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Introduction

The little book by Epictetus called Enchiridion or “manual” has played 

a disproportionately large role in the rise of modern attitudes and 

modern philosophy. As soon as it had been translated into the 

vernacular languages, it became a bestseller among independent intel­

lectuals, among anti-Christian thinkers, and among philosophers of 

a subjective cast. Montaigne had a copy of the Enchiridion among 

his books. Pascal violently rejected the megalomaniac pride of the 

Stoic philosopher. Frederick the Great carried the book with him on 

all campaigns. It was a source of inspiration and encouragement to 

Anthony, Earl of Shaftesbury, in the serious illness which ended only 

in his death; many pages of his diaries contain passages copied from 

the Enchiridion. It has been studied and widely quoted by Scottish 

philosophers like Francis Hutcheson, Adam Smith, and Adam Fergu­

son who valued Stoic moral philosophy for its reconciliation of social 

dependency and personal independence.

That there was a rebirth of Stoicism in the centuries of rebirth 

which marked the emergence of the modern age was not mere chance. 

Philosophical, moral, and social conditions of the time united to cause 

it. Roman Stoicism had been developed in times of despotism as a 

philosophy of lonely and courageous souls who had recognized the 

redeeming power of philosophical reason in all the moral and social 

THE ENCHIRIDION • INTRODUCTION 3



purposes of life. Philosophy as a way of life makes men free. It is the 

last ditch stand of liberty in a world of servitude. Many elements in 

the new age led to thought which had structural affinity with Roman 

Stoicism. Modern times had created the independent thinker, the 

free intellectual in a secular civilization. Modern times had destroyed 

medieval liberties and had established the new despotism of the 

absolute state supported by ecclesiastical authority. Modern philoso­

phies continued the basic trend in Stoicism in making the subjective 

consciousness the foundation of philosophy. The Stoic emphasis on 

moral problems was also appealing in an era of rapid transition when 

all the values which had previously been taken for granted were ques­

tioned and reconsidered.

While it is interesting to observe how varied were the effects 

produced by this small volume, this epitome of the Stoic system of 

moral philosophy, these effects seem still more remarkable when we 

consider that it was not intended to be a philosophical treatise on 

Stoicism for students. It was, rather, to be a guide for the advanced 

student of Stoicism to show him the best roads toward the goal of be­

coming a true philosopher. Thus Epictetus and his Enchiridion have a 

unique position in Roman Stoicism. Seneca and Marcus Aurelius had 

selected Stoic philosophy as the most adequate system for expressing 

their existential problems of independence, solitude, and history. In 

this enterprise, Seneca made tremendous strides toward the insights 

of social psychology as a by-product of his consciousness of decadence 

(in this he was close to Nietzsche), but he was not primarily concerned 

with the unity of the Stoic system. Marcus Aurelius changed the 

philosophical doctrine into the regimen of the lonesome ruler. In con­

trast to both, Epictetus was teaching Stoic philosophy as a doctrine 

THE ENCHIRIDION • INTRODUCTION 4



and as a way of life. The Enchiridion is a summary of theoretical and 

applied Stoicism.

Epictetus was the son of a woman slave, born between 50 and 

60 A.D. at Hieropolis in Phrygia. We do not know how he came 

to Rome. He was there as slave to one of Nero’s distinguished freed­

men who served as the Emperor’s secretary. While still in service, 

Epictetus took courses with Musonius Rufus, the fashionable Stoic 

philosopher, who was impressed by the sincere and dynamic person­

ality of the young slave and trained him to be a Stoic philosopher. 

Epictetus became a free man and began teaching philosophy on street 

corners, in the market, but he was not successful. During the rule of 

Domitian, Epictetus with many other philosophers was exiled from 

Rome, probably between 89 and 92 A.D. He went to Nicopolis, across 

Actium in Epirus, where he conducted his own school. He was so well 

regarded and highly esteemed that he established the reputation of 

the place as the town of Epictetus’ school. Students came from Athens 

and Rome to attend his classes. Private citizens came to ask his advice 

and guidance. Some of his students returned to their homes to enter 

the traditional careers to which they were socially obligated. Others 

assumed the philosophic way of life in order to escape into the sphere 

of Stoic freedom.

Among the students was a young Roman, Flavius Arrian, who 

took courses at Nicopolis when Epictetus was already old. Flavius, 

who was born in 108 A.D., was one of the intimates of Hadrian, who 

made him consul in 130 A.D. He probably studied with Epictetus 

between the years 123 and 126 A.D. The informal philosophical talks 

which Epictetus had with his students fascinated him. Needless to 

say there were also systematic courses in the fields of philosophy. But 
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it was the informal discourses which convinced Arrian that he had 

finally discovered a Stoic Socrates or a Stoic Diogenes, who was not 

merely teaching a doctrine, but also living the truth. Arrian recorded 

many of the discourses and informal conversations of Epictetus with 

his intimate students. He took them down in shorthand in order not 

to lose the ineffable liveliness, grace, and wit of the beloved teacher. 

Arrian retired into private life after the death of Hadrian in 138 A.D. 

and dedicated himself to his literary work. He published his notes 

on Epictetus’ teaching under the title: Discourses in Four Books. The 

Enchiridion, which was also arranged by Arrian, is a brief summary of 

the basic ideas of Stoic philosophy and an introduction to the tech­

niques required to transform Stoic philosophy into a way of life.

Thus we do not have any original writings of Epictetus. Like G. H. 

Mead in recent times, he was completely dedicated to the human and 

intellectual problems of his students. He left it for them to preserve 

what they considered to be the lasting message of the teacher. In 

contrast to Seneca and Marcus Aurelius, Epictetus had no subjective 

approach to the Stoic doctrines. Moral philosophy was the center of 

his teaching, and epistemology was only instrumental. It is even per­

missible to say that he took physics or cosmology too lightly. If this is 

granted, we must admit that he is completely absorbed by the funda­

mentals of Stoic thought as presented in the Enchiridion. Epictetus’ 

personality is totally integrated in the act of reasoning which estab­

lishes conformity with nature.

A remarkable difference between the Discourses and the Enchirid­

ion should be mentioned. The Discourses are a living image of the 

teacher in action; they present the process of philosophizing, not the 

finished product. They show the enthusiastic and sober, the realistic 
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and pathetic moralist in constantly changing perspectives determined 

by the changing students with their various concerns, problems, and 

questions; his teachings, his formulations, have direct reference to the 

various life situations in which the students should apply and practice 

the master’s Stoic teaching. No human situation is omitted; as a guide 

to conduct, philosophy has relevance for all. Whether the students 

have to attend a dinner party, whether they are among competitors 

in a stadium or in a swimming pool, whether they have to present 

themselves at court or in an office, whether they are in the company of 

their mothers and sisters or of girl friends, in all human situations the 

philosopher knows the correct advice for the philosophical appren­

tice. Thus, in the Discourses, Arrian presents the unique individuality 

of the philosopher and of his applied moral method in living contact 

with various students in concrete situations. Epictetus as teacher 

anticipates very modern educational methods in his regard for the 

structure of situations and the changing perspectives in human rela­

tionships.

Nothing like this is revealed in the Enchiridion. Gone is the Stoic 

philosopher as living spirit. What remains is the living spirit of Sto­

icism. The Enchiridion is a manual for the combat officer. This analogy 

should be taken seriously. The Roman Stoics coined the formula: 

Vivere militare! (Life is being a soldier.) The student of philosophy is 

a private, the advancing Stoic is a non-commissioned officer, and the 

philosopher is the combat officer. For this reason all Roman Stoics 

apply metaphors and images derived from military life. Apprentice 

students of Stoicism are described as messengers, as scouts of God, 

as representatives of divine nature. The advancing student who is 

close to the goal of being a philosopher has the rank of an officer. 
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He is already able to establish inner freedom and independence. He 

understands the basic Stoic truth of subjective consciousness, which 

is to distinguish what is in our power from what is not in our power. 

Not in our power are all the elements which constitute our environ­

ment, such as wealth, health, reputation, social prestige, power, the 

lives of those we love, and death. In our power are our thinking, our 

intentions, our desires, our decisions. These make it possible for us 

to control ourselves and to make of ourselves elements and parts of 

the universe of nature. This knowledge of ourselves makes us free in 

a world of dependencies. This superiority of our powers enables us 

to live in conformity with nature. The rational philosophy of control 

of Self and of adjustment to the Whole implies an asceticism of the 

emotional and the sensitive life. The philosopher must examine and 

control his passions, his love, his tenderness at all times in order 

always to be ready for the inevitable moment of farewell. The Stoics 

practiced a Jesuitism avant la lettre. They were able to live in the world 

as if they did not live in it. To the Stoic, life is a military camp, a 

play on the stage, a banquet to which we are invited. The Enchiridion 

briefly indicated the techniques which the philosopher should apply 

in acting well the diverse roles which God might assign to those whom 

he loves, the Stoic philosophers. From the rules of social conduct to 

the recommendations of sexual asceticism before marriage, and the 

method of true thinking, the advanced Stoic will find all principles of 

perfection and all precepts for realizing philosophical principles in his 

conduct in this tiny volume.

Thus the Enchiridion was liberating for all intellectuals who 

learned from it that there are philosophical ways of self-redemption. 

From its time, the secular thinker could feel jubilant because he was 
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not in need of a divine grace. Epictetus had taught him that philosoph­

ical reason could make him free and that he was capable of redeeming 

himself by sound reasoning.

In the Stoic distinctions of personality and world, of I and mine, 

of subjective consciousness and the world of objects, of freedom and 

dependence, we find implicit the basic elements of modern philoso­

phies of rationalism and of objective idealism or pantheism. For this 

reason there is a continuous renascence of Stoicism from Descartes, 

Grotius, and Bishop Butler, to Montesquieu, Adam Smith, and Kant. 

In this long development in modern times, the tiny Enchiridion of 

Epictetus played a remarkable part.

The translations of Epictetus and of all other Stoics had the 

widest effect on philosophers, theologians, and lay thinkers. They 

were studied by the clergy of the various Christian denominations, 

by the scientists who were striving for a natural religion, and by the 

independent philosophers who were eager to separate philosophy 

from religion. There were many outstanding bishops in the Catholic 

and Anglican Churches who were eager to transform the traditions 

of Roman Stoicism into Christian Stoicism. Among the Calvinistic 

denominations were many thinkers who were in sympathy with Stoic 

moral principles because of their praise of the austerity of life and 

of the control of passions. Likewise the adherents of natural religion 

were propagating Stoicism as the ideal pattern of universally valid 

and intelligible religion. Renascent Stoicism had three functions in 

the rise of the modern world. First, it reconciled Christian traditions 

to modern rationalistic philosophies; secondly, it established an ideal 

pattern of natural religion; and, thirdly, it opened the way for the 

autonomy of morals.
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The Enchiridion

I

There are things which are within our power, and there are things 

which are beyond our power. Within our power are opinion, aim, 

desire, aversion, and, in one word, whatever affairs are our own. 

Beyond our power are body, property, reputation, office, and, in one 

word, whatever are not properly our own affairs.

