61 But when he calls his travels to Sicily plane, he emphasizes the failure of 
his mission. In the Seventh Letter (350 d 5-6), Plato says that 'he hated his Sicilian wanderings 
and misfortune'(...JLeJLLCr1TKS' TTV TrEPL XLKEXiav TrXdvrlv KCaL dCTvXav).62 The 
term plane conveys the ineffectiveness of the journeys and the unwillingness of the traveller.63 
Plato indeed depicts himself as a passive traveller, an avatar of Odysseus the suffering wander- 
er (345 d 8-e 1): he has been 'forced' to go to Sicily for the third time and 'again to cross in its 
length deadly Charybdis'.64 By means of this Homeric quotation, Plato identifies with 
Odysseus, but he views wandering under a purely negative light: unlike Odysseus, Plato has not 

acquired extensive knowledge from his toilsome wanderings. 
It is true that at the beginning of the Sophist Plato does not attach these negative connotations 

of wandering to the philosopher. Socrates describes the true philosopher as a wanderer whose 
epiphanies resemble those of Homeric gods: 

These men-not the counterfeit but the true philosophers-appearing in 'all sorts of shapes' because of 
the ignorance of the others, 'turn in and out from city to city' looking down from the heights on the lives 
of those below. To some they seem worthy of nothing, to others of everything. At times they appear as 
statesmen, at times as sophists, and at times they may give the impression of being totally mad.65 

The image of the philosopher who goes from place to place is not a negative one in this passage. 
Plato seems eager to differentiate from the start this figure from the wandering Sophist: later in 
this dialogue, the wandering Sophist will be called a merchant, while the wandering philosopher 
is a judge; his disguise, unlike the Sophist's, is not meant to deceive, but depends on the igno- 
rance of the non-philosophers who cannot see his real image.66 Like a god, the philosopher 
inhabits too bright a region for mortal eyes to reach.67 However, Plato does not idealize the 
philosopher qua wanderer. Wandering connotes the unknowability of this figure rather than 
describing an actual behaviour. The philosopher is a wandreer in the sense that he can hardly be 
spotted and grasped. Plato draws on the wider cultural association of wandering with elusive- 
ness, although the elusiveness of a true philosopher is not in his nature, as in the case of 
Odysseus (or, negatively, of the Sophists), but in the deficient eyes of the beholder. By conjur- 
ing up this undefinable figure at the beginning of a dialogue that aims at distinguishing the 

61 His ideal philosopher is called to educate both his own citizens and others. In the Sophists, the tension between 
these complementary roles of the philosopher is reflected in Plato's double 'disguise': on the one hand as Socrates, 
who never left Athens, and on the other as the Eleatic Stranger, who is visiting Athens from abroad to make a gift of 
his knowledge. On the opposition between Socrates and the Eleatic Stranger, cf. Rosen (1983) 108. 

62 Cf. also 344 d 3. 
63 Plato uses plane and cognates much more frequently in a disparaging than in a neutral sense. The neutral 

instances are Ti. 38 c 5, 39 d 1, 40 b 7; [Epin.] 986 b 2; Lg. 7. 821 b 9 and c 4 ('planets, movement of the planets'); 
Lg. 3.683 a 3 ('digression'); Lg. 1. 633 c 3 (wandering as a component of Spartan education); Ap. 22 a 7 (Socrates' 
wandering; see infra); Plt. 264 c 7 (touring); Rep. 2.371 d 7 (wandering merchants; see supra). In all the other 
instances, wandering has strongly negative meanings: mainly, it is a metaphor for intellectual confusion, unsteadi- 
ness, deficiencies (for instance, Rep. 6.484 b 6, 505 c 7; [Hp.Mi.] 376 c 3-7; Sph. 230 b 5, 245 e 5; Parm. 135 e 3, 
136 e 2; planaomai is most often used in this sense) and belongs with the body as opposed to the soul, with opinion 
as opposed to knowledge (for instance, Phd. 79 d 5, 81 a 6; Alc. 1.117 a 10-12; Men. 248 a 2; Ti. 43 b 6, 47 c 4, 88 e 
3, 91 c 5; Rep. 5.479 d 9, 9.586 a 3; Ti. 19 e 4; see supra). 

