
Gorgias’ Laughter. An Anti-Eleatic Strategy? 
 

 

§ 1. Comedy as refutation in Gorgias 

 
1A. Arist. Rhet. 1419b3-9 (= 82 B 12 DK, 32 D18 LM) 
περὶ δὲ τῶν γελοίων, ἐπειδή τινα δοκεῖ χρῆσιν ἔχειν ἐν τοῖς ἀγῶσι, καὶ δεῖν ἔφη Γοργίας τὴν μὲν σπουδὴν 

διαφθείρειν τῶν ἐναντίων γέλωτι τὸν δὲ γέλωτα σπουδῇ, ὀρθῶς λέγων, εἴρηται πόσα εἴδη γελοίων ἔστιν ἐν 

τοῖς περὶ ποιητικῆς, ὧν τὸ μὲν ἁρμόττει ἐλευθέρῳ τὸ δ' οὔ, ὅπως τὸ ἁρμόττον αὑτῷ λήψεται. ἔστι δ' ἡ 

εἰρωνεία τῆς βωμολοχίας ἐλευθεριώτερον· ὁ μὲν γὰρ αὑτοῦ ἕνεκα ποιεῖ τὸ γελοῖον, ὁ δὲ βωμολόχος ἑτέρου 

As for humor, since it seems to have some use in debate and Gorgias rightly said that one should spoil the 

opponents’ seriousness with laughter and their laughter with seriousness, the number of forms of humor have 

been stated in the Poetics, 215 of which some are appropriate for a gentleman to use and some not. Each 

speaker will take up what suits him. Mockery [eirDneia] is more gentlemanly than buffoonery 

[bDmolokhia]; for the mocker makes a joke for his own amusement, the buffoon for the amusement of others 

(transl. Kenney 2007, p. 248) 

 
1B. Olymp. In Plat. Gorg. 20.5, on. Plat. Gorg. 473E2 (= Polos of Akragas, T7 Fowler 1997; om. DK 

and LM) 
<Τί τοῦτο, ὦ Πῶλε; γελᾷς>: ἐγέλασεν ὁ Πῶλος ἐπὶ τούτῳ· λέγει οὖν ὁ Σωκράτης ὅτι ‘μὴ καὶ ὁ γέλως ἄλλος 

ἔλεγχός ἐστι καὶ διὰ τοῦ γέλωτος ἐλέγχεις;’ ἰστέον γὰρ ὅτι Γοργίου ἐστὶ παράγγελμα ὅτι ‘εἰ μὲν ὁ ἐναντίος 

σπουδαῖα λέγει, γέλα, καὶ ἐκκρούεις αὐτόν· εἰ δὲ ἐκεῖνος γελᾷ σοῦ σπουδαῖα λέγοντος, σύντεινον σαυτόν, 

ἵνα μὴ φανῇ αὐτοῦ ὁ γέλως’. καὶ ὁ Πῶλος οὖν ὡς μαθητὴς τοῦ Γοργίου ἐγέλασεν 

“What's this, Polus? You're laughing?”: Polus laughed at this point. So Socrates asks “Is laughing an 

alternative form of refuting and are you refuting through laughter?”. Note that there is a saying of Gorgias, 

giving the instruction: “If your opponent speaks seriously, laugh, and you will defeat him. If he laughs when 

you are speaking seriously, exert yourself in order that his laughter should not be noticed'”. So it was as a 

student of Gorgias that Polus laughed (transl. Jackson-Lycos-Tarrant 1998, p. 163) 

 

1C. Arist. EN IV 1128a4-15 
οἱ μὲν οὖν τῷ γελοίῳ ὑπερβάλλοντες βωμολόχοι δοκοῦσιν εἶναι καὶ φορτικοί, γλιχόμενοι πάντως τοῦ 

γελοίου, καὶ μᾶλλον στοχαζόμενοι τοῦ γέλωτα ποιῆσαι ἢ τοῦ λέγειν εὐσχήμονα καὶ μὴ λυπεῖν τὸν 

σκωπτόμενον· οἱ δὲ μήτ' αὐτοὶ ἂν εἰπόντες μηδὲν γελοῖον τοῖς τε λέγουσι δυσχεραίνοντες ἄγροικοι καὶ 
σκληροὶ δοκοῦσιν εἶναι. οἱ δ' ἐμμελῶς παίζοντες εὐτράπελοι προσαγορεύονται, οἷον εὔτροποι· τοῦ γὰρ 

ἤθους αἱ τοιαῦται δοκοῦσι κινήσεις εἶναι, ὥσπερ δὲ τὰ σώματα ἐκ τῶν κινήσεων κρίνεται, οὕτω καὶ τὰ ἤθη. 