Now the things within our power are by nature free, unrestricted, 

unhindered; but those beyond our power are weak, dependent, 

restricted, alien. Remember, then, that if you attribute freedom to 

things by nature dependent and take what belongs to others for your 

own, you will be hindered, you will lament, you will be disturbed, you 

will find fault both with gods and men. But if you take for your own 

only that which is your own and view what belongs to others just as 

it really is, then no one will ever compel you, no one will restrict you; 

you will find fault with no one, you will accuse no one, you will do 

nothing against your will; no one will hurt you, you will not have an 

enemy, nor will you suffer any harm.

Aiming, therefore, at such great things, remember that you must 

not allow yourself any inclination, however slight, toward the attain­

ment of the others; but that you must entirely quit some of them, and 
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for the present postpone the rest. But if you would have these, and 

possess power and wealth likewise, you may miss the latter in seeking 

the former; and you will certainly fail of that by which alone happiness 

and freedom are procured.

Seek at once, therefore, to be able to say to every unpleasing sem­

blance, “You are but a semblance and by no means the real thing.” And 

then examine it by those rules which you have; and first and chiefly by 

this: whether it concerns the things which are within our own power 

or those which are not; and if it concerns anything beyond our power, 

be prepared to say that it is nothing to you.

II

Remember that desire demands the attainment of that of which you 

are desirous; and aversion demands the avoidance of that to which 

you are averse; that he who fails of the object of his desires is disap­

pointed; and he who incurs the object of his aversion is wretched. If, 

then, you shun only those undesirable things which you can control, 

you will never incur anything which you shun; but if you shun 

sickness, or death, or poverty, you will run the risk of wretchedness. 

Remove [the habit of] aversion, then, from all things that are not 

within our power, and apply it to things undesirable which are within 

our power. But for the present, altogether restrain desire; for if you 

desire any of the things not within our own power, you must neces­

sarily be disappointed; and you are not yet secure of those which are 

within our power, and so are legitimate objects of desire. Where it is 

practically necessary for you to pursue or avoid anything, do even this 

with discretion and gentleness and moderation.
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III

With regard to whatever objects either delight the mind or contribute 

to use or are tenderly beloved, remind yourself of what nature they 

are, beginning with the merest trifles: if you have a favorite cup, that 

it is but a cup of which you are fond of—for thus, if it is broken, you 

can bear it; if you embrace your child or your wife, that you embrace 

a mortal—and thus, if either of them dies, you can bear it.

IV

When you set about any action, remind yourself of what nature the 

action is. If you are going to bathe, represent to yourself the incidents 

usual in the bath—some persons pouring out, others pushing in, oth­

ers scolding, others pilfering. And thus you will more safely go about 

this action if you say to yourself, “I will now go to bathe and keep my 

own will in harmony with nature.” And so with regard to every other 

action. For thus, if any impediment arises in bathing, you will be able 

to say, “It was not only to bathe that I desired, but to keep my will in 

harmony with nature; and I shall not keep it thus if I am out of humor 

at things that happen.”

V

Men are disturbed not by things, but by the views which they take of 

things. Thus death is nothing terrible, else it would have appeared so 

to Socrates. But the terror consists in our notion of death, that it is 

terrible. When, therefore, we are hindered or disturbed, or grieved, 

let us never impute it to others, but to ourselves—that is, to our own 

views. It is the action of an uninstructed person to reproach others for 

his own misfortunes; of one entering upon instruction, to reproach 
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himself; and one perfectly instructed, to reproach neither others nor 

himself.

VI

Be not elated at any excellence not your own. If a horse should be 

elated, and say, “I am handsome,” it might be endurable. But when 

you are elated and say, “I have a handsome horse,” know that you are 

elated only on the merit of the horse. What then is your own? The 

use of the phenomena of existence. So that when you are in harmony 

with nature in this respect, you will be elated with some reason; for 

you will be elated at some good of your own.

VII

As in a voyage, when the ship is at anchor, if you go on shore to get 

water, you may amuse yourself with picking up a shellfish or a truffle 

in your way, but your thoughts ought to be bent toward the ship, and 

perpetually attentive, lest the captain should call, and then you must 

leave all these things, that you may not have to be carried on board the 

vessel, bound like a sheep; thus likewise in life, if, instead of a truffle 

or shellfish, such a thing as a wife or a child be granted you, there is 

no objection; but if the captain calls, run to the ship, leave all these 

things, and never look behind. But if you are old, never go far from 

the ship, lest you should be missing when called for.

VIII

Demand not that events should happen as you wish; but wish them 

to happen as they do happen, and you will go on well.
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IX

Sickness is an impediment to the body, but not to the will unless itself 

pleases. Lameness is an impediment to the leg, but not to the will; and 

say this to yourself with regard to everything that happens. For you 

will find it to be an impediment to something else, but not truly to 

yourself.

X

Upon every accident, remember to turn toward yourself and inquire 

what faculty you have for its use. If you encounter a handsome person, 

you will find continence the faculty needed; if pain, then fortitude; if 

reviling, then patience. And when thus habituated, the phenomena 

of existence will not overwhelm you.

XI

Never say of anything, “I have lost it,” but, “I have restored it.” Has 

your child died? It is restored. Has your wife died? She is restored. Has 

your estate been taken away? That likewise is restored. “But it was a 

bad man who took it.” What is it to you by whose hands he who gave 

it has demanded it again? While he permits you to possess it, hold it 

as something not your own, as do travelers at an inn.

XII

If you would improve, lay aside such reasonings as these: “If I neglect 

my affairs, I shall not have a maintenance; if I do not punish my ser­

vant, he will be good for nothing.” For it were better to die of hunger, 

exempt from grief and fear, than to live in affluence with perturbation; 

and it is better that your servant should be bad than you unhappy.
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Begin therefore with little things. Is a little oil spilled or a little 

wine stolen? Say to yourself, “This is the price paid for peace and 

tranquillity; and nothing is to be had for nothing.” And when you call 

your servant, consider that it is possible he may not come at your call; 

or, if he does, that he may not do what you wish. But it is not at all 

desirable for him, and very undesirable for you, that it should be in his 

power to cause you any disturbance.

XIII

If you would improve, be content to be thought foolish and dull with 

regard to externals. Do not desire to be thought to know anything; and 

though you should appear to others to be somebody, distrust yourself. 

For be assured, it is not easy at once to keep your will in harmony with 

nature and to secure externals; but while you are absorbed in the one, 

you must of necessity neglect the other.

XIV

If you wish your children and your wife and your friends to live 

forever, you are foolish, for you wish things to be in your power which 

are not so, and what belongs to others to be your own. So likewise, 

if you wish your servant to be without fault, you are foolish, for you 

wish vice not to be vice but something else. But if you wish not to 

be disappointed in your desires, that is in your own power. Exercise, 

therefore, what is in your power. A man’s master is he who is able to 

confer or remove whatever that man seeks or shuns. Whoever then 

would be free, let him wish nothing, let him decline nothing, which 

depends on others; else he must necessarily be a slave.
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XV

Remember that you must behave as at a banquet. Is anything brought 

round to you? Put out your hand and take a moderate share. Does it 

pass by you? Do not stop it. Is it not yet come? Do not yearn in desire 

toward it, but wait till it reaches you. So with regard to children, wife, 

office, riches; and you will some time or other be worthy to feast with 

the gods. And if you do not so much as take the things which are set 

before you, but are able even to forego them, then you will not only 

be worthy to feast with the gods, but to rule with them also. For, by 

thus doing, Diogenes and Heraclitus, and others like them, deservedly 

became divine, and were so recognized.

XVI

When you see anyone weeping for grief, either that his son has gone 

abroad or that he has suffered in his affairs, take care not to be 

overcome by the apparent evil, but discriminate and be ready to say, 

“What hurts this man is not this occurrence itself—for another man 

might not be hurt by it—but the view he chooses to take of it.” As far as 

conversation goes, however, do not disdain to accommodate yourself 

to him and, if need be, to groan with him. Take heed, however, not to 

groan inwardly, too.

XVII

Remember that you are an actor in a drama of such sort as the Author 

chooses—if short, then in a short one; if long, then in a long one. If 

it be his pleasure that you should enact a poor man, or a cripple, or a 

ruler, or a private citizen, see that you act it well. For this is your busi­

ness—to act well the given part, but to choose it belongs to another.
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XVIII

When a raven happens to croak unluckily, be not overcome by appear­

ances, but discriminate and say, “Nothing is portended to me, either to 

my paltry body, or property, or reputation, or children, or wife. But to 

me all portents are lucky if I will. For whatsoever happens, it belongs 

to me to derive advantage therefrom.”

XIX

You can be unconquerable if you enter into no combat in which it is 

not in your own power to conquer. When, therefore, you see anyone 

eminent in honors or power, or in high esteem on any other account, 

take heed not to be bewildered by appearances and to pronounce him 

happy; for if the essence of good consists in things within our own 

power, there will be no room for envy or emulation. But, for your part, 

do not desire to be a general, or a senator, or a consul, but to be free; 

and the only way to this is a disregard of things which lie not within 

our own power.

XX

Remember that it is not he who gives abuse or blows, who affronts, 

but the view we take of these things as insulting. When, therefore, 

anyone provokes you, be assured that it is your own opinion which 

provokes you. Try, therefore, in the first place, not to be bewildered 

by appearances. For if you once gain time and respite, you will more 

easily command yourself.
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XXI

Let death and exile, and all other things which appear terrible, be daily 

before your eyes, but death chiefly; and you will never entertain an 

abject thought, nor too eagerly covet anything.

XXII

If you have an earnest desire toward philosophy, prepare yourself 

from the very first to have the multitude laugh and sneer, and say, 

“He is returned to us a philosopher all at once”; and, “Whence this 

supercilious look?” Now, for your part, do not have a supercilious look 

indeed, but keep steadily to those things which appear best to you, as 

one appointed by God to this particular station. For remember that, if 

you are persistent, those very persons who at first ridiculed will after­

wards admire you. But if you are conquered by them, you will incur a 

double ridicule.

XXIII

If you ever happen to turn your attention to externals, for the pleasure 

of anyone, be assured that you have ruined your scheme of life. Be 

content, then, in everything, with being a philosopher; and if you 

wish to seem so likewise to anyone, appear so to yourself, and it will 

suffice you.

XXIV

Let not such considerations as these distress you: “I shall live in 

discredit and be nobody anywhere.” For if discredit be an evil, you 

can no more be involved in evil through another than in baseness. Is 

it any business of yours, then, to get power or to be admitted to an 

entertainment? By no means. How then, after all, is this discredit? And 
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how it is true that you will be nobody anywhere when you ought to 

be somebody in those things only which are within your own power, 

in which you may be of the greatest consequence? “But my friends 

will be unassisted.” What do you mean by “unassisted”? They will not 

have money from you, nor will you make them Roman citizens. Who 

told you, then, that these are among the things within our own power, 

and not rather the affairs of others? And who can give to another the 

things which he himself has not? “Well, but get them, then, that we 

too may have a share.” If I can get them with the preservation of my 

own honor and fidelity and self-respect, show me the way and I will get 

them; but if you require me to lose my own proper good, that you may 

gain what is no good, consider how unreasonable and foolish you are. 

