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EPICTETTUS.

Very little is known of the life of Epictetus. It is said
that he was a native of Hierapolis in Phrygia, a town
between the Macander and a branch of ihe Maeander
named the Lycus. Hierapolis is mentioned in the epistle
of Paul to the people of Colossae (Coloss. iv. 13); from
which it has been concluded that there was a Christian
church in Hierapolis in the time of the apostle. The date
of the birth of Epictetus is unknown. The only recorded
fact of his early life is that he was a slave in Reme, and
his master was Ipaphroditus, a profligate freedman of the
emperor Nero. There is a story that the master broke his
slave’s leg by torturing him; but it is better to trust to
the ovidence of Simplicius, the commentator on the Enchei-
ridion or Manual, who says that Epictetus was weak in
body and lame from an early age. It is not said how he
became a slave; but it has been asserted in modern times
that the parents sold the child. I have not, however,
found any authority for this statement.

It may be supposcd that the young slave showed intel-
ligence, for his master sent or permitted him to attend the
lIectures of C. Musonius Rufus, an eminent Stoic philoso-
pher. It may scem strange that such a master should have
wished to have his slave made into a philosophers but
Garnier, the author of a Mémoire sur les ouvrages
d’Epictéte, explains this matter very well in a communiea-
tion to Schweighacuser. Garnier says: “ Epictetus, born
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at Hierapolis of Phrygia of poor parents, was indebted
apparently for the advantages of a good education to the
whim, which was common at the end of the Republic and
under the first emperors, among the great of Rome to
reckon among their numerous slaves Grammarians, Pocts,
Rhetoricians, and Philosophers, in the same way as rich
financiers in these later ages have been led to form at a
great cost rich and numerous libraries. This supposition
is the only one which can explain to us, how a wretched
child, born as poor as Irus, had received a good education,
and how a rigid Stoic was the slave of Epaplroditus, one
of the officers of the Imperial guard. For we cannot sus-
pect that it was through predilection for the Stoic doctrine
and for his own use, that the confidant and the minister of
the debaucheries of Nero would have desired to posscss
such a slave.”

Some writers assume that Epictetus was manumitted by
his master; but I can find no evidence for this statement.
Epaphroditus accompanied Nero when he fled from Rome
before his enemies, and ho aided the miserable tyrant in
killing himself. Domitian (Sueton. Domit. 14) afterwards
put Epaphroditus to death for this service to Nero. We
may conclude that Epictetus in some way obtained his
freedom, and that he began to teach at Rome; but after
the oxpulsion of the philosophers from Rome by Domitian
A.p. 89, he retired to Nicopolis in Epirus, a city built by
Augustus to commemorate the victory at Actium. Epic,
tetus opened a school or lecture room at Nicopolis, where
he taught till he was an old man. The time of his death
is unknown. Epictetus was never married, as we learn
from Lucian (Demonax, ¢. 55, Tom. ii. ed. Hemsterh.
p- 393).! When Epictetus was finding fault with Demonax
and advising him to take a wife and beget children, for
this also, as Epictetus said, was a philosopher’s duty, to

1 Lucian's ¢ Life of the Philosopher Demonax.’
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Jeave in place of himself another in the Universe, Demonax
refuted the doctrine by answering, Give me then, Epic-
tetus, one of your own daughters. Simplicius says (Com-
ment. c. 46, p. 432, ed. Schweigh.) that Epictetus lived
alone a long time. At last he took a woman into his house
as a nursé for a child, which one of Epictetus’ iriends was
going to expose on account of his poverty, but Epictetus
took the child and brought it up.

Epictetus wrote nothing; and all that we have under
his name was written by an affectionate pupil, Arrian,
afterwards the historian of Alexander the Great, who, as
he tells us, took down in writing the philosopher’s dis-
courses (the Epistle of Arrian to Lucius Gellius, p.1). These
discourses formed eight books, but only four are extant
under the title of *Emwkrifrov SiarpiBal. Simplicius in his
commentary on the *Eyyepidiov or Manual, states that this
work also was put together by Arrian, who selected from
the discourses of Epictetus what he considered to be most
useful, and most necessary, and most adapted to move
men’s minds. Simplicius also says that the contents of
the Encheiridion are found nearly altogether and in the
same words in various parts of the Discourses. Arrian
also wrote a work on the life and death of Epictetus.
The events of the philosopher’s studious life were probably
not many nor remarkable; but we should have been glad
Jif this work had been preserved, which told, as Simplicius
sa)s what kind of man Epictetus was.