64 Hom. Od. 12.428. 
65 dv6pE' OVTOL 'TTaVTOLOL' faVTCa(toieVOL bid T1IV TOV (dXXwv dyvoLav 'EaTLETpxGT fxWjL Tr6TOfas', 

oL 1(T TTXaCOT(S dXX' 6VTWS' L\XO6cOOOL KaOOp6OVTE I VI660EV TOV TL)V KdaTW L'OV, Kal TOL[ [IE\V 
SOKOVCLV cIVaL TODV ti8EVO6 TLiLOL, TOLS 8' daLOL TOVD rctVT6g' KcaL TO TE pVl T rOXLTLKOL fCtav- 
Td(OVTaL, TOTE 8c CTO7tLCTac, TOTE 8' ECUTLV ot0 86Ctav TrapadxoLVT' aV 'g rTCtVTCTCarctV EXOVTES 
LavLK(is' (216 c 4-d 2). The quoted words are from Hom. Od. 17.485-6. Even though he uses e TrLTp4)cLv, Socrates 
is referring to wandering philosophers. For the lines from the Odyssey apply to a wanderer, Odysseus (d Xrj Tl v at 
483). See supra. 

66 Cf. Movia (1994) 46. On the difficulty of recognizing the philosopher, cf. also Bluck (1975) 30-1. 
67 Cf. also Sph. 254 a 8-b 1. 
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philosopher from the Sophist and the statesman, Plato suggests the difficulty of such a task. 
Should the philosopher be defined, he would cease to be a wanderer. 

But what about Socrates' wanderings? According to what Plato has him say in the Apology, 
Socrates went 'wandering' (he uses the word plane) all over the city of Athens in order to 
verify the Delphic oracle that had proclaimed him the wisest of all men; to prove its truth, 
he searched everywhere for a person wiser than himself (22a-e).68 Socrates highlights in tradi- 
tional terms his alleged unwillingness to set off to wander: his wanderings are 'labours', ponous; 
they are an obligation (cfJ 21e 5: L T e o v), a constraint (21e 4: d vayKacL ov), a servitude (23c 1). 
By emphasizing his passivity, Socrates dresses himself up as an embodiment of Heracles, who 
was likewise forced to wander and whose labours had been as beneficial to mankind as Socrates 
claims his own to be. Undoubtedly Socrates sets himself up as a wandering hero. But in what 
sense? Can we infer from this picture that Plato romanticized the wandering philosopher? 

Plato's Socrates does not endow wandering with any symbolic meaning; going about is just 
a means to make contact, to engage in dialogue. Plato casts Socrates' wandering as a miniature 

(a mockery?) of Presocratic travels. Like Solon according to Herodotus, Socrates embarks on 
his wandering (in both cases the term is plane) for the sake ofsophia. But the result of Socrates' 

wandering is only negative knowledge (no one is wise; therefore, what the oracle meant is that 
there is hardly any human sophia). Unlike Solon, who has acquired positive knowledge through 
his wanderings, Socrates has only acquired the knowledge that there is no one who knows. 
Moreover, the very choice of the wordplan has ironical overtones when applied to the man who 
loathed travelling.69 Unlike the extensive travels of the Presocratics, Socrates' wanderings cover 
very little distance: they are confined to the city of Athens. 

In sum, Plato did not romanticize wandering, let alone the wandering philosopher. Along tra- 
ditional lines, he associated wandering with passivity and suffering on the one hand, with decep- 
tion, elusiveness, and even greed on the other. He presented Socrates' wanderings (no matter 
how urgent their motivation) as a simple means to make contact, without adding any significance 
to the act of wandering in itself. Rather than romanticizing the wandering philosopher, Plato 
romanticized the standing thinker. This is not surprising, given that Plato was the first philoso- 
pher to choose a permanent setting for his teaching, the Academy. This founding seems to mate- 
rialize in stone his conviction that a nomadic attitude does not help the cause of philosophy.70 

By contrast, his younger contemporary (and opponent) Diogenes the Cynic was convinced 
that a nomadic attitude not only helped the cause of philosophy, but also was the condicio sine 

qua non for the philosophical life. Diogenes may well have been 'a philosopher in a recogniz- 
ably Greek tradition-a walking and talking philosopher'.71 The practice of walking while talk- 

ing was indeed becoming more and more common in philosophical circles, as suggested by the 

very names of Aristotle's and Zeno's schools.72 Diogenes, however, did not present himself as 

68 Cf. also Ap. 23b 5, 31c 5; Rep. 1.338b 2. 
69 Cf. Cri. 52 b; D.L. 2.22. 
70 Cf. Rankin (1983) 163: 'By establishing a permanent base for his philosophical teaching, he [Plato] made a 

considerable departure from the more individualistic semi-nomadic life of the Sophists, or the informal conversations 
of a citizen with time on his hands like Socrates.' 