Besides, which would you rather have, a sum of money or a faithful 

and honorable friend? Rather assist me, then, to gain this character 

than require me to do those things by which I may lose it. Well, but my 

country, say you, as far as depends upon me, will be unassisted. Here, 

again, what assistance is this you mean? It will not have porticos nor 

baths of your providing? And what signifies that? Why, neither does 

a smith provide it with shoes, nor a shoemaker with arms. It is enough 

if everyone fully performs his own proper business. And were you to 

supply it with another faithful and honorable citizen, would not he 

be of use to it? Yes. Therefore neither are you yourself useless to it. 

“What place, then,” say you, “shall I hold in the state?” Whatever you 

can hold with the preservation of your fidelity and honor. But if, by 

desiring to be useful to that, you lose these, how can you serve your 

country when you have become faithless and shameless?
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XXV

Is anyone preferred before you at an entertainment, or in courtesies, 

or in confidential intercourse? If these things are good, you ought to 

rejoice that he has them; and if they are evil, do not be grieved that you 

have them not. And remember that you cannot be permitted to rival 

others in externals without using the same means to obtain them. For 

how can he who will not haunt the door of any man, will not attend 

him, will not praise him, have an equal share with him who does these 

things? You are unjust, then, and unreasonable if you are unwilling to 

pay the price for which these things are sold, and would have them 

for nothing. For how much are lettuces sold? An obulus, for instance. 

If another, then, paying an obulus, takes the lettuces, and you, not 

paying it, go without them, do not imagine that he has gained any 

advantage over you. For as he has the lettuces, so you have the obulus 

which you did not give. So, in the present case, you have not been 

invited to such a person’s entertainment because you have not paid 

him the price for which a supper is sold. It is sold for praise; it is sold 

for attendance. Give him, then, the value if it be for your advantage. 

But if you would at the same time not pay the one, and yet receive the 

other, you are unreasonable and foolish. Have you nothing, then, in 

place of the supper? Yes, indeed, you have—not to praise him whom 

you do not like to praise; not to bear the insolence of his lackeys.

XXVI

The will of nature may be learned from things upon which we are all 

agreed. As when our neighbor’s boy has broken a cup, or the like, we 

are ready at once to say, “These are casualties that will happen”; be 

assured, then, that when your own cup is likewise broken, you ought 
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to be affected just as when another’s cup was broken. Now apply this 

to greater things. Is the child or wife of another dead? There is no one 

who would not say, “This is an accident of mortality.” But if anyone’s 

own child happens to die, it is immediately, “Alas! how wretched am 

I!” It should be always remembered how we are affected on hearing 

the same thing concerning others.

XXVII

As a mark1 is not set up for the sake of missing the aim, so neither does 

the nature of evil exist in the world.

XXVIII

If a person had delivered up your body to some passer-by, you would 

certainly be angry. And do you feel no shame in delivering up your 

own mind to any reviler, to be disconcerted and confounded?

XXIX2

In every affair consider what precedes and what follows, and then 

undertake it. Otherwise you will begin with spirit, indeed, careless of 

the consequences, and when these are developed, you will shamefully 

desist. “I would conquer at the Olympic Games.” But consider what 

precedes and what follows, and then, if it be for your advantage, 

1Happiness, the effect of virtue, is the mark which God has set up for us to aim at. 

Our missing it is no work of His; nor so properly anything real, as a mere negative 

and failure of our own.

2Chapter XV of the third book of the Discourses, which, with the exception 

of some very trifling differences, is the same as chapter XXIX of the Enchiridion.

—Ed.
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engage in the affair. You must conform to rules, submit to a diet, 

refrain from dainties; exercise your body, whether you choose it or 

not, at a stated hour, in heat and cold; you must drink no cold water, 

and sometimes no wine—in a word, you must give yourself up to your 

trainer as to a physician. Then, in the combat, you may be thrown into 

a ditch, dislocate your arm, turn your ankle, swallow an abundance 

of dust, receive stripes [for negligence], and, after all, lose the victory. 

When you have reckoned up all this, if your inclination still holds, 

set about the combat. Otherwise, take notice, you will behave like 

children who sometimes play wrestlers, sometimes gladiators, some­

times blow a trumpet, and sometimes act a tragedy, when they happen 

to have seen and admired these shows. Thus you too will be at one 

time a wrestler, and another a gladiator; now a philosopher, now an 

orator; but nothing in earnest. Like an ape you mimic all you see, 

and one thing after another is sure to please you, but is out of favor 

as soon as it becomes familiar. For you have never entered upon any­

thing considerately; nor after having surveyed and tested the whole 

matter, but carelessly, and with a halfway zeal. Thus some, when they 

have seen a philosopher and heard a man speaking like Euphrates3

—though, indeed, who can speak like him?—have a mind to be 

philosophers, too. Consider first, man, what the matter is, and what 

your own nature is able to bear. If you would be a wrestler, consider 

your shoulders, your back, your thighs; for different persons are made 

for different things. Do you think that you can act as you do and be a 

philosopher, that you can eat, drink, be angry, be discontented, as you 

are now? You must watch, you must labor, you must get the better of 

3Euphrates was a philosopher of Syria, whose character is described, with the 

highest encomiums, by Pliny the Younger, Letters I. 10.
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certain appetites, must quit your acquaintances, be despised by your 

servant, be laughed at by those you meet; come off worse than others 

in everything—in offices, in honors, before tribunals. When you have 

fully considered all these things, approach, if you please—that is, if, 

by parting with them, you have a mind to purchase serenity, freedom, 

and tranquillity. If not, do not come hither; do not, like children, be 

now a philosopher, then a publican, then an orator, and then one of 

Caesar’s officers. These things are not consistent. You must be one 

man, either good or bad. You must cultivate either your own reason 

or else externals; apply yourself either to things within or without you

—that is, be either a philosopher or one of the mob.

XXX

Duties are universally measured by relations. Is a certain man your 

father? In this are implied taking care of him, submitting to him in all 

things, patiently receiving his reproaches, his correction. But he is a 

bad father. Is your natural tie, then, to a good father? No, but to a father. 

Is a brother unjust? Well, preserve your own just relation toward him. 

Consider not what he does, but what you are to do to keep your own 

will in a state conformable to nature, for another cannot hurt you 

unless you please. You will then be hurt when you consent to be hurt. 

In this manner, therefore, if you accustom yourself to contemplate the 

relations of neighbor, citizen, commander, you can deduce from each 

the corresponding duties.

XXXI

Be assured that the essence of piety toward the gods lies in this—to 

form right opinions concerning them, as existing and as governing the 

universe justly and well. And fix yourself in this resolution, to obey 
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them, and yield to them, and willingly follow them amidst all events, 

as being ruled by the most perfect wisdom. For thus you will never find 

fault with the gods, nor accuse them of neglecting you. And it is not 

possible for this to be affected in any other way than by withdrawing 

yourself from things which are not within our own power, and by 

making good or evil to consist only in those which are. For if you 

suppose any other things to be either good or evil, it is inevitable that, 

when you are disappointed of what you wish or incur what you would 

avoid, you should reproach and blame their authors. For every crea­

ture is naturally formed to flee and abhor things that appear hurtful 

and that which causes them; and to pursue and admire those which 

appear beneficial and that which causes them. It is impracticable, then, 

that one who supposes himself to be hurt should rejoice in the person 

who, as he thinks, hurts him, just as it is impossible to rejoice in the 

hurt itself. Hence, also, a father is reviled by his son when he does 

not impart the things which seem to be good; and this made Polynices 

and Eteocles4 mutually enemies—that empire seemed good to both. 

On this account the husbandman reviles the gods; [and so do] the 

sailor, the merchant, or those who have lost wife or child. For where 

our interest is, there, too, is piety directed. So that whoever is careful 

to regulate his desires and aversions as he ought is thus made careful 

of piety likewise. But it also becomes incumbent on everyone to offer 

libations and sacrifices and first fruits, according to the customs of his 

country, purely, and not heedlessly nor negligently; not avariciously, 

nor yet extravagantly.

4The two inimical sons of Oedipus, who killed each other in battle.—Ed.
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XXXII

When you have recourse to divination, remember that you know not 

what the event will be, and you come to learn it of the diviner; but 

of what nature it is you knew before coming; at least, if you are of 

philosophic mind. For if it is among the things not within our own 

power, it can by no means be either good or evil. Do not, therefore, 

bring with you to the diviner either desire or aversion—else you will 

approach him trembling—but first clearly understand that every event 

is indifferent and nothing to you, of whatever sort it may be; for it 

will be in your power to make a right use of it, and this no one can 

hinder. Then come with confidence to the gods as your counselors; 

and afterwards, when any counsel is given you, remember what 

counselors you have assumed, and whose advice you will neglect if 

you disobey. Come to divination as Socrates prescribed, in cases of 

which the whole consideration relates to the event, and in which no 

opportunities are afforded by reason or any other art to discover the 

matter in view. When, therefore, it is our duty to share the danger of 

a friend or of our country, we ought not to consult the oracle as to 

whether we shall share it with them or not. For though the diviner 

should forewarn you that the auspices are unfavorable, this means no 

more than that either death or mutilation or exile is portended. But 

we have reason within us; and it directs us, even with these hazards, to 

stand by our friend and our country. Attend, therefore, to the greater 

diviner, the Pythian God, who once cast out of the temple him who 

neglected to save his friend.5

5This refers to an anecdote given in full by Simplicius, in his commentary on 

this passage, of a man assaulted and killed on his way to consult the oracle, while 
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XXXIII

Begin by prescribing to yourself some character and demeanor, such 

as you may preserve both alone and in company.

Be mostly silent, or speak merely what is needful, and in few 

words. We may, however, enter sparingly into discourse sometimes, 

when occasion calls for it; but let it not run on any of the common 

subjects, as gladiators, or horse races, or athletic champions, or food, 

or drink—the vulgar topics of conversation—and especially not on 

men, so as either to blame, or praise, or make comparisons. If you are 

able, then, by your own conversation, bring over that of your company 

to proper subjects; but if you happen to find yourself among strangers, 

be silent.

Let not your laughter be loud, frequent, or abundant.

Avoid taking oaths, if possible, altogether; at any rate, so far as you 

are able.

Avoid public and vulgar entertainments; but if ever an occasion 

calls you to them, keep your attention upon the stretch, that you may 

not imperceptibly slide into vulgarity. For be assured that if a person 

be ever so pure himself, yet, if his companion be corrupted, he who 

converses with him will be corrupted likewise.

Provide things relating to the body no further than absolute need 

requires, as meat, drink, clothing, house, retinue. But cut off every­

thing that looks toward show and luxury.

Before marriage guard yourself with all your ability from unlawful 

intercourse with women; yet be not uncharitable or severe to those 

his companion, deserting him, took refuge in the temple till cast out by the Deity.