Photius (Biblioth. 58) mentions among Arrian’s works
Conversations with Epictetus, “Omlac "Emikrrov in twelve
books, Upton thinks that this work is only another name
for the Discourses, and that Photius has made the mistake
of taking the Conversations to be a different work from
the Discourses. Yet Photius has enumerated eight books
of the Discourses and twelve books of the Conversations.
Schweighaeuser observes that Photius had not seen these
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works of Arrian on Epictetus, for so he concludes from the
brief notice of these works by Photius. The fact is that
Photius does not say that he had read these books, as he
generally does when lLe is speaking of the books, which
he enumerates in his Bibliotheca. The conclusion is that
we are not certain that there was a work of Arrian,
entitled the Conversations of Epictetus.

The Discourses of Epictetus with the Encheiridion and
Fragments were translated into English by the learned
lady Mrs. Elizabeth Carter; who is said to have lived to
the age of eighty-nine. The fourth edition (1807) contains
the translator’s last additions and alterations. There is an
Introduction to this translation which contains a summary
view of the Stoic philosophy for the purpose of explaining
Epictetus ; and also there are notes to the translation. The
editor of this fourth edition says that ¢the Introduction
and notes of the Christian translator of Epictetus are, in
the estimation of most readers, not the least valuable parts
of the work”: and he adds “this was also the opinion of
the late Archbishop Secker, who though he thought very
highly of the philosophy of Epictetus, considered the
Introduction and notes as admirably calculated to prevent
any mistake concerning it, as well as to amend and instruct
the world.” The Introduction is certainly useful, though
it is not free from errors. I do mnot think that the notes
are valuable. I have used some of them without any
remarks; and I have used others and made some remarks
on them where I thought that Mrs. Carter was mistaken
in her opinion of the original text, or on other matters.

The translation of Mrs. Carter is good; and perhaps no
Englishman at that time would have made a better trans-
lation. I intended at first to revise Mrs. Carter’s transla-
tiony and to correct any errors that I might discover. I
had revised about half of it, when I found that I was not
satisfied with my work; and I was advised by a learned
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friend to translate the whole myself. This was rather a
great undertaking for an old man, who is now past seventy-
six. I have however done the work with great care, and
as well as I could. I have always compared my transla-
tion with the Latin version and with Mrs. Carter’s; and 1
think that.this is the best way of avoiding errois such as
any translator may make. A man who has not attempted
to translate a Greek or Latin author does not know the
difficulty of the undertaking. That which may appear
plain when he reads, often becomes very difficult when he
tries to express it in another language. It is true that
Epictetus is generally intelligible ; but the style or manner
of the author, or we may say of Arrian, who attempted to
produce what he heard, is sometimes made obscure by the
continual use of questions and answers to them, and for
other reasons.

Upton remarks in a note on iii. 23 (p. 184 Trans.), that
« there are many passages in these dissertations which are
ambiguous or rather confused on account of the small
questions, and because the matter is not expanded by
oratorical copiousness, not to mention other causes.” The
discourses of Epictetus, it is supposed, were spoken ex-
tempore, and so one thing after another would come into
the thoughts of the speaker (Wolf). Schweighaeuser also
observes in a note (ii. 336 of his edition) that the con-
nexion of the discourse is sometimes obscure thrcugh the
omission of some words which are necessary to indicate the
connexion of the thoughts. The reader then will find that
he cannot always understand Epictetus, if he does not
read him very carefully, and some passages more than
once. He must also think and reflect, or he will miss the
meaning. I do not say that the book is worth all this
trouble. Every man must judge for himself. But I should’
not have translated the book, if I had not thought it worth



Xyl EPICTETTUS,

study; and I think that all books of this kind require
careful reading, if they are worth reading at all.

The text of Epictetus is sometimes corrupted, and this
corruption causes a few difficulties. However, these diffi-
culties are not numerous enough to cause or to admit much
variety or diversity in the translations of the text. This
remark will explain why many parts of my translation are
the same or nearly the same as Mrs. Carter’s. When this
happened, I did not think it necessary to altéer my trans-
lation in order that it might not be the same as hers. I
made my translation first, and then compared it with Mrs.
Carter’s and the Latin version. I hope that I have not
made many blunders. I do not suppose that I have made
none.