71 Long (1996) 31. The Cynic Letters of Diogenes often present the philosopher in the act of walking when he 
falls in with someone. 

72 On the Peripatos, cf D.L. 5.2: Aristotle 'chose the promenade (TrepLTraTov) in the Lyceum, and...walking up 
and down with his pupils he discussed philosophy with them: hence they are calledperipatetikoi' (5.2). On the Stoa, 
cf D.L. 7.5. See also Suid. 3413 s.v. ZToLKOL. Diogenes Laertius reports (7.109 = SVF 3.135,fr. 496) that, accord- 
ing to the Stoics, to live following virtue is always a duty, whereas this is not the case with 'asking questions, giving 
answers, walking and similar things': is this sequence just a random list of activities or does it reflect the practice of 
walking and talking in philosophical circles? Cf also Stob. 2. 96, 18 (= SVF 3. 136,fr. 501). Seneca's teacher Attalus 
too was accustomed to philosophize while walking (Ep. 108.3). For ambulatio does not hinder concentration (Ep. 
15.6). In the Hellenistic period, this practice also spread among Socratic and Academic philosophers (cf. D.L. 2.130, 
4.19). Its diffusion may explain why Athenodorus, one of the sources of Diogenes Laertius, gave the title 'Walks' to 
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a walking philosopher in the Greek tradition, but as an outcast wanderer. He used to say that 'All 
the curses of tragedy...had lighted upon him'. At all events he was 'Without a city, without a 
home, bereft of country, /A beggar, a wanderer, living day by day' (dTroXLs, cOLKos, TTraTpiSos 

IcTEpTl_iEvos / IrrTTX6O, rTXaVrTrls', LOV cXOV TOV)q' iLipav).73Thisisthefirsttime 
that a philosopher proudly embraces the figure of the homeless wanderer. It is not by chance that 
this innovation belongs to Diogenes, the declared enemy of all social conventions. Aelian 
emphasizes Diogenes' pride in attaching these curses of tragedy to himself: 'He prided himself 
on these attributes no less than Alexander on his dominion over the inhabited world' (VH 3.29). 

Diogenes' provocative appropriation of the image of the outcast wanderer goes hand in hand 
with his equally provocative rejection of the city-of any city-as a place defining one's social 
identity. The Cynic philosopher is credited with having been the first to call himself a kos- 
mopolites.74 He used to say: 'the only right government is that which extends to the universe 
(O6vrlv TE 6pOiqv 1TOXLTELaV ElvaL TflV Ev Ko[LCOL)'(D.L. 6.72). Itistruethatalready 
Democritus had claimed that the world at large should be one's country: 'The entire earth can 
be trodden by the wise. For the fatherland of the good mind is the whole world' (DK 68 B). 
However, Democritus' cosmopolitan ideal is not at odds with his acceptance of the individual 
cities, whose diversity of customs and laws he explains as the result of different historical con- 
ditions.75 On the one hand, the wise man should aspire to the higher goal of cosmopolitanism, 
but on the other hand, the good citizen must abide by the laws of the city. In keeping with this 
ideal, Democritus' own behaviour, as we have seen, remains that of the traveller eager to increase 
his knowledge, as opposed to that of the outcast wanderer.76 

By contrast, Diogenes the Cynic is not well known for his extensive travels.77 When he 
claims to be a wanderer and a cosmopolitan, he does not appeal to the image of the learned 
inquirer who has widened his horizons through contacts with different peoples and places. He 
does not mean to present himself as a world-explorer but to show himself unattached to any 
place. Diogenes' positive appropriation of the posture of the homeless wanderer belongs with 
his negative concept of cosmopolitanism.78 Exiled from his city, perhaps on account of having 

a book on the lives of philosophers (D.L. 5.36, 6.81, 9.42). The spreading of the philosophical walk is probably 
related to the more general spreading of walking as a leisurely activity. Even though the Greeks valued leisurely walk- 
ing already in the fifth and fourth centuries BC (cf Bremmer (1991) 19), the impressive improvements in city plan- 
ning and the development of tourism from the Hellenistic period onwards may have contributed to the diffusion of 
this practice. At least in Roman times, vacationing included strolling among its pleasures, as the architecture of many 
a Roman villa, with its shadowy alleys and porticos, suggests (cf Casson (1994) 138-48). 

73 D.L. 6.38 = TGF Adesp. 284. The ancient sources agree in attributing this saying, or variants of it, to Diogenes. 
Cf Jul. Or 9. 256d, 6.195b; Arr. Epict. 3 22.45-7 and 4.8.31; Ael. VH 3.29. This unanimous agreement (whereas in 
attributing many other sayings our sources disagree) suggests that Diogenes' statement could hardly be attributed to 
anyone else. 