—Tr.
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who are led into this, nor boast frequently that you yourself do oth­

erwise.

If anyone tells you that a certain person speaks ill of you, do not 

make excuses about what is said of you, but answer: “He was ignorant 

of my other faults, else he would not have mentioned these alone.”

It is not necessary for you to appear often at public spectacles; but 

if ever there is a proper occasion for you to be there, do not appear 

more solicitous for any other than for yourself—that is, wish things 

to be only just as they are, and only the best man to win; for thus 

nothing will go against you. But abstain entirely from acclamations 

and derision and violent emotions. And when you come away, do not 

discourse a great deal on what has passed and what contributes noth­

ing to your own amendment. For it would appear by such discourse 

that you were dazzled by the show.

Be not prompt or ready to attend private recitations; but if you 

do attend, preserve your gravity and dignity, and yet avoid making 

yourself disagreeable.

When you are going to confer with anyone, and especially with 

one who seems your superior, represent to yourself how Socrates or 

Zeno6 would behave in such a case, and you will not be at a loss to meet 

properly whatever may occur.

When you are going before anyone in power, fancy to yourself 

that you may not find him at home, that you may be shut out, that 

the doors may not be opened to you, that he may not notice you. If, 

with all this, it be your duty to go, bear what happens and never say to 

6Reference is to Zeno of Cyprus (335-263 B.C.), the founder of the Stoic school.

—Ed.
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yourself, “It was not worth so much”; for this is vulgar, and like a man 

bewildered by externals.

In company, avoid a frequent and excessive mention of your own 

actions and dangers. For however agreeable it may be to yourself to 

allude to the risks you have run, it is not equally agreeable to others to 

hear your adventures. Avoid likewise an endeavor to excite laughter, 

for this may readily slide you into vulgarity, and, besides, may be apt to 

lower you in the esteem of your acquaintance. Approaches to indecent 

discourse are likewise dangerous. Therefore, when anything of this 

sort happens, use the first fit opportunity to rebuke him who makes 

advances that way, or, at least, by silence and blushing and a serious 

look show yourself to be displeased by such talk.

XXXIV

If you are dazzled by the semblance of any promised pleasure, guard 

yourself against being bewildered by it; but let the affair wait your 

leisure, and procure yourself some delay. Then bring to your mind 

both points of time—that in which you shall enjoy the pleasure, and 

that in which you will repent and reproach yourself, after you have 

enjoyed it—and set before you, in opposition to these, how you will 

rejoice and applaud yourself if you abstain. And even though it should 

appear to you a seasonable gratification, take heed that its enticements 

and allurements and seductions may not subdue you, but set in oppo­

sition to this how much better it is to be conscious of having gained 

so great a victory.

XXXV

When you do anything from a clear judgment that it ought to be done, 

never shrink from being seen to do it, even though the world should 
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misunderstand it; for if you are not acting rightly, shun the action 

itself; if you are, why fear those who wrongly censure you?

XXXVI

As the proposition, “either it is day or it is night,” has much force in 

a disjunctive argument, but none at all in a conjunctive one, so, at a 

feast, to choose the largest share is very suitable to the bodily appetite, 

but utterly inconsistent with the social spirit of the entertainment. 

Remember, then, when you eat with another, not only the value to the 

body of those things which are set before you, but also the value of 

proper courtesy toward your host.

XXXVII

If you have assumed any character beyond your strength, you have 

both demeaned yourself ill in that and quitted one which you might 

have supported.

XXXVIII

As in walking you take care not to tread upon a nail, or turn your foot, 

so likewise take care not to hurt the ruling faculty of your mind. And 

if we were to guard against this in every action, we should enter upon 

action more safely.

XXXIX

The body is to everyone the proper measure of its possessions, as the 

foot is of the shoe. If, therefore, you stop at this, you will keep the 

measure; but if you move beyond it, you must necessarily be carried 

forward, as down a precipice; as in the case of a shoe, if you go beyond 

its fitness to the foot, it comes first to be gilded, then purple, and then 
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studded with jewels. For to that which once exceeds the fit measure 

there is no bound.

XL

Women from fourteen years old are flattered by men with the title of 

mistresses. Therefore, perceiving that they are regarded only as qual­

ified to give men pleasure, they begin to adorn themselves, and in that 

to place all their hopes. It is worth while, therefore, to try that they 

may perceive themselves honored only so far as they appear beautiful 

in their demeanor and modestly virtuous.

XLI

It is a mark of want of intellect to spend much time in things relating 

to the body, as to be immoderate in exercises, in eating and drinking, 

and in the discharge of other animal functions. These things should 

be done incidentally and our main strength be applied to our reason.

XLII

When any person does ill by you, or speaks ill of you, remember that 

he acts or speaks from an impression that it is right for him to do 

so. Now it is not possible that he should follow what appears right to 

you, but only what appears so to himself. Therefore, if he judges from 

false appearances, he is the person hurt, since he, too, is the person 

deceived. For if anyone takes a true proposition to be false, the propo­

sition is not hurt, but only the man is deceived. Setting out, then, from 

these principles, you will meekly bear with a person who reviles you, 

for you will say upon every occasion, “It seemed so to him.”
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XLIII

Everything has two handles: one by which it may be borne, another by 

which it cannot. If your brother acts unjustly, do not lay hold on the 

affair by the handle of his injustice, for by that it cannot be borne, but 

rather by the opposite—that he is your brother, that he was brought 

up with you; and thus you will lay hold on it as it is to be borne.

XLIV

These reasonings have no logical connection: “I am richer than you, 

therefore I am your superior.” “I am more eloquent than you, there­

fore I am your superior.” The true logical connection is rather this: “I 

am richer than you, therefore my possessions must exceed yours.” “I 

am more eloquent than you, therefore my style must surpass yours.” 

But you, after all, consist neither in property nor in style.

XLV

Does anyone bathe hastily? Do not say that he does it ill, but hastily. 

Does anyone drink much wine? Do not say that he does ill, but that he 

drinks a great deal. For unless you perfectly understand his motives, 

how should you know if he acts ill? Thus you will not risk yielding to 

any appearances but such as you fully comprehend.

XLVI

Never proclaim yourself a philosopher, nor make much talk among 

the ignorant about your principles, but show them by actions. Thus, 

at an entertainment, do not discourse how people ought to eat, but 

eat as you ought. For remember that thus Socrates also universally 

avoided all ostentation. And when persons came to him and desired to 

be introduced by him to philosophers, he took them and introduced 
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them; so well did he bear being overlooked. So if ever there should 

be among the ignorant any discussion of principles, be for the most 

part silent. For there is great danger in hastily throwing out what is 

undigested. And if anyone tells you that you know nothing, and you 

are not nettled at it, then you may be sure that you have really entered 

on your work. For sheep do not hastily throw up the grass to show the 

shepherds how much they have eaten, but, inwardly digesting their 

food, they produce it outwardly in wool and milk. Thus, therefore, do 

you not make an exhibition before the ignorant of your principles, but 

of the actions to which their digestion gives rise.

XLVII

When you have learned to nourish your body frugally, do not pique 

yourself upon it; nor, if you drink water, be saying upon every occa­

sion, “I drink water.” But first consider how much more frugal are the 

poor than we, and how much more patient of hardship. If at any time 

you would inure yourself by exercise to labor and privation, for your 

own sake and not for the public, do not attempt great feats; but when 

you are violently thirsty, just rinse your mouth with water, and tell 

nobody.

XLVIII

The condition and characteristic of a vulgar person is that he never 

looks for either help or harm from himself, but only from externals. 

The condition and characteristic of a philosopher is that he looks to 

himself for all help or harm. The marks of a proficient are that he 

censures no one, praises no one, blames no one, accuses no one; says 

nothing concerning himself as being anybody or knowing anything. 

When he is in any instance hindered or restrained, he accuses himself; 
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and if he is praised, he smiles to himself at the person who praises him; 

and if he is censured, he makes no defense. But he goes about with the 

caution of a convalescent, careful of interference with anything that 

is doing well but not yet quite secure. He restrains desire; he transfers 

his aversion to those things only which thwart the proper use of our 

own will; he employs his energies moderately in all directions; if he 

appears stupid or ignorant, he does not care; and, in a word, he keeps 

watch over himself as over an enemy and one in ambush.

XLIX

When anyone shows himself vain on being able to understand and in­

terpret the works of Chrysippus,7 say to yourself: “Unless Chrysippus 

had written obscurely, this person would have had nothing to be vain 

of. But what do I desire? To understand nature, and follow her. I ask, 

then, who interprets her; and hearing that Chrysippus does, I have 

recourse to him. I do not understand his writings. I seek, therefore, 

one to interpret them.” So far there is nothing to value myself upon. 

And when I find an interpreter, what remains is to make use of his 

instructions. This alone is the valuable thing. But if I admire merely 

the interpretation, what do I become more than a grammarian, instead 

of a philosopher, except, indeed, that instead of Homer I interpret 

Chrysippus? When anyone, therefore, desires me to read Chrysippus 

to him, I rather blush when I cannot exhibit actions that are harmo­

nious and consonant with his discourse.

7Chrysippus (c. 280-207 B.C.) was a Stoic philosopher who became head of the 

Stoa after Cleanthes. His works, which are lost, were most influential and were 

generally accepted as the authoritative interpretation of orthodox Stoic philoso­

phy.—Ed.
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L

Whatever rules you have adopted, abide by them as laws, and as if you 

would be impious to transgress them; and do not regard what anyone 

says of you, for this, after all, is no concern of yours. How long, then, 

will you delay to demand of yourself the noblest improvements, and in 

no instance to transgress the judgments of reason? You have received 

the philosophic principles with which you ought to be conversant; 

and you have been conversant with them. For what other master, 

then, do you wait as an excuse for this delay in self-reformation? You 

are no longer a boy but a grown man. If, therefore, you will be negli­

gent and slothful, and always add procrastination to procrastination, 

purpose to purpose, and fix day after day in which you will attend 

to yourself, you will insensibly continue to accomplish nothing and, 

living and dying, remain of vulgar mind. This instant, then, think 

yourself worthy of living as a man grown up and a proficient. Let 

whatever appears to be the best be to you an inviolable law. And if 

any instance of pain or pleasure, glory or disgrace, be set before you, 

remember that now is the combat, now the Olympiad comes on, nor 

can it be put off; and that by one failure and defeat honor may be lost 

or—won. Thus Socrates became perfect, improving himself by every­

thing, following reason alone. And though you are not yet a Socrates, 

you ought, however, to live as one seeking to be a Socrates.

LI

The first and most necessary topic in philosophy is the practical 

application of principles, as, We ought not to lie the second is that of 

demonstrations as, Why it is that we ought not to lie the third, that which 

gives strength and logical connection to the other two, as, Why this is 
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a demonstration. For what is demonstration? What is a consequence? 

What a contradiction? What truth? What falsehood? The third point 

is then necessary on account of the second; and the second on account 

of the first. But the most necessary, and that whereon we ought to rest, 

is the first. But we do just the contrary. For we spend all our time on 

the third point and employ all our diligence about that, and entirely 

neglect the first. Therefore, at the same time that we lie, we are very 

ready to show how it is demonstrated that lying is wrong.