The last and best edition of the Discourses, the Enchei-
ridion, and the fragments is by J. Schweighaeuser in 6 vols.
8vo. This edition contains the commentary of Simplicius
on the Encheiridion, and two volumes of useful notes on
the Discourses. These notes are selected from those of
‘Wolf, Upton, and a few from other commentators; but a
large part are by Schweighaeuser himself, who was an
excellent scholar and a very sensible man. I have read
all these notes, and I have used them. Many of the notes
to the translation are my own.
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THE -PHILOSOPHY OF EPICTETUS.

e

I nave made a large Index to this book; and any person,
who has the necessary industry, may find in it almost
every passage in the Discourses in which the opinions of
the philosopher are stated; and thus he may acquire a
general notion of the philosophical system of Epictetus.
But few readers will have the time and the inclination for
this labour, and therefore I shall attempt to do the work
for them.

I have found two expositions of the system of Epictetus.
One is by Dr. Heinrich Ritter in his Geschichte der Philo-
sophie alter Zeit, Vierter Theil, 1839. The other is by
Professor Christian A. Brandis.! Both of these exposi-
tions are useful; and I have used them, I do not think
that either of them is complete, nor will mine be. I shall
not make my exposition exactly in the same form as either
of them ; nor shall I begin it in the same way.

Ritter has prefixed a short sketch of C. Musonius Rufus,
a Roman Stoic, to his exposition of the system of Epic-
totus. Rufus taught at Rome under the emperor Nero,
who drove him from Rome; but Rufus returned after the
tyrant’s death, and lived to the times of Vespasian and hig
son Titus, He acquired great reputation as a teacher, but
there is no evidence that he wrote anything, and all that
we know of his doctrines is from a work of Pollio in

! Article Eprorerus in the ¢Dictionary of Greek and Roman
Biography,’ ete, edited by Doctor William Smith.
5
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Greek, which was written after the model of Xenophon’s
Memorabilia of Socrates. Of this work there are many
fragments.?

Rufus taught a practical philosophy, one that was useful
for the purposes of life, and for the life of a philosopher
‘who was not hindered by following the common occupa-
tions of mankind from philosophizing and aiding others to
philosophize.> He urged young men especially to the
study of philosophy, and even women, because without
philosophy no person can be virtuous and do his duty. He
asks, what hinders the scholar from working with his
teacher and at the same time learning from him something
about moderation (cwgpooivy) and justice and endurance?
His belief in the power of philosophy over men’s minds
was strong, and he was convinced that it was a perfect
cure for the corruption of mankind. He showed the firm-
ness of this conviction on an occasion which is recorded
by Tacitus (Hist. iii. 81). He endeavoured to mediate
between the partizans of Vitellius who were in Rome, and
the army of Vespasian, which was before the gates: but
he failed in his attempt. His behaviour was like that of
a modern Christian, who should attempt to enforce the
Christian doctrines of peace on men who are arrayed
against one another with arms in their hands, Such a
Christian would be called a fanatic now; and Tacitus,
who was himself a philosopher, gives to the behaviour of
Rufus the mild term of “intempestivam” or “unseasonable.”
The judgment of Tacitus was right: the behaviour of

? Bee the ¢ Fragments from Stobaeus,’ cited by Ritter in his notes
(Vierter Theil, p. 204). The notice of MwAlwy, as he is named, in
Suidas, is not satisfactory. It speaks of the ’Amourmmoveluara of
Mpsonius by Polio or Pollio; and yet it states that Pollio taught at
Rome in the time of Pompeius Magnus. See Clinton, Fasti, iii. p. 550.

3 “It would be a strange thing indeed if the cultivation of the earth

liindered & man from philosophizing or aiding others to philosopbize.”
Stobaeus, -
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Rufus was nnseasonable, as the result proved: but the
attempt of Rufus was the act of a good man.

Rufus did not value Dialectic or Logic so highly as the
old Stoics; but he did not undervalue it, and he taught
that a man should learn how to deal with sophistical argu-
ments, as we learn from Epictetus (I. c. 7 at the end).

In his teaching about the Gods he follows the general
Stoic practice of maintaining the popular religion. He
taught that nothing was unknown to the Gods: as Socrates
(Xenophon, Mem. i. ¢. 1) taught that the Gods knew every-
thing, what was said, what was done, and what men
thought. . He considered the souls of men to be akin to
the Gods; but as they were mingled with the body, the
soul must partake of the impurities of the body. The
intelligent principle (8wvowa) is free from all necessity
(compulsion) and self sufficient (adrefovoios). We can only
conjecture that Rufus did not busy himself about either
Dialectic or Physic; for he said that philosophizing was.
nothing else than an inquiry about what is becoming and
conformable to duty; an inquiry which is conducted by
reason, and the result is exhibited in practice.