ἐπιπολάζοντος δὲ τοῦ γελοίου, καὶ τῶν πλείστων χαιρόντων τῇ παιδιᾷ καὶ τῷ σκώπτειν μᾶλλον ἢ δεῖ, καὶ οἱ 
βωμολόχοι εὐτράπελοι προσαγορεύονται ὡς χαρίεντες 

Those who go too far in their humour are thought to be common buffoons who will do anything to raise a 

laugh, and care more about this than about speaking decently and not offending those who are the butt of 

their jokes; while those who do not make jokes themselves and object to others' doing so are thought to be 

boorish and austere. Those who joke in a tasteful way are described as quick-witted, as if they are quick-to-

turn. For such jokes are thought to be movements of the character, and characters, like bodies, are judged by 

their movements. Material for humour, however, is always near at hand, and most people enjoy fun and jokes 

more than they should; so buffoons, since they are thought amusing, are described as quick-witted (transl. 

Crisp 2004, p. 78) 

 

1D. Quarantotto 2016 (Aristotle’s Way Away from Parmenides’ Way), p. 212 
Physics A suggests that, in Aristotle’s view, fun – especially the virtuous kind – is so important and 

necessary that it should or, at least, can find expression also in philosophical practice. 

 

 

 

 

 

 

 



§ 2. Evidence on Gorgias’ use of comedy 

 

2A. Gorg. Helen. 21 (= 82 B 14 DK, 32 D24 LM) 
ἀφεῖλον τῶι λόγωι δύσκλειαν γυναικός, ἐνέμεινα τῶι νόμωι ὃν ἐθέμην ἐν ἀρχῆι τοῦ λόγου· ἐπειράθην 

καταλῦσαι μώμου ἀδικίαν καὶ δόξης ἀμαθίαν, ἐβουλήθην γράψαι τὸν λόγον Ἑλένης μὲν ἐγκώμιον, ἐμὸν δὲ 

παίγνιον. 

By my speech I have removed the ill repute of a woman, I have abided by the norm that I established at the 

beginning of my speech. I have attempted to annul the injustice of blame and the ignorance of opinion, I 

wished to write a speech that would be an encomium for Helen and an amusement for me (transl. Laks-Most 

2016, p. 185) 

 

2B. Arist.. Pol. III 1275b 26-30 (= Gorg. A 19 DK, 32 D39 LM) 
Γοργίας μὲν οὖν ὁ Λεοντῖνος, τὰ μὲν ἴσως ἀπορῶν τὰ δ' εἰρωνευόμενος, ἔφη, καθάπερ ὅλμους εἶναι τοὺς ὑπὸ 

τῶν ὁλμοποιῶν πεποιημένους, οὕτω καὶ Λαρισαίους τοὺς ὑπὸ τῶν δημιουργῶν πεποιημένους· εἶναι γάρ 

τινας λαρισοποιούς 

Gorgias of Leontini, in part perhaps because he was really at a loss what to say, in part ironically, said that 

just as mortars are what are made by mortar makers, so too Lariseans are those who are made by ‘people 

makers’, for these are Larisean-makers (transl. Laks-Most 2016, p. 253) 

 

2B. Plat. Men. 95c1-4 (Gorg. A 21 DK, 32 D47 LM) 
Γοργίου μάλιστα, ὦ Σώκρατες, ταῦτα ἄγαμαι, ὅτι οὐκ ἄν ποτε αὐτοῦ τοῦτο ἀκούσαις ὑπισχνουμένου 

[διδάσκαλον εἶναι ἀρετῆς], ἀλλὰ καὶ τῶν ἄλλων καταγελᾶι, ὅταν ἀκούσηι ὑπισχνουμένων· ἀλλὰ λέγειν 

οἴεται δεῖν ποιεῖν δεινούς 

What I admire most of all in Gorgias, Socrates, is that you would never hear him promise this [scil. to be a 

teacher of virtue]. Instead, he laughs at other people when he hears them make this promise. No, he thinks 

that one should make people clever at speaking (transl. Laks-Most 2016, p. 259) 