Upon all occasions we ought to have these maxims ready at hand:

Conduct me, Zeus, and thou, O Destiny,

Wherever your decrees have fixed my lot.

I follow cheerfully; and, did I not,

Wicked and wretched, I must follow still.8

Who’er yields properly to Fate is deemed

Wise among men, and knows the laws of Heaven.9

And this third:

“O Crito, if it thus pleases the gods, thus let it be.”10 “Anytus and 

Melitus may kill me indeed; but hurt me they cannot.”11

8Cleanthes, in Diogenes Laertius, quoted also by Seneca, Epistle 107.

9Euripides, Fragments.

10Plato, Crito, Chap. XVII.

11Plato, Apology, Chap. XVIII.
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Appendix A

Epictetus
from Wikipedia

Epictetus ( EH-pick-TEE-təss Ancient Greek: Ἐπίκτητος, Epíktētos c. 

50 – c. 135 AD) was a Greek Stoic philosopher. He was born into slavery 

at Hierapolis, Phrygia (present-day Pamukkale, in western Turkey) 

and lived in Rome until his banishment, after which he spent the rest 

of his life in Nicopolis in northwestern Greece.

Epictetus studied Stoic philosophy under Musonius Rufus and 

after manumission, his formal emancipation from slavery, he began 

to teach philosophy. When philosophers were banished from Rome 

by Emperor Domitian toward the end of the first century, Epictetus 

founded a school of philosophy in Nicopolis. He taught that philos­

ophy is a way of life and not simply a theoretical discipline. To 

Epictetus, all external events are beyond our control; he argues that 

we should accept whatever happens calmly and dispassionately. How­

ever, he held that individuals are responsible for their own actions, 

which they can examine and control through rigorous self-discipline. 

His teachings were written down and published by his pupil Arrian 

in his Discourses and Enchiridion. They influenced many later thinkers, 
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including Marcus Aurelius, Rabelais, Pascal, Montesquieu, Diderot, 

and Samuel Johnson.

Life

Having described himself as old in AD 108, Epictetus is presumed to 

have been born around AD 50, at Hierapolis, Phrygia. The name given 

by his parents is unknown. The name by which he is known is derived 

from the word epíktētos (ἐπίκτητος) that in Greek, simply means 

“gained” or “acquired”; the Greek philosopher Plato, in his Laws, used 

that term to mean property that is “added to one’s hereditary prop­

erty”. Epictetus spent his youth in Rome as a slave to Epaphroditus, a 

wealthy freedman who was secretary to Nero. Epictetus’s social posi­

tion was thus complicated, combining the low status of a slave with 

the high status of one with a personal connection to imperial power.

Early in life, Epictetus acquired a passion for philosophy and, with 

the permission of his wealthy master, he studied Stoic philosophy 

under Musonius Rufus. Becoming more educated in this way raised 

his social status. At some point, he became disabled. Celsus, quoted 

by Origen, wrote that this was because his leg had been deliberately 

broken by his master. Without citing a cause, Simplicius wrote that 

Epictetus had been disabled from childhood.

Epictetus obtained his freedom sometime after the death of Nero 

in AD 68, and he began to teach philosophy in Rome. Around AD 93, 

when the Roman emperor Domitian banished all philosophers from 

the city, Epictetus moved to Nicopolis in Epirus, Greece, where he 

founded a school of philosophy.

His most famous pupil, Arrian, studied under him as a young man 

(around AD 108) and claimed to have written his famous Discourses 
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based on the notes he took about lectures by Epictetus. Arrian argued 

that his Discourses should be considered comparable to the Socratic 

literature. Arrian described Epictetus as a powerful speaker who 

could “induce his listener to feel just what Epictetus wanted him to 

feel”. Many eminent figures sought conversations with him. Emperor 

Hadrian was friendly with him, possibly having heard Epictetus speak 

at his school in Nicopolis.

Epictetus lived a life of great simplicity, with few possessions. He 

lived alone for a long time, but in his old age, he adopted the child of a 

friend who otherwise would have been left to die, and raised him with 

the aid of a woman. It is unclear whether Epictetus and she were mar­

ried. He died sometime around AD 135. After his death, according to 

Lucian, his oil lamp was purchased by an admirer for 3,000 drachmae.
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Thought

Epictetus maintains that the foundation of all 

philosophy is self-knowledge; that is, the convic­

tion of our ignorance and gullibility ought to 

be the first subject of our study. Logic provides 

valid reasoning and certainty in judgment, but 

it is subordinate to practical needs. He also 

maintained that the first and most necessary 

part of philosophy concerns the application of 

doctrine, for example, that people should not lie. 

The second concerns reasons, e.g., why people 

should not lie. The third, lastly, examines and 

establishes the reasons. This is the logical part, 

which finds reasons, shows what is a reason, and 

that a given reason is a correct one. This last part 

is necessary, but only on account of the second, 

which again is rendered necessary by the first.

An eighteenth-century engraving depicting 

Epictetus
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Legacy

No writings by Epictetus are known. His dis­

courses were transcribed and compiled by his 

pupil Arrian (c. 86/89 – c. after 146/160 AD). The 

main work is The Discourses, four books of which 

have been preserved (out of the original eight). 

Arrian also compiled a popular digest, entitled 

the Enchiridion, or Handbook, of Epictetus. In a 

preface to the Discourses that is addressed to Lu­

cius Gellius, Arrian states that “whatever I heard 

him say I used to write down, word for word, 

as best I could, endeavouring to preserve it as a 

memorial, for my own future use, of his way of 

thinking and the frankness of his speech”. Some 

scholars, however, have doubted this claim and 

suggest that Epictetus in fact wrote the Discourses 

himself, though it is not the consensus opinion.

Hadrian and Epictetus are depicted in a 

fifteenth-century manuscript, Bodleian li

brary

The philosophy of Epictetus influenced the Roman emperor Marcus 

Aurelius (AD 121 to 180), who cites Epictetus in his Meditations. 

Epictetus also appears in a second or third century Dialogue Between 

the Emperor Hadrian and Epictetus the Philosopher. This short Latin 

text consists of seventy-three short questions supposedly posed by 

Hadrian and answered by Epictetus. This dialogue was very popular 

in the Middle Ages with many translations and adaptations.

Epictetus exhibited an influence on French Enlightenment 

philosophers, such as Voltaire, Montesquieu, Denis Diderot, and 

Baron d’Holbach, who all read the Enchiridion when they were 

students. Blaise Pascal listed Epictetus as among those philosophers 
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he was most familiar with, describing him as a “great mind” who is 

“among the philosophers of the world who have best understood the 

duties” of an individual.

In the sixth century, the Neoplatonist philosopher Simplicius 

wrote an extant commentary on the Enchiridion.
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Appendix B

Enchiridion of Epictetus
from Wikipedia

The Enchiridion or Handbook of Epictetus (Ancient Greek: Ἐγχειρίδιον 

Ἐπικτήτου, Enkheirídion Epiktḗtou) is a short manual of Stoic ethical 

advice compiled by Arrian, a 2nd-century disciple of the Greek 

philosopher Epictetus. Although the content is mostly derived from 

the Discourses of Epictetus, it is not a summary of the Discourses but 

rather a compilation of practical precepts. Eschewing metaphysics, 

Arrian focuses his attention on Epictetus’s work applying philosophy 

to daily life. Thus, the book is a manual to show the way to achieve 

mental freedom and happiness in all circumstances.

The Enchiridion was well known in the medieval world and was 

specially adapted for use in Greek-speaking monasteries. In the 15th 

century it was translated into Latin, and then, with the advent of 

printing, into multiple European languages. It reached the height of 

popularity in the 17th century, in parallel with the Neostoicism move­

ment.
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Contents

The word “Enchiridion” (Ancient Greek: ἐγχειρίδιον) is an adjective 

meaning “in the hand” or “ready to hand”. The word sometimes 

meant a handy sword, or dagger, but coupled with the word “book” 

(biblion, Greek: βιβλίον) it means a handy book or hand-book. Epicte­

tus in the Discourses often speaks of principles which his pupils should 

have “ready to hand” (Greek: πρόχειρα). Common English transla­

tions of the title are Manual or Handbook.

The Enchiridion consists of fifty-three short chapters typically con­

sisting of a paragraph or two, and appears to be a loosely-structured 

selection of maxims. It was compiled some time in the early 2nd cen­

tury. Around half of the material in the Enchiridion has been shown to 

have been derived from the surviving four books of Discourses but var­

iously modified. Some chapters appear to be reformulations of ideas 

which appear throughout the Discourses. Other parts are presumed to 

be derived from the lost Discourses.

The 6th-century philosopher Simplicius, in his commentary on 

the work, refers to a letter written by Arrian which prefaced the text. 

In this letter Arrian stated that the Enchiridion was selected from the 

Discourses of Epictetus according to what he considered to be most use­

ful, most necessary, and most adapted to move people’s minds. In his 

commentary, Simplicius divided the text into four distinct sections 

suggesting a graded approach to philosophy:

• Chapters 1–21. What is up to us and not, and how to deal with 

external things.

• Chs 1–2. What is up to us and not, and the consequences of 

choosing either.
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• Chs 3–14. How to deal with external things (reining the reader in 

from them).

• Chs 15–21. How to use external things correctly and without dis­

turbance.

• Chapters 22–28. Advice for intermediate students.

• Chs 22–25. The problems faced by intermediate students.

• Chs 26–28. Miscellania: the common conceptions, badness, and 

shame.

• Chapters 30–47. Technical advice for the discovery of appropriate 

actions (kathēkonta).

• Chs 30–33. Appropriate actions towards (a) other people, (b) God, 

(c) divination, (d) one’s own self.

• Chs 34–47. Miscellaneous precepts on justice (right actions).

• Chapters 48–53. Conclusions on the practice of precepts.

• Ch 48. Final advice and his division of types of people.

• Chs 49–52. The practice of precepts.

• Ch 53. Quotations for memorisation.

There are some puzzles concerning the inclusion of two chap­

ters. Chapter 29, a one-page Discourse which compares the training 

needed to become a Stoic with the rigorous approach needed to 

become an Olympic victor, is practically word for word identical 

with Discourse iii. 15. Since it was omitted in one of the early 

Christian editions (Par), and not commented on by Simplicius, it 

may not have been in the original edition. Chapter 33 consists of 

a list of moral instructions, which are “not obviously related to 

Epictetus’ normal Stoic framework.”
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Themes

The Enchiridion begins with the statement, “Of things, some depend 

upon ourselves, others do not depend upon ourselves.” So it starts 

with announcing that the business and concern of the real self is with 

matters subject to its own control, uninfluenced by external chance or 

change. Epictetus makes a sharp distinction between our own internal 

world of mental benefits and harms and the external world beyond our 

control. Freedom is to wish for nothing which is not up to ourselves. 

When we are tried by misfortune, we should never let our suffering 

overwhelm our sense of inward mastery and freedom.