74 D.L. 6.63. This attribution is probably correct; cf Hoistad (1948) 141-2; Moles (1993) 260. H6istad cites a 
passage from Lucian's Philosophers for Sale (8) that supports the attribution. Asked where he was from, Diogenes 
answered: 'You see a citizen of the world' (TOV KOC RtOU TroXl TIV). 

75 Cf. Lana (1951) 213-15, also Baldry (1965) 58. 
76 See supra and D.L. 9.35-6. 
77 Cf Navia (1996) 87. Diogenes spent his philosophical career either in Athens, or in Corinth, or between these 

two cities. 
78 It is widely agreed that Diogenes advocates a negative form of cosmopolitanism, one that denies adherence to 

any individual community instead of asserting a universal community of men. Cf Sayre (1938) 12-13 and 119-21; 
Baldry (1965) 108; Ungefehr-Kortus (1996) 100-1; Navia (1996) 24 n.61, 101, 137-8. Navia draws a parallel 
between the saying attributed to Anaxagoras (see supra) and Diogenes' negative cosmopolitanism (102). But 
Diogenes does not even advocate the superior kosmos of the mind as one's only true citizenship. On Diogenes' neg- 
ative cosmopolitanism, cf also Lana (1951) 194 n.2 and 338; Dorandi (1993) 68. Contra: Moles (1993). In arguing 
that Cynic cosmopolitanism has a positive side, Moles insists that Diogenes did not say 'I am apolis' when asked 
where he came from (264). But he did so when he attributed the 'curses of tragedy' to himself! In my opinion, Moles' 
interpretation minimizes the difference between Cynic and Stoic positions (see esp. 277), for the Stoics undoubtedly 
propounded a positive form of cosmopolitanism. Cf Navia (1996) 113. 
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adulterated the local coinage, Diogenes lives in exile both literally and metaphorically.79 Only 
this condition, he claims, made him a philosopher (D.L. 6.49). Homelessness of body becomes 
the prerequisite for the philosophical life. Diogenes converts his punishment into a blessing: it 
is not the people of Sinope that have sentenced him to exile, but he who has sentenced them to 
'residence' in their city (D.L. 6.49).80 

Diogenes extols the condition of the exile per se, and not because it grants one the freedom 
to choose a new city. According to Epictetus, 'the entire earth was fatherland to him alone, and 
hechosenone'(TTdrrca yfj rrTaTpL[ 

s 
v EKELVOJL [pdov , e paipETOS 8' oV86pE[a) 

(Arr. Epict. 3.24.64-6). The cosmopolitan who does not choose a place (at least in theory) is 
indifferent to location. He uses 'any place for anything' (D.L. 6.22: TraVTL TO TWrr e XPX TO 
l s Trd VT a), for it is not the place that defines something as out ofplace, but the act itself: 'If 

to breakfast is not atopon, neither is it atopon in the market-place; but to breakfast is not 
atopon, therefore it is not atopon to breakfast in the market-place' (6.69). A man of all places- 
of no place-Diogenes had no school. In contrast to Platonism, Cynicism is homeless.8s 

In keeping with his image as an exiled homeless man, Diogenes extols wandering as a priv- 
ative exercise. Through wandering, he gets rid of everything and thus achieves the supreme 
Cynic value, freedom:82 '...he stripped himself of the chains and went around the earth, free, like 
a bird with reasoning, not fearing the lord, not constrained by law, not deprived of leisure by pol- 
itics...' (Max.Tyr. 36.5).83 Diogenes the wanderer is like the famous mouse whose perpetual 
movement taught him to live without a shelter (D.L. 6.22). 

The Cynic glamorization of wandering emerges from their choice of wandering heroes as 

paragons of behaviour. Heracles, Odysseus, and the Scythian sage Anacharsis became models 
of Cynic wisdom. In a Cynicizing passage, Epictetus insists that we are not meant to be rooted 
in one place, but to move around, 

79 Cf [Diog.] Ep. 1.1; Plu. Mor. 662a; D. L. 6.49; Branham (1993) 455. On the episode of the adulteration of 
the coinage and its allegorical interpretation (deface the local currency = subvert conventional moral values), cf. Sayre 
(1938) 65; Hoistad (1948) 10-12; Paquet (1975) 59 n.; Onfray (1990) 116-17; Navia (1996) 90-3. 