 

2C. Philostr. V.S. I prooem (= Gorg. 82 A 24,  32 P21 and D11b LM) 
ὁ δὴ Γοργίας ἐπισκώπτων τὸν Πρόδικον, ὡς ἕωλά τε καὶ πολλάκις εἰρημένα ἀγορεύοντα, ἐπαφῆκεν ἑαυτὸν 

τῶι καιρῶι· οὐ μὴν φθόνου γε ἥμαρτεν· ἦν γάρ τις Χαιρεφῶν Ἀθήνησιν [...] οὗτος ὁ Χαιρεφῶν τὴν σπουδὴν 

τοῦ Γοργίου διαμασώμενος· ‘διὰ τί, ἔφη, ὦ Γοργία, οἱ κύαμοι τὴν μὲν γαστέρα φυσῶσι, τὸ δὲ πῦρ οὐ 

φυσῶσι;’ ὁ δὲ οὐδὲν ταραχθεὶς ὑπὸ τοῦ ἐρωτήματος ‘τουτὶ μέν, ἔφη, σοὶ καταλείπω σκοπεῖν, ἐγὼ δὲ ἐκεῖνο 

πάλαι οἶδα, ὅτι ἡ γῆ τοὺς νάρθηκας ἐπὶ τοὺς τοιούτους φύει’. 
Gorgias, who made fun of Prodicus for delivering speeches that were stale and had been repeated many 

times, relied upon the opportune moment. He certainly did not escape envy. For there was a certain 

Chaerephon at Athens [. . .]. This Chaerephon made fun of Gorgias’ seriousness and asked, “What is the 

reason, Gorgias, why beans puff up the belly but not fire?” But he was not at all bothered by the question and 

replied, “As far as this goes, I leave it for you to investigate. As for me I have known for a long time that the 

earth grows fennel stalks to be used against people like you” (trans. Laks-Most 2016, p. 135) 

 

 
 

 
 
 

 
 

 
 
 

 
 

 
 
 

 



2D. Arist. Rhet. III 1408b17-19 (om. DK and LM) 
φθέγγονται γὰρ τὰ τοιαῦτα ἐνθουσιάζοντες, ὥστε καὶ ἀποδέχονται δηλονότι ὁμοίως ἔχοντες. διὸ καὶ τῇ 

ποιήσει ἥρμοσεν· ἔνθεον γὰρ ἡ ποίησις. ἢ δὴ οὕτως δεῖ, ἢ μετ' εἰρωνείας, ὥσπερ Γοργίας ἐποίει καὶ τὰ ἐν τῷ 

Φαίδρῳ 

Those who are empassioned mouth such utterances and audiences clearly accept them because they are in a 

similar mood. That is why [this emotional style] is suited also to poetry; for poetry is inspired. It should 

either be used as described or in mockery, as Gorgias did and as in the Phaedrus (p. 211) 

 

2E. Arist. Rhet. III 1406b5-19 (Gorg. 82 A 23 DK, 32 R10c LM) 
καὶ ἔτι τέταρτον τὸ ψυχρὸν ἐν ταῖς μεταφοραῖς γίνεται· εἰσὶν γὰρ καὶ μεταφοραὶ ἀπρεπεῖς, αἱ μὲν διὰ τὸ 

γελοῖον (χρῶνται γὰρ καὶ οἱ κωμῳδοποιοὶ μεταφοραῖς), αἱ δὲ διὰ τὸ σεμνὸν ἄγαν καὶ τραγικόν· ἀσαφεῖς δέ, 

ἂν πόρρωθεν, οἷον Γοργίας “χλωρὰ καὶ ἄναιμα τὰ πράγματα”, “σὺ δὲ ταῦτα αἰσχρῶς μὲν ἔσπειρας κακῶς δὲ 

ἐθέρισας”· ποιητικῶς γὰρ ἄγαν. (…) ἅπαντα γὰρ ταῦτα ἀπίθανα διὰ τὰ εἰρημένα. τὸ δὲ Γοργίου εἰς τὴν 

χελιδόνα, ἐπεὶ κατ' αὐτοῦ πετομένη ἀφῆκε τὸ περίττωμα, ἄριστα <ἔχει> τῶν τραγικῶν· εἶπε γὰρ “αἰσχρόν γε, 