A constant vigilance is required, and one should never relax at­

tention to one’s reason, for it is judgements, not things, which disturb 

people.

What upsets people is not things themselves but their judgments 

about the things. For example, “death is nothing dreadful (or else it 

would have appeared dreadful to Socrates)…”

— Chapter Five

Reason is the decisive principle in everything. Thus, we must exercise 

our power of assent over impressions and wish for nothing, nor avoid 

anything that is up to other people.

To a large extent, the Enchiridion suppresses many of the more 

amiable aspects of Epictetus, which can be found in the Discourses, 

but this reflects the nature of the compilation. Some believe that, 

unlike the Discourses which seeks to encourage the student through 

argument and logic, the Enchiridion largely consists of a set of rules 

to follow. Others challenge this view, arguing that the chapters of 
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the Enchiridion can be interpreted as containing arguments and artic­

ulating concepts that develop progressively throughout the work. 

The work is built on the conception that the wise person, by the aid 

of philosophy, may reap benefit from every experience in life. With 

proper training the student can flourish in adverse situations as well 

as favorable ones. The human spirit has capacities as yet undeveloped, 

but which it is for our good to develop. Thus, the book is a manual 

on how to make progress towards what is necessary and sufficient for 

happiness.

Epictetus makes vivid use of imagery, and analogies include life 

depicted as: a ship’s voyage (Ch. 7), an inn (Ch. 11), a banquet (Chs. 

15, 36), and acting in a play (Ch. 17, 37). He takes many examples from 

everyday life, including: a broken jug (Ch. 3), a trip to the baths (Chs. 

4, 43), his own lameness (Ch. 9), the loss of a child (Ch. 11), and the 

price of lettuce (Ch. 25).
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Reception

For many centuries, the Enchiridion maintained 

its authority both with pagans and Christians.

Latin translation by Angelo Poliziano 

(Basel 1554)

Commentary of Simplicius

In the 6th century the Neoplatonist philosopher Simplicius of Cilicia 

wrote a huge commentary on the Enchiridion, which is more than 

ten times the bulk of the original text. Chapter after chapter of the 

Enchiridion is dissected, discussed, and its lessons drawn out with a 

certain laboriousness. Simplicius’ commentary offers a distinctly Pla­

tonist vision of the world, one which is often at odds with the Stoic 

content of the Enchiridion. Sometimes Simplicius exceeds the scope 
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of a commentary; thus his commentary on Enchiridion 27 (Simplicius 

ch. 35) becomes a refutation of Manichaeism.

Christian adaptations

The Enchiridion was adapted three different times by Greek Christian 

writers. The oldest manuscript, Paraphrasis Christiana (Par), dates to 

the 10th century. Another manuscript, falsely ascribed to Nilus (Nil), 

dates to the 11th century. A third manuscript, Vaticanus gr. 2231 (Vat), 

dates to the 14th century. It is not known when the original versions 

of these manuscripts were first made. These guides served as a rule 

and guide for monastic life. The most obvious changes are in the use 

of proper names: thus the name Socrates is sometimes changed to 

Paul. All three texts follow the Enchiridion quite closely, although the 

Par manuscript is more heavily modified: adding or omitting words, 

abridging or expanding passages, and occasionally inventing new 

passages.

Transmission

Over one hundred manuscripts of the Enchiridion survive. The oldest 

extant manuscripts of the authentic Enchiridion date from the 14th 

century, but the oldest Christianised ones date from the 10th and 11th 

centuries, perhaps indicating the Byzantine world’s preference for the 

Christian versions. The Enchiridion was first translated into Latin by 

Niccolò Perotti in 1450, and then by Angelo Poliziano in 1479. The 

first printed edition (editio princeps) was Poliziano’s Latin translation 

published in 1497. The original Greek was first published (somewhat 

abbreviated) with Simplicius’s Commentary in 1528. The edition pub­
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lished by Johann Schweighäuser in 1798 was the major edition for the 

next two-hundred years. A critical edition was produced by Gerard 

Boter in 1999.

The separate editions and translations of the Enchiridion are very 

many. The Enchiridion reached its height of popularity in the period 

1550–1750. It was translated into most European languages, and there 

were multiple translations in English, French, and German. The first 

English translation was by James Sandford in 1567 (a translation of 

a French version) and this was followed by a translation (from the 

Greek) by John Healey in 1610. The Enchiridion was even partly trans­

lated into Chinese by the Jesuit missionary Matteo Ricci. The popu­

larity of the work was assisted by the Neostoicism movement initiated 

by Justus Lipsius in the 16th century. Another Neostoic, Guillaume 

du Vair, translated the book into French in 1586 and popularised it in 

his La Philosophie morale des Stoiques.

Modern era

In the 17th century the German monk Matthias Mittner compiled a 

guide on mental tranquillity for the Carthusian Order by taking the 

first thirty-five of his fifty precepts from the Enchiridion.

In the English-speaking world it was particularly well known in 

the 17th century: at that time it was the Enchiridion rather than the Dis­

courses which was usually read. It was among the books John Harvard 

bequeathed to the newly founded Harvard College in 1638. The work, 

being written in a clear distinct style, made it accessible to readers with 

no formal training in philosophy, and there was a wide readership 

among women in England. The writer Mary Wortley Montagu made 

her own translation of the Enchiridion in 1710 at the age of twenty-
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one. The Enchiridion was a common school text in Scotland during 

the Scottish Enlightenment—Adam Smith had a 1670 edition in his 

library, acquired as a schoolboy.

At the end of the 18th century, the Enchiridion is attested in the 

personal libraries of Benjamin Franklin and Thomas Jefferson.

The Simplicius’ commentary enjoyed its own period of popularity 

in the 17th and 18th centuries. An English translation by George 

Stanhope in 1694 ran through four editions in the early 18th century. 

Edward Gibbon remarked in his Decline and Fall of the Roman Empire 

that Simplicius’ Commentary on Epictetus “is preserved in the library 

of nations, as a classic book” unlike the commentaries on Aristotle 

“which have passed away with the fashion of the times.”

The current division of the work into fifty-three chapters was first 

adopted by Johann Schweighäuser in his 1798 edition; earlier editions 

tended to divide the text into more chapters (especially splitting chap­

ter 33). Gerard Boter in his 1999 critical edition keeps Schweighäuser’s 

fifty-three chapters but splits chapters 5, 14, 19, and 48 into two parts.

In the 19th century, Walt Whitman discovered the Enchiridion 

when he was about the age of sixteen. It was a book he would repeat­

edly return to, and late in life he called the book “sacred, precious 

to me: I have had it about me so long—lived with it in terms of such 

familiarity.”
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Appendix C

Stoicism
from Wikipedia

Stoicism is a philosophical movement and prac­

tical guide to living, emphasizing daily self-disci­

pline and moral improvement, which originated 

in the Hellenistic period of ancient Greece and 

proliferated well into the Roman Imperial period 

The ancient Stoics believed that the universe 

operated according to reason, or logos, providing 

a unified account of the world, constructed from 

ideals of rational discourse, monistic physics, 

and naturalistic ethics. These ideals constitute 

virtue, which is necessary for the Stoic goal of 

‘living a well-reasoned life’.

Stoic philosophy is traditionally divided 

into three interconnected disciplines: logic, 

physics, and ethics. Stoic logic focuses on highly

A bust of Zeno of Citium, considered the 

founder of Stoicism

intentional reasoning through propositions, arguments, and the dif­

ferentiation between truth and falsehood. Philosophical discourse is 

paramount in Stoicism, including the view that the mind is in rational 
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dialogue with itself. Stoic ethics centers on virtue as the highest good, 

cultivating emotional self-control, a calm problem-solving state of 

mind, and rational judgment to attain lifelong flourishing (eudaimo­

nia). At the same time, passions, anxieties, and insecurities are viewed 

as misguided reactions that ought to be controlled through self-disci­

plined practice. Of all the schools of ancient Western philosophy, 

Stoicism made the greatest claim to being utterly systematic. Central 

to Stoic ethics was the idea of living in accordance with nature, which 

meant aligning one’s life with one’s sense of reason and the rational 

order of the universe.

Stoicism was founded in the ancient Agora of Athens by Zeno 

of Citium around 300 BCE, and flourished throughout the Greco-

Roman world until the 3rd century CE. Stoicism emerged from the 

Cynic tradition and was popularized through public teaching at the 

Stoa Poikile, a painted colonnade. Among its adherents was Roman 

Emperor Marcus Aurelius.

Along with Aristotelian term logic, the system of propositional 

logic developed by the Stoics was one of the two great systems 

of logic in the classical world. It was largely built and shaped by 

Chrysippus, the third head of the Stoic school in the 3rd century BCE. 

Chrysippus’s logic differed from term logic because it was based on 

the analysis of propositions rather than terms. Stoicism experienced a 

decline after Christianity became the state religion in the 4th century 

CE, although Gnosticism lingered and incorporated elements of Sto­

icism and Platonism.

Since then, it has seen revivals, notably in the Renaissance 

(Neostoicism) and in the contemporary era. Its influence extended to 

Roman thinkers like Seneca and Epictetus and later influenced Chris­
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tianity and the Renaissance Neostoicism movement. Stoicism shaped 

subsequent developments in logic and inspired modern cognitive 

therapies.

History

The name Stoicism derives from the Stoa Poikile (Ancient Greek: 

ἡ ποικίλη στοά), or “painted porch”, a colonnade decorated with 

mythic and historical battle scenes on the north side of the Agora in 

Athens where Zeno of Citium and his followers gathered to discuss 

their ideas, near the end of the fourth century BCE. Unlike the 

Epicureans, Zeno chose to teach his philosophy in a public space. 

Stoicism was originally known as Zenonism. However, this name was 

soon dropped, probably because the Stoics did not consider their 

founders to be perfectly wise and to avoid the risk of the philosophy 

becoming a cult of personality.

Zeno’s ideas developed from those of the Cynics (brought to 

him by Crates of Thebes), whose founding father, Antisthenes, had 

been a disciple of Socrates. Zeno’s most influential successor was 

Chrysippus, who followed Cleanthes as leader of the school, and was 

responsible for molding what is now called Stoicism. Stoicism became 

the foremost popular philosophy among the educated elite in the 

Hellenistic world and the Roman Empire to the point where, in the 

words of Gilbert Murray, “nearly all the successors of Alexander […] 

professed themselves Stoics”.

Scholars usually divide the history of Stoicism into three phases: 

the Early Stoa, from Zeno’s founding to Antipater; the Middle Stoa, 

including Panaetius and Posidonius; and the Late Stoa, including Mu­

sonius Rufus, Seneca, Epictetus, and Marcus Aurelius. No complete 
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works survived from the first two phases of Stoicism. Only Roman 

texts from the Late Stoa survived.

Logic

For the Stoics, logic (logike) was the part of 

philosophy which examined reason (logos). To 

achieve a happy life—a life worth living—re­

quires logical thought. The Stoics held that an 

understanding of ethics was impossible without 

logic. In the words of Inwood, the Stoics believed 

that:

Chrysippus, the third leader of the Stoic 

school, wrote more than 300 books on 

logic. His works were lost, but an outline 

of his logical system may be reconstructed 

from fragments and testimony.