The old Stoics considered virtue to be the property only
of the wise man; and they even doubted whether such a
man could be found. But Rufus said that it was mnot
impossible for such a man to exist, for we cannot conceive
such virtues as a wise man possesses otherwise than from
the examples of human nature itself and by meeting with
men such as those who are named divine and godlike.
The Stoical doctrine that man should live according to
nature is not pressed so hard by Rufus as by some Stoics,
and he looks on a life which is conformable to nature as
not very difficult; but he admits that those who attenspt
philosophy have been trained from youth in great corrup-
tion and filled with wickedness, and so when they seck
after virtue they require more discipline or practice. Ac-

b2
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cordingly hs views philosophy as a spiritual medicine, and
gives more weight to the practice or exercise of virtue
than the older Stoics did. The knowledge and the teach-
ing of what is good, he says, should come first; but Rufus
did not believe that the knowledge of the Good was strong
enough without practice (discipline) to lead to moral con-
duct, and consequently he believed that practice has greater
efficacy than teaching.* He makes two kinds of exercise,
first, the exercise of the soul in thinking, in reflecting and
in stamping on the mind sound rules of life; and second,
in the enduring of bodily labours or pains, in which act
of endurance the soul and the body act together.

“The sum of his several rules of life,” says Ritter, may
be thus briefly expressed : in his opinion a life according
to Nature results in a social, philanthropic and contented
state of mind, joined to the most simple satisfaction of our
aecessary wants, We see his social and philanthropic dis-
position in this that he opposes all selfishness (selbstsucht),

¢ I have followed the exposition of Ritter here. Perhaps a literal
translation of the Greek is still better: “ Reason which teaches how
we should act co-operates with practice, and reason (or teaching)
comes in order before custom (habit) or practice: for it is not possible
to become habituated to any thing good if a person is not habituated
by reason (by teaching); in power indeed the habit (practice) has the
advaxtage over teaching, for habit (practice) is more efficacious in
leading & man to act (properly) than reason is.” I have given the
meaning of the Greek as accurately as I can. In our modern education
we begin with teaching general rules, or principles or beliefs; and there
we stop. The result is what might be expected. Practice or the habit
of doing what we ought to do is neglected. The teachers are teachers
of words and no more. They are the men whom Epictetus (iii. 21,
note 6) describes : * You have committed to memory the words only, and
you say, Sacred are the words by themselves.” See p. 245, note 3.

@t is one of the greatest merits of Rufus that he laid down the
principle which is expounded above; and it is the greatest demerit of
our system of teaching that the principle is generally neglected : and
most partienlarly by those tcachers who proclaim ostentatiously that
they give a religious education.
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that he views mairiage not only as the sole right and
natural satisfaction of the sexual feelings, but also as the
foundation of family, of a state, and of the continuation
of the human race; and accordingly he declares himself
against the exposure of children as an unnatural practice ;
and he oftén recommends beneficence.”

Epictetus wasa pupil of this noble Roman teacher, whose
name occurs several times in the Discourses. Ritter con-
jectures that Epictetus also heard Euphrates, whom he
highly commends. It has been justly said that, though
Epictetus is named a Stoic, and that his principles are
Stoical, he is not purely a Stoic. He learned from other
teachers as well as the Stoic. He quotes the teaching and
example of Socrates continually, and the example of Dio-
genes the Cynic, both of whom he mentions more
frequently than Zeno the founder of the Stoic philosophy.
He also valued Plato, who accepted from Socrates many
of his principles, and developed and expanded them. So
Epictetus learned that the beginning of philosophy is
man’s knowledge of himself (yv&0. seavrév), and the ac-
knowledgment of his own ignorance and weakness. He
teaches (i. c. 17; ii. 0. 14; ii. ¢. 10) that the examination
of names, the understanding of the mnotion, of the concep-
tion of a thing, is the beginning of education: he con-
sistently teaches that we ought to pity those who do
wrong, for they err in ignorance (i. ¢. 18; ii. c. 22, p. 181);
and, as Plato says, every mind is deprived of truth
unwillingly. Epictetus strongly opposes the doctrines of
Epicurus, of the newer Academics, and of Pyrrho, the
great leader of the Sceptical school (i. e. 5, c. 23; ii. 0. 20).
He has no taste for the subtle discussions of these men.
He says (p. 81), “Let the followers of Pyrrho and the
Academics come and make their objections. For I, as to
my part, have no leisure for these disputes, nor am I able
to undertake the defence of common consent (opinion).”



xxii THE PHILOSOPHY OF EPIOTETUS.