ὦ Φιλομήλα”. ὄρνιθι μὲν γάρ, εἰ ἐποίησεν, οὐκ αἰσχρόν, παρθένῳ δὲ αἰσχρόν. εὖ οὖν ἐλοιδόρησεν εἰπὼν ὃ 

ἦν, ἀλλ' οὐχ ὃ ἔστιν 

The fourth kind of frigidity occurs in metaphors; for there are inappropriate metaphors, some because they 

are laughable (comic poets, too, use metaphor), some because too lofty and tragic. And they are unclear if 

far-fetched, for example, Gorgias’ phrase about “pale and bloodless doings,” or “You have sown shamefully 

and have reaped badly.” These are too poetic. (…) Yet Gorgias’ exclamation to the swallow when she flew 

down and let go her droppings on him is in the best tragic manner: he said, “Shame on you, Philomela”; for 

if a bird did it there was no shame, but [it would have been] shameful for a maiden. He thus rebuked the bird 

well by calling it what it once had been rather than what it now was (transl. Kenney 2007, p. 204) 

 
2F. Athen. XI 113 (= Gorg. 82 A 15a DK passim, 32 P24 LM; Hermippus of Smyrna, F41 Bollansée 

1999) 
λέγεται δὲ ὡς καὶ ὁ Γοργίας αὐτὸς ἀναγνοὺς τὸν ὁμώνυμον αὑτῷ διάλογον πρὸς τοὺς συνήθεις ἔφη “ὡς 

καλῶς οἶδε Πλάτων ἰαμβίζειν”. Ἕρμιππος δὲ ἐν τῷ περὶ Γοργίου “ὡς ἐπεδήμησε, φησί, ταῖς Ἀθήναις 

Γοργίας μετὰ τὸ ποιήσασθαι τὴν ἀνάθεσιν τῆς ἐν Δελφοῖς ἑαυτοῦ χρυσῆς εἰκόνος, εἰπόντος τοῦ Πλάτωνος, 

ὅτε εἶδεν αὐτόν, “ἥκει ἡμῖν ὁ καλός τε καὶ χρυσοῦς Γοργίας”, ἔφη ὁ Γοργίας· ’ἦ καλόν γε αἱ Ἀθῆναι [καὶ] 
νέον τοῦτον Ἀρχίλοχον ἐνηνόχασιν. 

It is said that after Gorgias himself had read the dialogue [scil. of Plato] that bears his name, he said to his 

friends, “How well Plato knows how to write satires!”. Hermippus in his On Gorgias says, “Gorgias visited 

Athens after having dedicated the golden statue of himself in Delphi, and when Plato saw him and said, 

‘Here comes to us the fine and golden Gorgias’, Gorgias replied, ‘Fine indeed is this new Archilochus that 

Athens has brought forth!’ (trans. Laks-Most 2016, p. 137) 

 

 

3. Laughing against Parmenides? 

 

3A. Arist. Phys. I 186a33-b12 
ἀνάγκη δὴ λαβεῖν μὴ μόνον ἓν σημαίνειν τὸ ὄν, καθ' οὗ ἂν κατηγορηθῇ, ἀλλὰ καὶ ὅπερ ὂν καὶ ὅπερ ἕν. τὸ 

γὰρ συμβεβηκὸς καθ' ὑποκειμένου τινὸς  λέγεται, ὥστε ᾧ συμβέβηκε τὸ ὄν, οὐκ ἔσται (ἕτερον γὰρ τοῦ 

ὄντος)· ἔσται τι ἄρα οὐκ ὄν. οὐ δὴ ἔσται ἄλλῳ ὑπάρχον τὸ ὅπερ ὄν. οὐ γὰρ ἔσται ὄν τι αὐτὸ εἶναι, εἰ μὴ 

πολλὰ τὸ ὂν σημαίνει οὕτως ὥστε εἶναί τι ἕκαστον. ἀλλ' ὑπόκειται τὸ ὂν σημαίνειν ἕν. εἰ οὖν τὸ ὅπερ ὂν 

μηδενὶ συμβέβηκεν ἀλλὰ <τὰ ἄλλα> ἐκείνῳ, τί μᾶλλον τὸ ὅπερ ὂν σημαίνει τὸ ὂν ἢ μὴ ὄν; εἰ γὰρ ἔσται τὸ 