Logic helps a person see what is the case, reason effectively about 

practical affairs, stand his or her ground amid confusion, differen­

tiate the certain from the probable, and so forth.

To the Stoics, logic was a wide field of knowledge which included the 

study of language, grammar, rhetoric and epistemology. However, all 

of these fields were interrelated, and the Stoics developed their logic 
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(or “dialectic”) within the context of their theory of language and 

epistemology.

The Stoic tradition of logic originated in the 4th-century BCE in 

a different school of philosophy known as the Megarian school. It was 

two dialecticians of this school, Diodorus Cronus and his pupil Philo, 

who developed their own theories of modalities and of conditional 

propositions. The founder of Stoicism, Zeno of Citium, studied under 

the Megarians, and he was said to have been a fellow pupil with Philo.

However, the outstanding figure in the development of Stoic logic 

was Chrysippus of Soli (c. 279 – c. 206 BCE), the third head of the 

Stoic school. Chrysippus shaped much of Stoic logic as it is now 

known, creating a system of propositional logic. The logical writings 

by Chrysippus are, however, almost entirely lost, instead his system 

has to be reconstructed from the partial and incomplete accounts 

preserved in the works of later authors.

Assertibles

The smallest unit in Stoic logic is an assertible (axiomata), a proposition 

which is either true or false and which either affirms or denies. Exam­

ples of assertibles include “it is night”, “it is raining this afternoon”, 

and “no one is walking.” Assertibles have a truth-value such that they 

are only true or false depending on when it was expressed (e.g. the 

assertible “it is night” will only be true at night). The Stoics catalogued 

these simple assertibles according to whether they are affirmative or 

negative, and whether they are definite or indefinite (or both).
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Compound assertibles

Conjunction assertibles can be built up from simple ones through the 

use of logical connectives, which examine choice and consequence 

such as “if… then”, “either… or”, and “not both”. Chrysippus seems 

to have been responsible for introducing the three main types of 

connectives: the conditional (if), conjunctive (and), and disjunctive 

(or). A typical conditional takes the form of “if p then q”; whereas a 

conjunction takes the form of “both p and q”; and a disjunction takes 

the form of “either p or q”. The or they used is exclusive, unlike the 

inclusive or generally used in modern formal logic. These connectives 

are combined with the use of not for negation. Thus the conditional 

can take the following four forms: 1) “If p, then q” 2) “If not p, then 

q” 3) “If p, then not q” 4) “If not p, then not q.” Later Stoics added 

more connectives: the pseudo-conditional took the form of “since p 

then q”; and the causal assertible took the form of “because p then 

q”. There was also a comparative (or dissertive): “more/less (likely) p 

than q”.

Modal assertibles

Assertibles can also be distinguished by their modal properties—

whether they are possible, impossible, necessary, or non-necessary. In 

this, the Stoics were building on an earlier Megarian debate initiated 

by Diodorus Cronus. Diodorus had defined possibility in a way which 

seemed to adopt a form of fatalism. Diodorus defined possible as “that 

which either is or will be true”. Thus, there are no forever unrealised 

possibilities, whatever is possible is or one day will be true. His pupil 

Philo, rejecting this, defined possible as “that which is capable of being 
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true by the proposition’s own nature”, thus a statement like “this 

piece of wood can burn” is possible, even if it spent its entire existence 

on the bottom of the ocean. Chrysippus, on the other hand, was 

a causal determinist: he thought that true causes inevitably give rise 

to their effects and that all things arise in this way. But he was not a 

logical determinist or fatalist: he wanted to distinguish between pos­

sible and necessary truths. Thus, he took a middle position between 

Diodorus and Philo, combining elements of both their modal systems. 

Chrysippus’s set of Stoic modal definitions was as follows:

Arguments

In Stoic logic, an argument is defined as a compound or system of 

premises and a conclusion. A typical Stoic syllogism is: “If it is day, it 

is light; It is day; Therefore it is light”. It has a non-simple assertible for 

the first premise (“If it is day, it is light”) and a simple assertible for the 

second premise (“It is day”). Stoic logic also uses variables that stand 

for propositions to generalize arguments of the same form. In more 

general terms this argument would be: “If p, then q; p; Therefore q.”

Indemonstrable arguments

Chrysippus listed five basic argument forms, called indemonstrables, 

which all other arguments are reducible to:

There can be many variations of these five indemonstrable argu­

ments. For example the assertibles in the premises can be more 

complex, and the following syllogism is a valid example of the second 

indemonstrable (modus tollens): “if both p and q, then r; not r; therefore 

not: both p and q” Similarly one can incorporate negation into these 
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arguments. A valid example of the fourth indemonstrable (strong 

modus tollendo ponens or exclusive disjunctive syllogism) is: “either [not 

p] or q; not [not p]; therefore q” which, incorporating the principle of 

double negation, is equivalent to: “either [not p] or q; p; therefore q.”

Complex arguments

However, many other arguments are not expressed in the form of the 

five indemonstrables, and the task is to show how they can be reduced 

to one of the five types. A simple example of Stoic reduction is 

reported by Sextus Empiricus: “if both p and q, then r; not r; but also p; 

Therefore not q” This can be reduced to two separate indemonstrable 

arguments of the second and third type: “if both p and q, then r; not 

r; therefore not: both p and q; not: both p and q; p; therefore not q”

The Stoics stated that complex syllogisms could be reduced to the 

indemonstrables through the use of four ground rules or themata. Of 

these four themata, only two have survived. One, the so-called first 

thema, was a rule of antilogism: “When from two [assertibles] a third 

follows, then from either of them together with the contradictory of 

the conclusion the contradictory of the other follows.” The other, the 

third thema, was a cut rule by which chain syllogisms could be reduced 

to simple syllogisms. The importance of these rules is not altogether 

clear. In the 2nd-century BCE, Antipater of Tarsus is said to have 

introduced a simpler method involving the use of fewer themata, 

although few details survive concerning this.
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Paradoxes

Why should not the philosopher develop his own reason? You turn to 

vessels of crystal, I to the syllogism called The Liar you to myrrhine 

glassware, I to the syllogism called The Denyer.

— Epictetus, Discourses, iii.9.20 In addition to describing which infer­

ences are valid ones, part of a Stoic’s logical training was the enumer­

ation and refutation of false arguments, including the identification of 

paradoxes, which represented a challenge to the basic logical notions 

of the Stoics, such as truth or falsehood. One paradox studied by 

Chrysippus, known as the Liar paradox, asked “A man says he is lying; 

is what he says true or false?”—if the man says something true then it 

seems he is lying, but if he is lying then he is not saying something true, 

and so on. Another, known as the Sorites paradox or “Heap”, asked 

“How many grains of wheat do you need before you get a heap?” It 

was said to challenge the idea of true or false by offering up the possi­

bility of vagueness. In mastering these paradoxes, the Stoics hoped to 

cultivate their rational powers, to more easily enable ethical reflection, 

permit secure and confident arguing, and lead themselves to truth.

Categories

The Stoics held that all beings (ὄντα)—although not all things (τινά)

—are material. Besides the existing beings, they admitted four incor­

poreals (asomata): time, place, void, and sayable. They were held to be 

just ‘subsisting’ while such a status was denied to universals. Thus, 

they accepted Anaxagoras’s idea (as did Aristotle) that if an object 

is hot, it is because some part of a universal heat body had entered 
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the object. But, unlike Aristotle, they extended the idea to cover all 

chance incidents. Thus, if an object is red, it would be because some 

part of a universal red body had entered the object.

They held that there were four categories:

• Substance (ὑποκείμενον): The primary matter, formless sub­

stance, (ousia) that things are made of

• Quality (ποιόν): The way matter is organized to form an individ­

ual object; in Stoic physics, a physical ingredient (pneuma: air or 

breath), which informs the matter

• Somehow disposed (πως ἔχον): Particular characteristics, not 

present within the object, such as size, shape, action, and posture

• Somehow disposed in relation to something (πρός τί πως 

ἔχον): Characteristics related to other phenomena, such as the 

position of an object within time and space relative to other 

objects

A simple example of the Stoic categories in use is provided by 

Jacques Brunschwig:

I am a certain lump of matter, and thereby a substance, an existent 

something (and thus far that is all); I am a man, and this individual 

man that I am, and thereby qualified by a common quality and a 

peculiar one; I am sitting or standing, disposed in a certain way; I 

am the father of my children, the fellow citizen of my fellow citizens, 

disposed in a certain way in relation to something else.

Epistemology

According to the Stoics, knowledge can be attained through the 

application of reason to the impressions (phantasiai) received by 
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the mind through the senses. The mind can judge (συγκατάθεσις, 

‘synkatathesis’)—approve or reject—an impression, enabling it to 

distinguish a true representation of reality from one that is false. Some 

impressions can be assented to immediately, but others can achieve 

only varying degrees of hesitant approval, which can be labelled 

‘belief’ or ‘opinion’ (doxa). It is only through reason that people gain 

clear comprehension and conviction (katalepsis). Certainty and true 

knowledge (episteme), achievable by the Stoic sage, can be attained 

only by verifying the conviction with the expertise of one’s peers and 

the collective judgement of humankind.

Physics

According to the Stoics, the Universe is a material reasoning sub­

stance (logos), which was divided into two classes: the active and 

the passive. The passive substance is matter itself, while the active 

substance is an intelligent aether or primordial fire, which acts on the 

passive matter, the logos or anima mundi pervading and animating the 

entire Universe. It was conceived as material and is usually identified 

with God or Nature. The Stoics also referred to the seminal reason 

(“logos spermatikos”), or the law of generation in the Universe, which 

was the principle of the active reason working in inanimate matter. 

Humans, too, each possess a portion of the divine logos, which is the 

primordial Fire and reason that controls and sustains the Universe.

The Stoic outlook is a fatalistic and naturalistic pantheism where 

the divine is equated with the totality of the Universe. Everything is 

subject to the laws of Fate, for the Universe acts according to its own 

nature, and the nature of the passive matter it governs. Stoicism does 

not posit a beginning or end to the Universe. The current Universe 
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is a phase in the present cycle, preceded by an infinite number of 

Universes, doomed to be destroyed (“Ekpyrosis”, conflagration) and 

re-created again, and to be followed by another infinite number of 

Universes.

Ethics

Alongside Aristotle’s ethics, the Stoic tradition 

forms one of the major founding approaches to 

virtue ethics. The Stoics believed that the prac­

tice of virtue is enough to achieve eudaimonia: a 

well-lived life. The Stoics identified the path to 

achieving it with a life spent practicing the four 

cardinal virtues in everyday life — prudence, 

fortitude, temperance, and justice — as well as 

living in accordance with nature.