“ How indeed perception is effected, whether through the
whole body or any part, perhaps L cannot explain; for
both opinions perplex me. But that you and I are not
the same, I know with perfect certainty. How do you
know it? When I intend to swallow anything;, I never
carry it to your mouth, but to my own. And’you your-
selves (the Pyrrhonists), who take away the evidence of
the senses, do you act otherwise? Who among you, when
he intended to enter a bath, ever went into a.mill?” He
also says (ii. c. 20) that “the propositions which are true
and evident are of necessity used even by those who con-
tradict them; and a man might perhaps consider it to be
the greatest proof of a thing being evident that it is
found to be necessary even for him who denies it to make
use of it at the same time. Xor instance, if a man should
deny that anything is universally true, it is plain that he
must make the contradictory negation, that nothing is
universally true.”

Epictetus did not undervalue Dialectic or Logic, and the
solution of what are called Sophistical and Hypothetical
arguments (i. ¢. 7); but he considered the handling of all
such arguments as a thing relating to the duties of life,
and as a means towards Ethic, or the practice of morals.
Rufus said, ¢ for a man to use the appearances presented
to him rashly and foolishly and carelessly, and not to
understand argument nor demonstration nor sophism, nor,
in a word, to see in questioning and answering what is
consistent with that which we have granted or is not con-
sistent : is there no errorin this”? Accordingly Dialectic
is not the object of our life, but it is a means for dis-
tinguishing between true and false appearances, and for
asvertaining the wvalidity of evidence, and it gives us
security in our judgments. It is the application of these
things to the purposes of life which is the first and neces-
sary part of philosophy. So he says in the Encheiridion
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(LI.): “The first and most necessary place in philosophy
is the use of theorems (precepts), for instance, That we
must not lie: the second is that of demonstration, for
instance, How is it proved that we ought not to lie: the
third is that which is confirmatory of these two and ex-
planatory,: for example, How is this a demonstration”?
The philosophy of Epictetus is in fact only the way of
living as a man ought to live, according to his nature,
Epictetus accordingly views that part of the Stoic teach-
ing, named Physic or the Nature of things, also as sub-
ordinate to his philosophy, which is purely Ethical.. We
ought to live according to Nature, and therefore we must
inquire what the Law of Nature is. The contemplation
of the order of things is the duty of man, and to observe
this wonderful system of which man isa part; but the pur-
pose of the contemplation and the observation is that we
may live a life such as we ought to live. He says (Frag.
CLXXYV., “What do I care whether all things are com-
posed of atoms or of similar parts, or of fire and earth ? for is
it not enough to know the nature of the good and the evil,
and the measures of the desires and aversions, and also the
movements towards things and from them ; and using these
as rules to administer the affairs of life, but not to trouble
ourselves about the things above us? For these things ave
perhaps incomprehensible to the human mind : and if any
man should even suppose them to be in the highest degree
comprehensible, what then is the profit of them, if they are
comprehended? And must we not say that those men
have needless trouble who assign these things as necessary
to a philosopher’s discourse?” Epictetus then did not
value the inquiries of the Physical philosophers, or he had
no taste for them, His Philosophy was Ethical, and_ his
inquiry was, What is the rule of life?
. % With respect 10 gods,” says Epictetus (i. o. 12), * there
dare some who say that a divine being does not exist : others
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say that it exists, but is inactive and careless, and takes ne
forethought about anything ; a third class say such a being
exists and exercises forethought, but only about great
things and heavenly things, and about nothing on the
earth; a fourth class say that a divine being exercises
forethought both about things on the earth and- heavenly
things, but in a general way only, and not about things
severally, There is a fifth class to whom Ulysses and
Socrates belong, who say, ‘I move not without thy know-
ledge,’” (Iliad, x. 278). After a few remarks Epictetus
concludes: “ The wise and good man then after considery
ing all these things, submits his own mind to him why
administers the whole, as good citizens do to the law o
the state.”