80 Cf. also Plu. Mor. 602a; [Diog.] Ep. 1.1. Lucian (Vit. auct. 9) considers 'leaving the paternal house' as one of 
the tenets of Cynic philosophy. A milder version of Diogenes' praise of exile as a prerequisite for the philosophical 
life can be found in Arr. Epict. 3.16.11. However, Diogenes' proclaimed indifference to all places does not imply a 
renunciation of the world; cf. Long (1996) 39-40. In so far as he does not renounce the world, the Cynic wanderer 
differs significantly from the Christian ascetic. The two figures have been compared since late antiquity (cf. Sayre 
(1948) 27; Downing (1993) 282 and 286; Anderson (1994) 6; Matton (1996) 240-64). Still in the Middle Ages, 
Christian ascetics, like Diogenes, embraced a life of peregrinatio by exiling themselves from their fatherland (cf. 
Ladner (1967) 233-59). For the Christian ascetic, however, to be a wanderer means to emphasize the fleeting condi- 
tion of our life on earth. It is possible that Diogenes, too, associated wandering with the fragility of the human con- 
dition, if these lines belong to one of his tragedies (Stobaeus, one of the sources for this fragment, attributes it to 
Sophocles): 'Human race, mortal and miserable/ We are but reflections of shades/ who wander, a useless weight, on 
earth' (4.2.34, 1= TGF 859). But the Cynic wanderer does not know of any other dwelling than the earth where he 
wanders. 

81 It is even debated whether the Cynosarges hosted Antisthenes' teaching; cf Giannantoni (1993) 15-34; Billot 
(1993) 69-116; Navia (1996) 16. Whatever the answer, Diogenes did not teach there. Therefore, in order to associ- 
ate the Cynosarges with the Cynics one must give credit to the traditional affiliation Antisthenes-Diogenes, which is 
far from certain. But even if the Cynosarges is connected with the Cynics, what other place could be more 'atopos' 
with respect to the conventional social norms? A gymnasium for non-citizens, the Cynosarges was located outside the 
city walls. It was the space of the outcast, of the wanderer. Cf. Onfray (1990) 19: 'Au Cynosarge se retrouvaient les 
exclus de la citoyennete... L'ecole cynique voit donc le jour en banlieu, loin des quartiers riches, dans un espace con- 
sacre aux exclus et aux laisses-pour-compte de l'orgueil grec.' 

82 The tragic fragment that Diogenes attributes to himself begins with two privative adjectives (a-polis, a-oikos) 
followed by 'bereft of country'. Cynic freedom is especially negative: cf. H6istad (1948) 15; Goulet-Caze (1986) 
19-20. On freedom as the supreme Cynic value (instead of 'nature' or 'self-sufficiency'), cf. Branham (1993) 463. 

83 On Diogenes' wandering as an image of his freedom, cf. also [Diog.] Ep. 34.22-3: 'I roam the entire earth, a 
free man, under father Zeus, fearing none of the great lords.' 
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at times because of some necessity, at times for the sake of the spectacle itself. And it is something of 
this kind that happened to Odysseus: 'he saw the cities and learned the minds of many men'. And even 
before, it fell to Heracles to go around the entire inhabited world, 'seeing the haughty and the just 
behaviour of men', purifying the world by throwing out the one, and introducing the other. Yet, how 
many friends do you think he had in Thebes, how many in Athens, and how many did he acquire going 
around? He even married, when he saw fit, and begot children and then left them without groaning or 
longing for them (Arr. Epict. 3.24.12-14).84 

Epictetus presents the condition of the wanderer as 'natural' (12) and pleasurable. His Odysseus 
travels not only 'because of some necessity', in keeping with the Homeric picture of the hero, 
but also 'for the sake of the spectacle itself'. This un-Homeric recasting of the unwilling wan- 
derer as a tourist puts forward the happy disposition and even the initiative of the wanderer. 

Epictetus' Odysseus, who goes about to contemplate the world, resembles Horace's, an example 
of Stoic uirtus and sapientia because of his wanderings: 'the tamer of Troy, who, with fore- 
thought, observed the cities and the customs of many men, and, while he was preparing the 
return for himself and his companions, endured much hardship on the vast sea, undrownable by 
the waves of adversity' (Ep. 1.219-22). Odysseus the wanderer not only 'endures', but also 'sees 
forward' (prouidus) and 'examines' (inspexit).85 Even though Epictetus and Horace, in a Stoic 
fashion, emphasize in Odysseus' wanderings the coincidence of necessity and pleasure, of des- 

tiny and will, their Odysseus speaks like the Presocratics or the first historians who satisfied their 
intellectual curiosity in their wanderings. 