ὅπερ ὂν [ταὐτὸ] καὶ λευκόν, τὸ λευκῷ δ' εἶναι μὴ ἔστιν ὅπερ ὄν (οὐδὲ γὰρ συμβεβηκέναι αὐτῷ οἷόν τε τὸ ὄν· 
οὐδὲν γὰρ ὂν ὃ οὐχ ὅπερ ὄν), οὐκ ἄρα ὂν τὸ λευκόν· οὐχ οὕτω δὲ ὥσπερ τι μὴ ὄν, ἀλλ' ὅλως μὴ ὄν. τὸ ἄρα 

ὅπερ ὂν οὐκ ὄν· ἀληθὲς γὰρ εἰπεῖν ὅτι λευκόν, τοῦτο δὲ οὐκ ὂν ἐσήμαινεν. ὥστε καὶ τὸ λευκὸν σημαίνει 
ὅπερ ὄν· πλείω ἄρα σημαίνει τὸ ὄν 

It is necessary for him, then, to assume not only that ‘is’ has the same meaning, of whatever it is 

predicated, but further that it means what just is and what is just one. For an attribute is predicated of some 

subject, so that the subject to which ‘is’ is attributed will not be, as it is something different from being. 

Something, therefore, which is not will be. Hence what just is will not belong to anything else. For the 

subject cannot be a being, unless ‘is’ means several things, in such a way that each is something. But ex 

hypothesis ‘is’ means only one thing (transl. Barnes 1999, p. 6) 



3B. Quarantotto 2016 (Aristotle’s Way Away from Parmenides’ Way), p. 226 
A further and very humorous allusion to Parmenides’ poem can be found in ll. 186a32-b12. There, after 

resolving Parmenides’ argument for the absolute unity of being, Aristotle claims that to avoid the non 

sequitur just diagnosed, Parmenides should have assumed that “being” signifies not simply one thing (hen) 

but what is precisely being and what is precisely one (hoper on kai hoper hen). He then shows that an 

Eleatic-style argument thus constructed would not lead to the conclusion that being is absolutely one, but 

rather to the conclusion that being is not-being, i.e. to contradiction (176b5-6, 10). In a nutshell, Parmenides’ 

“way of truth” does not lead to an absolutely unitary being and, if it were reinforced, it would lead exactly 

where the goddess had commanded the kouros not to go (DK 7.1)! (Quarantotto 2016, p. 226) 

 

3C. Parm. 28 B 2 DK (= 19 D6 LM) 
εἰ δ' ἄγ' ἐγὼν ἐρέω, κόμισαι δὲ σὺ μῦθον ἀκούσας, / αἵπερ ὁδοὶ μοῦναι διζήσιός εἰσι νοῆσαι· / ἡ μὲν ὅπως 

ἔστιν τε καὶ ὡς οὐκ ἔστι μὴ εἶναι, / Πειθοῦς ἐστι κέλευθος (Ἀληθείηι γὰρ ὀπηδεῖ), / ἡ δ' ὡς οὐκ ἔστιν τε καὶ 
ὡς χρεών ἐστι μὴ εἶναι, / τὴν δή τοι φράζω παναπευθέα ἔμμεν ἀταρπόν· / οὔτε γὰρ ἂν γνοίης τό γε μὴ ἐὸν 

(οὐ γὰρ ἀνυστόν) / οὔτε φράσαις. 

Come now, I will tell you (and do you preserve my story, when you have heard it) about those ways of 

enquiry which are alone conceivable. The one, that a thing is, and that it is not for not being, is the journey of 

persuasion, for persuasion attends on reality; the other, that a thing is not, and that it must needs not be, this I 

tell you is a path wholly without report, for you can neither know what is not (for it is impossible) nor tell of 

it (transl. Coxon 2009, p. 56) 

 

3D. Sext. Emp. M VII 67 (= Gorg. PMO [Περὶ τοῦ μὴ ὄντος ἢ Περὶ φύσεως] 82 B 3 DK, 32 D26b LM) 
καὶ δὴ τὸ μὲν μὴ ὂν οὐκ ἔστιν. εἰ γὰρ τὸ μὴ ὂν ἔστιν, ἔσται τε ἅμα καὶ οὐκ ἔσται· ἧι μὲν γὰρ οὐκ ὂν νοεῖται, 
οὐκ ἔσται, ἧι δὲ ἔστι μὴ ὂν, πάλιν ἔσται. παντελῶς δὲ ἄτοπον τὸ εἶναί τι ἅμα καὶ μὴ εἶναι· οὐκ ἄρα ἔστι τὸ μὴ 