The foundation of the Ethic of Epictetus is the doctrine
which the Stoic Cleanthes proclaimed in his hymn to Zeus
(God), “From thee our race comes.” Epictetus speaks of
Gods, whom we must venerate and make offerings to;
and of God, from whom we all are sprung in an especial
manner. “God is the father both of men and of Gods.”
This great descent ought to teach us to have no ignoble or
mean thoughts about ourselves. He says, “Since these
two things are mingled in the generation of man, body
in common with the animals, and reason and intel-
ligence in common with the Gods, many incline to this
kinship, which is miserable ard mortal; and some few to
that which is divine and happy” (i. c. 3). In a chapter of
Providence (i. c. 6) he attempts to prove the existence of
God and his government of the world by everything which
is or happens; but in order to understand these proofs, a
man, he says, must have the faculty of seeing what belongs
and, happens to “all persons and things, and a grateful
disposition” (also, i. c. 16). He argues from the very struc-
ture of things which have attained their completion, that
we are accustomed to show that a work is certainly the act
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of some artificer, and that it has not been constructed
without a purpose. *Does then each of these things de-
monstrate the workman, and do not visible things and the
faculty of seeing and light demonstrate him ”? He then
considers tho constitution of man’s understanding and its
operations; and he asks, if this is not sufficient to convince
us, let people “explain to us what it is that makes each
several thing, or how it is possible that things so wonderful
and like the contrivances of art should exist by chance
and from their own proper motion ”?

It is enough for animals to do what their nature leads
them to do without understanding why they do it. But it.
is not enough for us to whom God has given also the intel-
lectual faculty ; for unless we act conformably to the nature
and constitution of each thing, we shall never attain our
true end. God has introduced man into the world to be a.
spectator of God and his works; and not only a spectator
of them, but an interpreter. For this reason, he says, “it
is shameful for man to begin and to end where irrationalk
animals do; but rather he ought to begin where they begin,
and to end where nature ends in us; and nature ends in
contemplation and understanding, and in a way of life con-
formable to nature” (p. 21). He examines in another
chapter (i. ¢. 9), How from the fact that we are akin to
God, a man may proceed to the consequences. Here he
shows that a man who has observed with intelligence the
administration of the world, and has learned that the
greatest community is that which is composed of men and
God, and that from God came all beings which are pro-
duced on the earth, and particularly rational beings who
are by reason conjoined with him,—* why should not such
a man call himself a citizen of the world, why not a_son
of God, and why should he be afraid of anything which
happens among men >—when you have God for your maker,
and father, and guardian, shall not this release us from
gorrows and fears?”



xxV1 THE PHILOSOPHY OF EPICTETUS,

In this chapter also is a supposed address of Epictetus
to those people who on account of the bonds of the body
and the troubles of this life intend to throw them off, “and
to depart to their kinsmen.” Epictetus says, ¢ Friends,
wait for God: when He shall give the signal and release
you from this service, then go to Him ; but for the present
endure to dwell in this place where He has put you—wait
then, do not depart without a reason.” He gives the ex-
ample of Socrates, who said that if God has put us in any
place, we ought not to desert it. I think that Epictetus
did not recommend suicide in any case, though he admitted
that there were cases in which he would not condemn it;
but & man ought to have good reasons for leaving his
post.

The teaching of Epictetus, briefly expressed, is, that man
ought to be thankful to God for all things, and always
content with that which happens, for what God chooses is
better than what man can choose (iv. c. 7). This is what
Bishop Butler says, ¢ Qur resignation to the will of God
may be said to be perfect when our will is lost and resolved
up into his; when we rest in his will as our end, as being
itself most just and right and good.” (Sermon on the Love
of God.)

- I have not discovered any passage in which Epictetus
gives any opinion of the mode of God’s existence. He dis-
tinguishes God the maker and governor of the universe
from the universe itself. His belief in the existence of
this great power is as strong as any Christian’s could be;
and very much stronger than the belief of many who call
themselves Christians, and who solemnly and publicly
declare “I believe in God the Father Almighty, Maker of
heagen and earth.” Epictetus teaches us what our duty is
towards God; and there is no doubt that he practised
what he taught, as a sincere and honest man should do, or
at least try to do with all his might. We must suppose
that a man of his temper of mind, and his great abilitieg
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did what he recommends (Fragments, cxviii., cxix.): « Let
your talk of God be renewed every day rather than your
food”; and “ Think of God more frequently than ‘you
breathe.” I see no other conclusion that such a man could
come to than this, that God exists without doubt; and that
He is incomprehensible to such feeble creatures as man
who lives in so feeble a body. See p. 21, note 5.