In this respect, Epictetus' position is not original. But the introduction of Heracles into the 
picture adds a privative meaning to wandering. Heracles appeals to Epictetus as the prototype 
of the cosmopolitan wan wanderer who is urged to move on and does not regret leaving things behind. 
As a non-Athenian, whose temple stood next to the gymnasium for non-citizens on the 
Cynosarges, Heracles lent himself to being cast as a homeless, cosmopolitan wanderer.86 
Epictetus reads Heracles' cosmopolitan wanderings in the light of the Cynic-Stoic ideal of emo- 
tional detachment. Albeit inflicted on him,87 wandering allows Heracles to display his superior 
knowledge and independence. Heracles is like a god who wanders to judge the deeds of men 
without attaching himself to anything or anyone.88 

Likewise, the Cynics seem to have admired Anacharsis' wanderings as a token of independ- 
ence and self-sufficiency. The main reason for their idealization of Anacharsis was probably his 
Scythian accent. Unlike other legendary characteristics of the sage, Anacharsis' way of speak- 
ing is emphasized only in Cynic writings (in particular, in the Letters of Anacharsis). 

84 The quotation is from Horn. Od. 17.487. On Epictetus' Cynic inspiration in this passage, see Hoistad (1948) 
34. Hoistad compares this passage with Arr. Epict. 2.16.44, where Heracles similarly stands out as the perierchomenos 
hero. 

85A comparison with the beginning of the Odyssey shows the distance between Horace's and Homer's hero with 
respect to wandering. 1TXd yXOrq (Od. 1.2) disappears from Horace's version; inspexit highlights Odysseus' visual 
and mental activity more than Homeric L' SE V (Od. 1.3); finally, prouidus is absent from Homer, unless it translates 
TroXvTpoTrosg. But in this case, while TroXVTpoTros9 means 'turned in many ways' as much as 'of many turns', 

prouidus refers only to Odysseus' mental alertness, not to his passivity as a wanderer. 
86 Cf. Hoistad (1948) 34. 
87As early as the Homeric Hymn to Heracles, Heracles' wanderings are presented as a feat of endurance, in very 

similar terms as those of Odysseus: '...who beforehand, wandering over the immense earth and the sea under the com- 
mands of lord Eurystheus, did many reckless things, and many endured' (4-6: os lTpiLV PEv KaTd yalav 
dQFOaTov i8? OdXatauav / irXacdoe?voS" TTOL1TT1LVLV UTT' EOpvCTfjos" TvaKTos / TroXXd pev avTo 
EpetEV dTda9OaXa, TroXXd 8' d vE TX)). In Euripides' Heracles, Amphitryon says of him (1196-7): 'Youcould 
not see another mortal who suffered and wandered more' (ovK dv Et8E(rSL YTEPOV / TroXIVRoXO6TEPOV 1roXV- 
rrXayKTOTEpOvV TE OvaT6V). 

88 The line 'seeing the haughty and the just behaviour of men' (Od. 17.487) follows the two lines about the wan- 
dering gods that Plato refers to the true philosophers in the Sophist. Cf. supra. 
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Anacharsis' barbarian accent could easily appeal to the Cynics because of their preference for 
'deeds' over 'words'.89 

However, the Cynics could not ignore another characteristic of Anacharsis that had already 
become legendary: as a Scythian, Anacharsis was a paradigm of nomadic existence, a prototype 
of the wanderer. Lucian gives to his presentation of wandering Anacharsis a distinct Cynic twist. 
In the Anacharsis, Solon jokingly suggests that the Scythian sage should be the educator of the 
Athenians. Anacharsis rejoins with his usual wit: 'How could I, a nomad and a wanderer 

(voi_d s' KCL TTrXd vrS'), who has lived in a chariot exchanging one land for another at differ- 
ent times, and has never dwelt in a city or seen one except now, relate about politics and teach 
men born from the soil, who have inhabited this very old city for such a long time in good 
order...?' (18). This Anacharsis recalls Diogenes: both attach the label of the wanderer to them- 
selves in the first person. Like Diogenes, Anacharsis does not call himself a wanderer to convey 
his experience of the world (he has only crossed land after land and not seen a single city); 
rather, he points to his consistent nomadic life-style that characterizes him as the opposite of the 
autochthonous Athenian. In emphasizing that nomadism is incompatible with politeia, 
Anacharsis echoes the Cynic ideal of the wanderer alien to the administration of the city.90 
Similarly, Plutarch's presentation of Anacharsis in the Banquet of the Seven Sages (Mor. 155 
a-b) matches Diogenes' description of himself as a wanderer and an exile. Plutarch depicts 
Anacharsis as homeless and proud to be so (ae?vlVVETCai TOL GtOL KO' EcvcaL). His 

two attributes worthy of a Cynic.91 
The Letters of Anacharsis show which were the characteristics of the Scythian hero qua 

nomad that a Cynic could admire. Rather than just repeating a topos, the Letters interpret this 
topos in Cynic terms. Anacharsis' nomadism is the equivalent of Cynic 'pantopia' and negative 
freedom. In Letter 5, Anacharsis says: 'the entire earth is my bed', a statement that recalls 