ὄν 

Certainly, what is not is not. For if what is not is, then at the same time it will be and will not be. For 

insofar as it is thought as not being, it will not be, while insofar as it is what is not, inversely it will be. But it 

is completely absurd for something at the same time to be and not to be. Thus what is not is not (transl. Laks-

Most 2016, p. 231) 

 

3E. Parm. 28 B 8.1-6 (= 19 D8 LM) 
μόνος δ' ἔτι μῦθος ὁδοῖο / λείπεται ὡς ἔστιν· ταύτηι δ' ἐπὶ σήματ' ἔασι / πολλὰ μάλ', ὡς ἀγένητον ἐὸν καὶ 
ἀνώλεθρόν ἐστιν, / ἐστι γὰρ οὐλομελές τε καὶ ἀτρεμὲς ἠδ' ἀτέλεστον· / οὐδέ ποτ' ἦν οὐδ' ἔσται, ἐπεὶ νῦν 

ἔστιν ὁμοῦ πᾶν, / ἕν, συνεχές 

Only one story of the way is still left: that a thing is. On this way there are very many signs: that Being is 

ungenerated and imperishable, entire, unique, unmoved and perfect; it never was nor will be, since it is now 

all together, one, indivisible (transl. Coxon 2009, pp. 64-66) 

 
3F. Parm. 28 B 8.22-25 (= 19 D8 LM) 
οὐδὲ διαιρετόν ἐστιν, ἐπεὶ πᾶν ἐστιν ὁμοῖον· / οὐδέ τι τῆι μᾶλλον, τό κεν εἴργοι μιν συνέχεσθαι, / οὐδέ τι 
χειρότερον, πᾶν δ' ἔμπλεόν ἐστιν ἐόντος. / τῶι ξυνεχὲς πᾶν ἐστιν· ἐὸν γὰρ ἐόντι πελάζει 

Nor is it divisible, since it is all alike and not any more in degree in some respect, which might keep it from 

uniting, or any inferior, but it is all full of Being. Therefore it is all united, for Being draws near to11 Being 

(transl. Coxon 2009, p. 71) 

 

3G. Sext. Emp. M VII 70 (= Gorg. PMO 82 B 3 DK, 32 D26b LM) 
καὶ μὴν οὐδ' ἐν αὑτῶι περιέχεται. ταὐτὸν γὰρ ἔσται τὸ ἐν ὧι καὶ τὸ ἐν αὐτῶι, καὶ δύο γενήσεται τὸ ὄν, τόπος 

τε καὶ σῶμα (τὸ μὲν γὰρ ἐν ὧι τόπος ἐστίν, τὸ δ' ἐν αὐτῶι σῶμα). τοῦτο δέ γε ἄτοπον. τοίνυν οὐδὲ ἐν αὑτῶι 
ἐστι τὸ ὄν 

And again: it is not enclosed within itself either. For the ‘in which’ and the ‘in it’ will be identical, and 

what is will become two, place and body (for the ‘in which’ is a place, and the ‘in it’ is a body). But this is 

quite absurd. Therefore what is is not in itself either (transl. Laks-Most 2016, p. 233) 

 

3H. Sext. Emp. M VII 73 (= Gorg. PMO 82 B 3 DK, 32 D26b LM) 
καὶ ἄλλως, εἰ ἔστιν, ἤτοι ἕν ἐστιν ἢ πολλά· οὔτε δὲ ἕν ἐστιν οὔτε πολλά, ὡς παρασταθήσεται· οὐκ ἄρα ἔστι 
τὸ ὄν. εἰ γὰρ ἕν ἐστιν, ἤτοι ποσόν ἐστιν ἢ συνεχές ἐστιν ἢ μέγεθός ἐστιν ἢ σῶμά ἐστιν. ὅ τι δὲ ἂν ἦι τούτων, 



οὐχ ἕν ἐστιν, ἀλλὰ ποσὸν μὲν καθεστὼς διαιρεθήσεται, συνεχὲς δὲ ὂν τμηθήσεται. ὁμοίως δὲ μέγεθος 

νοούμενον οὐκ ἔσται ἀδιαίρετον. σῶμα δὲ τυγχάνον τριπλοῦν ἔσται· καὶ γὰρ μῆκος καὶ πλάτος καὶ βάθος 