We must now see what means God has given to His
children for doing their duty. Epictetus begins by show-
ing what things God has put in our power, and what
things he has not (i. o. 1; Encheir. 1). “That which is
best of all and supreme over all is the only thing which
the gods have placed in our power, the right use of appear-
ances; but all other things they have not placed in our
power” ; and the reason of this limitation of man’s power
is, ¢ that as we exist on the earth and are bound to such
a body and to such companions, how was it possible for us
not to be hindered as to these things by externals?” He
says again (Encheirid. 1): “Of things some are in our
power, and others are not. In our power are opinion,
movement towards a thing, desire, aversion (turning from
a thing); and in a word, whatever are our own acts: not
in our power are the body, property, reputation, offices
(magisterial power), and in & word, whatever are not our
own acts. And the things in our power are by nature free,
not subject to restraint nor hindrance: but the things not.
in our power are weak, slavish, subject to restraint, in the
power of others.” This is his notion of man’s freedom.
On this notion all his system rests. He says (i. c. 17):
“if God had made that part of himself, which he took
from himself and gave to us, of such a nature as to be
hindered or compelled either by himself or by anotheg, he
would not then be God nor would he be taking care of ‘us
as he ought.”

He says (i. c. 1; iii. o. 8; and elsewhere) that the rxght
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use of appearances is the only thing that the gods have
placed in our power; and “that it is the business of the
wise and good man to use appearances conformably to
nature.” For this purpose a man has what Epictetus names
a ruling faculty (o sjyepovikdv), of which he gives a defini-
tion or description (iv.c. 7). Itis that faculty «which uses
all other faculties and tries them, and selects and rejects;”
a faculty by which we reflect and judge and determine,
a faculty which no other animal has, a faculty which,
as Bishop Butler says, “plainly bears upon it marks of
authority over all the rest, and claims the absolute direc-
tion of them all, to allow or forbid their gratification®
(Preface to the Sermons).

These appearances are named ¢avracim by Epictetus;
and the word is translated “ Visa animi” by Gellius (Frag.
clxxx.). This Phantagy (¢avracia) is not only the thing
which is perceived by the eyes, but the impression which
is made on the eyes, and generally it means any impression
received by the senses; and also it is the power of the
mind to represent things as if they were present, though
they are only present in the mind and are really absent,
This power of Phantasy exists also in animals in various
degrees according to their several capacities : animals make
use of appearances, but man only understands the use of
appearances (i. c. 6).°* If a man cannot or does not make
a right use of appearances, he approaches the nature of an
irrational animal; and he is mot what God made him
capable of being.

The nature of the Good is in the use of appearances,

§ T suppose that this will be generally allowed to be true. Whatever
on agimal can do, we shall hardly admit that he understands the use
of appearances, and uses them as a man can. However the powers
of some animals, such as ants for example, are very wonderful ; and
it may be contended that they are not irrational in many of their acts,
but quite rational,
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and the nature of evil likewise; and things independent
of the will do not admit either the nature of evil or of
good (ii. c. 1). The good and the bad are in man’s will,
and in nothing external, The rational power therefore
leads us to acknowledge as good only that which is con-
formable to reason, and to recognize as bad that which is
not conformable toreason. The matter on which the good
man labours is his rational faculty (7o {Siwov Jryepovicdv):
that is the business of the philosopher (iii. ¢. 3). A man
who wishes to be what he is by nature, by his constitution,
adapted for becoming, must “struggle against appear-
ances” (ii. ¢. 18). This is not an easy thing, but it is the
only way of obtaining true freedom, tranquillity of mind,
and the dominion over the movements of the soul, in a
word happiness, which is the true end and purpose of man’s
existence on earth. Every man carries in him his own
enemy, whom he must carefully watch (Ench, xlviii.).
There is danger that appearances, which powerfully resist
reason, will carry you away: if you are conquered twice
or even once, there is danger that a habit of yielding to
them will be formed. ¢Generally, then, if you would
make anything a habit, do it: if you would not make it a
habit, do not do it; but accustom yourself to do something
else in place of it” (ii. c. 18). As to pleasure Epictetus
says (Ench. xxxiv.): “If you have received the impression
(¢pavraciav) of any pleasure, guard yourself against being
carried away by it; but let the thing wait for you, and
allow yourself a certain delay on your own part. Then
think of both times, of the time when you will enjoy the
pleasure, and of the time after the enjoyment of the plea-
sure when yon will repent and reproach yourself. And
set against these things how you will rejoice, if you s:ave
abstained from the pleasure, and how you will commend
yourself. But if it seem to you seasonable to undertake
(do) the thing, take care that the charm of it, and the
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pleasure, and the attraction of it shall not conquer you.
and set on the other side the consideration how much
better it is to be conscious that you have gained this
victory.”