Diogenes' 'using any place for anything'.92 In Letter 9, he praises the Scythians' invincibility 
due to their simple life as gatherers rather than as farmers. The Scythians have nothing, there- 
fore they do not need to defend themselves. This idealization of the Scythians' nomadic life can 
be found already in Ephorus.93 The Scythians' life-style keeps them 'out', ektos, of the sin of 
property, just as Diogenes kept himself 'out' of all ambition and material business.94 The theme 
of 'exit' is at the core of the Cynic practice of wandering. Cynic wandering is an exercise in 
estrangement and dispossession, a way out: the wanderer gets out of his material and social con- 

straints, he strips them from his body and mind. By doing so, he becomes as invulnerable as the 

89 Martin (1996) 152-4. 
90 His words reverse the negative meaning that Plato attributed to the same association of wandering and politi- 

cal incompetence in the Sophist: cf. supra. Maximus Tyrius also associates Diogenes' wandering and his indifference 
to politics (36.5, cited supra). On the presence of Cynic elements in the Anacharsis, see Kindstrand (1981) 66-7. 
Kindstrand argues that none of the characters should be regarded as Cynic, but that Lucian used material provided by 
the Cynics in composing the dialogue. 

91 Cf Martin (1996) 147. On the possible Cynic influence on Plutarch's treatise, cf also Kindstrand (1981) 48. 
On Anacharsis' wanderings, cf also Aelian: 'The Scythians wander (-rrXavCivTal) around their own land, whereas 
Anacharsis, a wise man, pushed his wandering (TrXd v-rv) even further. He came to Greece, and Solon admired him' 
(VH 5.7). But this Anacharsis is not a Cynic wanderer: like Solon (and Anacharsis himself) according to Herodotus, 
he travels for the sake of sophia, and not to propound nomadism as a life-style (although Aelian leaves it 
unclear whether Anacharsis came to Greece to teach or to leam: he says only 'because he was a wise man', d' T 

dvi p caoos6). 
92 The presence of Cynic elements in Letter 5 has been noticed by Kindstrand (1981) 64. On KOL TI Trd aa y rf, 

'the entire earth', rather than 'the naked earth', cf Ungefehr-Kortus (1996) 99. 
93 In Str. 7.3.9; cf Kindstrand (1981) 62, 64; Cremonini (1991) 19. Kindstrand argues that Letter 5 depends on 

Ephorus' passage. 
94 See [Anach.] Ep. 9 with the comments of Cremonini (1991) 27-8. 
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Scythian nomads.95 If it is true that Diogenes may have heard of Anacharsis in Sinope,96 stories 
about Anacharsis' nomadic life-style may have inspired Diogenes' self-presentation as a wan- 
derer. In [Diog.] Ep. 34.3, the Cynic philosopher claims that Antisthenes gave him the purse 'in 
order that you take your house around' (1va...T-iv oLKLCav...TTrpL4E prLS), a phrase that 
echoes almost verbatim Herodotus' description of the Scythian nomads (4.46: ?E p OLKOL). The 

parallels between the Cynic interpretation of Anacharsis' nomadism and Diogenes' interpretation 
of his own wanderings can be read as the result of a mutual relationship between the two: on the 
one hand, the Cynics' experience of wandering seems to have influenced their reading of 
Anacharsis; but on the other hand, the first Cynic who called himself a wanderer may have 
moulded his image on the nomadic hero. The Cynic wanderer reproduces on an individual scale 
the invincibility of the Scythian nomads. 