The Stoics are especially known for teaching 

that “virtue is the only good” for human beings, 

and that external things, such as health, wealth, 

and pleasure, are not good or bad in themselves 

(adiaphora) but have value as “material for virtue 

to act upon”. Many Stoics —such as Seneca and 

Epictetus — emphasized that because “virtue is

A bust of Seneca, a Stoic philosopher 

from the Roman Empire who served as an 

adviser to Nero

sufficient for happiness“, a sage would be emotionally resilient to 

misfortune. The Stoics also believed that certain destructive emotions 

resulted from errors of judgment, and people should aim to maintain 

a will (called prohairesis) that is “in accordance with nature”. Because of 

this, the Stoics thought the best indication of an individual’s philos­

ophy was not what a person said but how the person behaved.
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The Stoics outlined that people’s own actions, thoughts, and 

reactions are within their control. Stoic ethics involves improving the 

individual’s ethical and moral well-being: “Virtue consists in a will 

that is in agreement with Nature.” The foundation of Stoic ethics 

is that good lies in the state of the soul itself, in wisdom and self-

control. For the Stoics, reason meant using logic and understanding 

the processes of nature—the logos or universal reason, inherent in all 

things, as a means of overcoming destructive emotions. This principle 

also applies to the realm of interpersonal relationships; “to be free 

from anger, envy, and jealousy”, and even to accept slaves as equals 

of others because all are products of nature. The Stoic ethic espouses 

a deterministic perspective; in regard to those who lack Stoic virtue, 

Cleanthes once opined that the wicked person is “like a dog tied to 

a cart, and compelled to go wherever it goes”. A Stoic of virtue, by 

contrast, would amend one’s will to suit the world and remain, in 

the words of Epictetus, “sick and yet happy, in peril and yet happy, 

dying and yet happy, in exile and happy, in disgrace and happy”, thus 

positing a “completely autonomous” individual will, and at the same 

time a universe that is “a rigidly deterministic single whole”.

Passions

For the Stoic Chrysippus, the passions are evaluative judgements. A 

passion is a disturbing and misleading force in the mind which occurs 

because of a failure to reason correctly. The Stoics used the word to 

discuss many common emotions such as anger, fear and excessive joy. 

Incorrect judgment as to a present good gives rise to delight, while lust 

is a wrong estimate about the future. Unreal imaginings of evil cause 

distress about the present, or fear for the future. The ideal Stoic would 
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instead measure things at their real value, and see that the passions are 

not natural. To be free of the passions is to have happiness which is 

self-contained. There would be nothing to fear—for unreason is the 

only evil; no cause for anger—for others cannot harm you.

The Stoics arranged the passions under four headings: distress, 

pleasure, fear, and lust. One report of the Stoic definitions of these 

passions appears in the treatise On Passions by Chrysippus (trans. Long 

& Sedley, pg. 411, modified):

• Distress (lupē): Distress is an irrational contraction, or a fresh 

opinion that something bad is present, at which people think it 

right to be depressed.

• Fear (phobos): Fear is an irrational aversion, or avoidance of an 

expected danger.

• Lust (epithumia): Lust is an irrational desire, or pursuit of an 

expected good but in reality bad.

• Delight (hēdonē): Delight is an irrational swelling, or a fresh 

opinion that something good is present, at which people think it 

right to be elated.

Two of these passions (distress and delight) refer to emotions 

currently present, and two of these (fear and lust) refer to emotions 

directed at the future. Thus there are just two states directed at the 

prospect of good and evil, but subdivided as to whether they are 

present or future: Numerous subdivisions of the same class were 

brought under the head of the separate passions:

• Distress: Envy, Rivalry, Jealousy, Compassion, Anxiety, Mourn­

ing, Sadness, Troubling, Grief, Lamenting, Depression, Vexation, 

Despondency.
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• Fear: Sluggishness, Shame, Fright, Timidity, Consternation, 

Pusillanimity, Bewilderment, and Faintheartedness.

• Lust: Anger, Rage, Hatred, Enmity, Wrath, Greed, and Longing.

• Delight: Malice, Rapture, and Ostentation.

The wise person (sophos) is someone who is free from the 

passions (apatheia or impassivity). Instead, the sage experiences 

good feelings (eupatheia) which are clear-headed. These emotional 

impulses are not excessive, but nor are they diminished emotions. 

Instead they are the correct rational emotions. The Stoics listed 

the good-feelings under the headings of joy (chara), wish (boulesis), 

and caution (eulabeia). Thus if something is present which is a 

genuine good, then the wise person experiences an uplift in the 

soul—joy (chara). The Stoics also subdivided the good-feelings:

• Joy: Enjoyment, Cheerfulness, Good spirits

• Wish: Good intent, Goodwill, Welcoming, Cherishing, Love

• Caution: Moral shame, Reverence

Suicide

The Stoics considered suicide permissible for the wise person in cir­

cumstances that might prevent them from living a virtuous life, such 

as if they fell victim to severe pain or disease, but otherwise, suicide 

would usually be seen as a rejection of one’s social duty. For example, 

Plutarch reports that accepting life under tyranny would have com­

promised Cato’s self-consistency (constantia) as a Stoic and impaired 

his freedom to make the honorable moral choices.
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Legacy

For around five hundred years, Stoic logic was 

one of the two great systems of logic. The 

logic of Chrysippus was discussed alongside that 

of Aristotle, and it may well have been more 

prominent since Stoicism was the dominant 

philosophical school. From a modern perspec­

tive, Aristotle’s term logic and the Stoic logic 

of propositions appear complementary, but they 

were sometimes regarded as rival systems.

Marcus Aurelius, the Stoic Roman em

peror

Neoplatonism

In late antiquity, the Stoic school fell into decline, and the last 

pagan philosophical school, the Neoplatonists, adopted Aristotle’s 

logic for their own. Plotinus had criticized both Aristotle’s Categories 

and those of the Stoics; his student Porphyry, however, defended 

Aristotle’s scheme. He justified this by arguing that they should be 

interpreted strictly as expressions, rather than as metaphysical reali­

ties. The approach can be justified, at least in part, by Aristotle’s own 

words in The Categories. Boethius’ acceptance of Porphyry’s interpre­

tation led to their being accepted by Scholastic philosophy. As a result 
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the Stoic writings on logic did not survive, and only elements of Stoic 

logic made their way into the logical writings Boethius and other 

later commentators, transmitting confused parts of Stoic logic to the 

Middle Ages. Propositional logic was redeveloped by Peter Abelard 

in the 12th century, but by the mid-15th century the only logic which 

was being studied was a simplified version of Aristotle’s. Knowledge 

about Stoic logic as a system was lost until the 20th century, when 

logicians familiar with the modern propositional calculus reappraised 

the ancient accounts of it.

Christianity

The Fathers of the Church regarded Stoicism as a “pagan philoso­

phy”; nonetheless, early Christian writers used some of the central 

philosophical concepts of Stoicism. Examples include the terms “lo­

gos”, “virtue”, “Spirit”, and “conscience”. Like Stoicism, Christianity 

asserts an inner freedom in the face of the external world, a belief in 

human kinship with Nature or God, a sense of the innate depravity

—or “persistent evil”—of humankind, and the futility and temporary 

nature of worldly possessions and attachments. Both encourage equa­

nimity with respect to the passions and inferior emotions, such as 

lust and envy, so that the higher possibilities of one’s humanity can 

be awakened and developed. Stoic influence can also be seen in the 

works of Ambrose of Milan, Marcus Minucius Felix, and Tertullian.

Neostoicism

Neostoicism was a philosophical movement that arose in the late 16th 

century from the works of the Renaissance humanist Justus Lipsius, 
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who sought to combine the beliefs of Stoicism and Christianity. The 

project of neostoicism has been described as an attempt by Lipsius 

to construct “a secular ethics based on Roman Stoic philosophy.” He 

did not endorse religious toleration in an unqualified way: hence the 

importance of a morality not tied to religion. The work of Guillaume 

du Vair, Traité de la Constance (1594), was another important influence 

in the neo-stoic movement. Where Lipsius had mainly based his 

work on the writings of Seneca, du Vair emphasized Epictetus. Pierre 

Charron came to a neo-stoic position through the impact of the 

French Wars of Religion. He made a complete separation of morality 

and religion.

Reappraisal of Stoic logic

In the 18th century, Immanuel Kant declared that “since Aristotle… 

logic has not been able to advance a single step, and is thus to all 

appearance a closed and complete body of doctrine.” To 19th-century 

historians, who believed that Hellenistic philosophy represented a 

decline from that of Plato and Aristotle, Stoic logic was seen with 

contempt. Carl Prantl thought that Stoic logic was “dullness, trivial­

ity, and scholastic quibbling” and he welcomed the fact that the works 

of Chrysippus were no longer extant.

Although developments in modern logic that parallel Stoic logic 

began in the middle of the 19th century with the work of George Boole 

and Augustus De Morgan, Stoic logic itself was only reappraised 

in the 20th-century, beginning with the work of Polish logician Jan 

Łukasiewicz and Benson Mates. According to Susanne Bobzien, “The 

many close similarities between Chrysippus’ philosophical logic and 

that of Gottlob Frege are especially striking”.
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What we see as a result is a close similarity between [these] methods 

of reasoning and the behaviour of digital computers…. The code 

happens to come from the nineteenth-century logician and mathe­

matician George Boole, whose aim was to codify the relations 

studied much earlier by Chrysippus (albeit with greater abstraction 

and sophistication). Later generations built on Boole’s insights… but 

the logic that made it all possible was the interconnected logic of an 

interconnected universe, discovered by the ancient Chrysippus, who 

labored long ago under an old Athenian stoa.

Contemporary stoicism

Contemporary usage defines a stoic as a “person who represses feel­

ings or endures patiently”. The Stanford Encyclopedia of Philosophy’s 

entry on Stoicism notes: “the sense of the English adjective ‘stoical’ is 

not utterly misleading with regard to its philosophical origins“.

Contemporary Stoicism draws from the late 20th- and early 21st-

century spike in publications of scholarly works on ancient Stoicism. 

The revival of Stoicism in the 20th century can be traced to the publi­

cation of Problems in Stoicism by A. A. Long in 1971.

According to philosopher Pierre Hadot, philosophy for a Stoic 

is not just a set of beliefs or ethical claims; it is a way of life involv­

ing constant practice and training (or “askēsis”), an active process 

of constant practice and self-reminder. Epictetus, in his Discourses, 

distinguished between three types of act: judgment, desire, and incli­

nation, which Hadot identifies these three acts with logic, physics, and 

ethics, respectively. Hadot writes that in the Meditations, “Each maxim 
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develops either one of these very characteristic topoi [i.e., acts], or two 

of them or three of them.”

Psychology and psychotherapy

Stoic philosophy was the original philosophical inspiration for mod­

ern cognitive psychotherapy, particularly as mediated by Albert Ellis’ 

rational emotive behavior therapy (REBT), the major precursor of 

cognitive behavioral therapy (CBT). The original cognitive therapy 

treatment manual for depression by Aaron T. Beck et al. states, “The 

philosophical origins of cognitive therapy can be traced back to the 

Stoic philosophers”. A well-known quotation from Enchiridion of 

Epictetus was taught to most clients during the initial session of tradi­

tional REBT by Ellis and his followers: “It’s not the events that upset 

us, but our judgments about the events.”
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