ἕξει. ἄτοπον δέ γε τὸ μηδὲν τούτων εἶναι λέγειν τὸ ὄν· οὐκ ἄρα ἐστὶν ἓν τὸ ὄν 
�And in a different way: if it is, it is either one or mul tiple. But it is neither one nor many, as will be 

proven; so what is is not. For if it is one, it is either a [scil. discrete] quantity, or continuous, or a magnitude, 

or a body. But whichever of these it is, it is not one: if it is constituted as a quantity, it will be divided; if it is 
�continuous, it will be cut; in the same way, if it is thought as a magnitude, it will not be indivisi ble; and if it 

turns out to be a body, it will be triple, for it will have length, breadth, and depth. But it is absurd to say that 

what is is not any of these: so what is is not one (transl. Laks-Most 2016, p. 235) 

 

3I. Parm. 28 B 3 DK (= 19 D6 LM) 
τὸ γὰρ αὐτὸ νοεῖν ἐστίν τε καὶ εἶναι. 

…for the same thing is thinking and being (transl. Coxon 2009, p. 58, modified) 

 

3J. Parm. 28 B 8.34-36 (= 19 D8 LM) 
ταὐτὸν δ' ἐστὶ νοεῖν τε καὶ οὕνεκεν ἔστι νόημα. / οὐ γὰρ ἄνευ τοῦ ἐόντος, ἐν ὧι πεφατισμένον ἐστιν, / 

εὑρήσεις τὸ νοεῖν 

The same thing is for conceiving as is cause of the thought conceived; for not without Being, when 

predications have been asserted13 of it, will you fi nd the cause so as to conceive of it (transl. Coxon 2009, p. 

74) 

 

3K. Sext. Emp. M VII 78-82 (= Gorg. PMO 82 B 3 DK, 32 D26b LM) 
(78) καὶ <μὴν> ὅτι τὰ φρονούμενα οὐκ ἔστιν ὄντα, συμφανές· (79) εἰ γὰρ τὰ φρονούμενά ἐστιν ὄντα, πάντα 

τὰ φρονούμενα ἔστιν, καὶ ὅπη ἄν τις αὐτὰ φρονήσηι. ὅπερ ἐστὶν ἀπεμφαῖνον· [εἰ δέ ἐστι, φαῦλον.] οὐδὲ γὰρ 

ἂν φρονῆι τις ἄνθρωπον ἱπτάμενον ἢ ἅρματα ἐν πελάγει τρέχοντα, εὐθέως ἄνθρωπος ἵπταται ἢ ἅρματα ἐν 

πελάγει τρέχει. ὥστε οὐ τὰ φρονούμενά ἐστιν ὄντα. (80) πρὸς τούτοις εἰ τὰ φρονούμενά ἐστιν ὄντα, τὰ μὴ 

ὄντα οὐ φρονηθήσεται. τοῖς γὰρ ἐναντίοις τὰ ἐναντία συμβέβηκεν, ἐναντίον δέ ἐστι τῶι ὄντι τὸ μὴ ὄν. καὶ 
διὰ τοῦτο πάντως, εἰ τῶι ὄντι συμβέβηκε τὸ φρονεῖσθαι, τῶι μὴ ὄντι συμβήσεται τὸ μὴ φρονεῖσθαι. ἄτοπον 

δ' ἐστὶ τοῦτο· καὶ γὰρ Σκύλλα καὶ Χίμαιρα καὶ πολλὰ τῶν μὴ ὄντων φρονεῖται. οὐκ ἄρα τὸ ὂν φρονεῖται. 
ὥσπερ τε τὰ ὁρώμενα διὰ τοῦτο ὁρατὰ λέγεται ὅτι ὁρᾶται, καὶ τὰ ἀκουστὰ διὰ τοῦτο ἀκουστὰ ὅτι ἀκούεται, 
καὶ οὐ τὰ μὲν ὁρατὰ ἐκβάλλομεν ὅτι οὐκ ἀκούεται, τὰ δὲ ἀκουστὰ παραπέμπομεν ὅτι οὐχ ὁρᾶται (ἕκαστον 

γὰρ ὑπὸ τῆς ἰδίας αἰσθήσεως ἀλλ' οὐχ ὑπ' ἄλλης ὀφείλει κρίνεσθαι), οὕτω καὶ τὰ φρονούμενα καὶ εἰ μὴ 