After Diogenes, several Cynics embraced the behaviour of the homeless wanderer, thus put- 
ting into practice their principle that moral messages should be conveyed by concrete gestures, 
by performance.97 But the Cynics were not alone. Sages from all sects roamed the 
Mediterranean world. Yet, even in imperial times wandering remained connected with 
Cynicism. In the Cynicus attributed to Lucian (but probably spurious), wandering defines the 
Cynic as Cynic. The opening of this dialogue, a discussion between a Cynic and a non-Cynic 
about the qualities of the simple life, puts wandering in the foreground of Cynic practice: 'What 
are you...who preferring the wandering and solitary life-the life of a beast-(TO v d Xri T- V 

KacL dTrdva pcTrrov P ov KaL OrlpL 68rq) and treating your own body in the opposite fash- 
ion to the majority of men, go about from place to place (TrEpLvoTEis' daXXOTE daXXctXoi) 
sleeping on the hard ground...?'98 

A life of wandering, solitude, and bestiality is the token of recognition of the Cynic. Since 
this text is sympathetic to Cynicism, we can infer that a Cynic would agree on this presentation 
of himself as a solitary and bestial wanderer. Indeed, the Cynicus interprets wandering along the 
same lines as Cynic sources or in keeping with sayings attributed to Diogenes. As in the case of 
Diogenes, the wandering sage described in the Cynicus removes himself from human society and 
joins the animal world; in both cases, physical hardship and cosmopolitanism belong with wan- 
dering.99 

The Cynics are thus the first philosophers in Greece to reverse explicitly the pejorative con- 
notations widely associated with the figure of the lonely, exiled wanderer. They attach to them- 
selves the label of the outcast wanderer as a permanent condition. Being a homeless wanderer 
is not a curse, for privation means freedom and self-reliance. The wandering Cynic detaches 
himself from any political, social and material bond that he rejects by the very act of wandering. 
But, for all that, he does not resort to wandering in order to withdraw into his thoughts. By pre- 

95 Already Herodotus viewed the nomadism of the Scythians as an effective military strategy. Cf. Payen (1997) 
321-33. Cf. also Ungefehr-Kortus (1996) 41-2. 

96 Martin (1996) 155. 
97 Martin (1996) 154 speaks of 'street theatreet' for theatre' for the Cynics. On their performative usage of the body, cf. also 

Sayre (1948) 4; Goulet-Caze (1986) 11; Branham (1993) 468; Navia (1996) 9. The Cynic emphasis on performa- 
tive gestures has pushed some authors to regard Cynicism as a way of life rather than as a philosophical school. The 
controversy, already documented by Diogenes Laertius (6.103), has been carried on in modem times. For an 
overview, see Goulet-Caze (1986) 28-31. Hegel, for instance, denied Cynicism the quality of a philosophy proper: 
cf. Onfray (1990) 89. However, this controversy does not do justice to the true nature of Cynic teaching, in which the 
doctrine cannot be separated from the act. On Cynic anti-intellectualism, cf. also Rankin (1983) 229; Anderson 
(1994) 6. On Cynic wanderers in Roman times, cf Rankin (1983) 247-8. Specifically on Peregrinus Proteus, 
Anderson (1994) 34-5 and passim; Navia (1996) 178. 

98 On this passage, cf. Lovejoy and Boas (1980) 136-45, whose translation I borrow. The fact that the Cynicus is 
probably spurious does not affect my argument, which relies on shared (rather than individual) perceptions about 
Cynic wandering. 

99 Cf esp. Lucianus, Cynicus 15: 'I wish the entire earth to be a sufficient bed for me, and the universe my 
home...' The heroic model underlying the Cynicus is still the wandering Heracles (cf. 13). 
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senting himself as an outcast wanderer, the Cynic advertises his contempt for social conventions 
and his practice of hardship. Cynic wandering, no matter how solitary, has an audience. It is not 

by chance that it fell to the Cynics, the least intellectual and the most exhibitionist philosophers, 
to make wandering a part of their programme. For no Greek philosopher in the classical period 
is reported as wandering while he is seeking mental concentration and withdrawal. The with- 
drawn thinker stands, like Socrates in the Symposium; sits, like Heracles in Prodicus' allegory; 
or walks in order, up and down, like Plato as caricatured by the comic poet Alexis. He does not 
wander. In the background of such widespread resistance to associating the behaviour of the 
concentrated philosopher with that of the solitary wanderer is the tendency, equally widespread 
in Greek thought, to perceive the wanderer as a deceiver or a mad person. These connotations 
of wandering may explain why the figure of the wanderer could hardly appeal to the philosopher 
who seeks the 'unerring' truth and aims for self-possession (that is, for an 'unwandering' mind), 
except if the latter state is achieved, as in the case of the Cynics, not through a curriculum of 
study, but through an exercise of detachment and open rejection of traditional values and cultur- 
al conventions. 

SILVIA MONTIGLIO 

University of Wisconsin at Madison 
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