βλέποιτο τῆι ὄψει μηδὲ ἀκούοιτο τῆι ἀκοῆι ἔσται, ὅτι πρὸς τοῦ οἰκείου λαμβάνεται κριτηρίου. (82) εἰ οὖν 

φρονεῖ τις ἐν πελάγει ἅρματα τρέχειν, καὶ εἰ μὴ βλέπει ταῦτα, ὀφείλει πιστεύειν ὅτι ἅρματα ἔστιν ἐν πελάγει 
τρέχοντα. ἄτοπον δὲ τοῦτο· οὐκ ἄρα τὸ ὂν φρονεῖται καὶ καταλαμβάνεται. 

[78] And that thoughts are not things that are, is evident. [79] For if thoughts are things that are, all the 

[scil. things] thought of are, and in whatever way one thinks of them— which contradicts appearances; and 

in what way this is so, is something trivial. For it is not because someone thinks that a human flies or that 

chariots race in the sea, that immediately a human flies or chariots race in the sea. So that it is not the case 

that [scil. things] thought of are things that are. [80] Besides, if thoughts are things that are, the things that 

are not will not be thoughts of. For opposites happen to opposites, and what is not is opposite to what is. And 

that is why, in general, if it happens to what is to be thought of, it will happen to what is not to not be thought 

of. But this is absurd. For Scylla, Chimera, and many things that are not are thought of. So it is not the case 

that what is is thought of. [81] And just as the things seen are said to be visible because they are seen, and the 

things heard are said to be audible because they are heard, and just as we do not reject the things seen 

because they are not heard, and we do not dismiss the things heard because they are not seen (for each one 

must be distinguished by its own organ of perception and not by a different one), so too the [scil. things] 

thought of will be, even if they are not seen by sight or heard by hearing, because they are grasped by their 

own criterion. [82] So that if someone has the thought that chariots are racing in the sea, even if he does not 

see them, he must have the conviction that chariots really are, racing in the sea. But this is absurd. So it is not 

the case that what is is thought of and apprehended (transl. Laks-Most 2016, pp. 237-239) 

 

 

 

 

 



3I. Parm. 28 B 1.1-13 DK (= 19 D4 LM) 
ἵπποι ταί με φέρουσιν, ὅσον τ' ἐπὶ θυμὸς ἱκάνοι, / πέμπον, ἐπεί μ' ἐς ὁδὸν βῆσαν πολύφημον ἄγουσαι / 

δαίμονες, ἣ κατὰ πάντ' ἄστη φέρει εἰδότα φῶτα· / τῆι φερόμην· τῆι γάρ με πολύφραστοι φέρον ἵπποι / ἅρμα 

τιταίνουσαι, κοῦραι δ' ὁδὸν ἡγεμόνευον. / ἄξων δ' ἐν χνοίηισιν ἵει σύριγγος ἀυτήν / αἰθόμενος (δοιοῖς γὰρ 

ἐπείγετο δινωτοῖσιν / κύκλοις ἀμφοτέρωθεν), ὅτε σπερχοίατο πέμπειν / Ἡλιάδες κοῦραι, προλιποῦσαι 
δώματα Νυκτός, / εἰς φάος, ὠσάμεναι κράτων ἄπο χερσὶ καλύπτρας. / ἔνθα πύλαι Νυκτός τε καὶ Ἤματός 

εἰσι κελεύθων, / καί σφας ὑπέρθυρον ἀμφὶς ἔχει καὶ λάινος οὐδός· / αὐταὶ δ' αἰθέριαι πλῆνται μεγάλοισι 
θυρέτροις 

The mares that carry me kept conveying me as far as ever my spirit reached, once they had taken and set 

me on the goddess’ way of much discourse, which carries through every stage to meet her face to face9 a 

man of understanding. On this I was carried, for on this the sagacious mares were carrying me, straining at 

the chariot and guided by maidens along the way. The axle in the naves kept blazing and uttering the pipe’s 

loud note, driven onwards at both ends by its two metalled wheels, whenever the daughters of the sun made 

haste to convey me, having thrust with their hands their kerchiefs from their heads and deserted the abode of 

night for the light. There stand the gates between the journeys of night and day, enclosed at top and bottom 

by a lintel and threshold of stone, and themselves fi tting closely to a great architrave in the aether (transl. 

Coxon 2009, pp. 48-50) 
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