Hence the rule that a man must be careful and cautious
in everything which is in the power of the will; but on
the contrary, with respect to externals which are not in a
man’s power, he must be bold. ¢ Confidence (courage)
then ought to be employed against death, and caution
against the fear of death: but now we do the contrary,
and employ against death the attempt to escape; and to
our opinion about it we employ carelessness, rashness and
indifference” (ii. e. 1). TFor the purification of the soul
and enabling it to employ its powers a man must root out
of himself two things, arrogance (pride, oinois) and dis-
trust. ¢ Arrogance is the opinion that you want nothing
(are deficient in nothing); but distrust is the opinion that
you cannot be happy when so many circumstances sur-
round you.” 8

The notion of Good and Bad should be firmly fixed in
man’s mind. There is in the opinion of Epictetus no
difference among men on this matter. He says (ii. ¢. 11)
on the beginning of Philosophy : As to good and evil, and
what we ought to do and what we ought not to do, and
the like, “ whoever came into the world without having
an idea (duduvros &vowa) of them ?” These general notions he
names mpoMjyets, preconceptions, or praecognitions (ii. ¢. 2) ;
and we need discipline “in order to learn how to adapt
the preconception of the rational and the irrational to the
several things conformably to nature.” Why then do men
differ in their opinions about particular things? The
differences arise in the adaptation of the praecognitions to
the particular cases. He says (iv. e. 1): “This is the

¢ Ritter, p. 227, has a wrong reading in his quotation of this
passage, and he has misunderstood it.
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cause to men of all their evils, the not being able to adapt
the general preconceptions to the several things.” It is so
in everything. General principles are often very simple
and intelligible ; but when we come to the application of the
principles, there arises difficulty and difference of opinions.
¢ Education is the learning how to adapt the natural prae-
cognitions to the particular things conformably to nature;
and then to distinguish that of things some are in our
power, but others are not” The Great Law of Life
(i. ¢. 26) is that we must act conformably to nature. “In
theory there is nothing which draws us away from follow-
ing what is taught; but in the matters of life, many are
the things which distract us.” A man then must not
begin with the matters of real life, for it is not easy to
begin with the more difficult things. This then is the
beginning of philosophy, a man’s perception of the state of
his ruling faculty ; for when a man knows that it is weak,
then he will not employ it on things of the greatest diffi-
culty ”; and again (ii. 11), “the beginning of philosophy
is a man’s consciousness about his own weakness and
inability about necessary things”: and further, ¢ this is
the beginning of philosophy, a perception of the disagree-
ment of men with one another, and an inquiry into the
cause of the disagreement, and a condemnation and distrust
of that which only ‘seems,” and a certain investigation of
that which ¢seems,” whether it ‘seems’ rightly, and a dis-
covery of some rule, as we have discovered a balance in the
determination of weights, and a carpenter’s rule (orsquare)
in the case of straight and crooked things. This is the
beginning of philosophy.”

Epictetus urges the fact of a man assenting to or not
assenting to a thing as a proof that man possesses sce-
thing which is naturally free. He says (p. 253): “ Who is
able to compel you to assent to that which appears false?
No man. And who can compel you not to assent to that
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which appears true? No man. By this then you see that
there is something in you naturally free. But to desire o1
to be averse from, or to move towards an object or to move
from it, or to prepare yourself, or to propose to do any-
thing, which of you can do this, unless he has received an
impression of the appearance of that which is profitable
or aduty? Noman. You have then in these things also
something which is not hindered and is free. Wretched
men, work out this, take care of this, seek for good here.”
(Compare iv. c. 1 p. 303, and note 20.)

Here the philosopher teaches that a man’s opinion or his
belief cannot be compelled by another, though we may
conclude from what we see and hear and is done in the
world, that a large part of mankind do not know this fact.
A man cannot even think or believe as he chooses himself:
if a thing is capable of demonstration, and if he under-
stands demonstration, he must believe what is demon-
strated. If the thing is a matter of probable evidence, he
will follow that which seems the more probable, if he has
any capacity for thinking. I say ‘any capacity’ for think-
ing, because the intellectual power in the mindsof a great
number of persons is very weak; and in all of us often
very weak compared with the power of the necessities of
our nature, of our desires, of our passions, in fact of all
that is in this wonderful creature man, which is not pure
veason or pure understanding or whatever name we give
to the powers named intellectual.

The second part of this last quotation from Epictetus
velates to the Will, by which I mean, and I suppose that
he means, the wish and the intention and the attempt to
do something particular, or to abstain from doing some
particular thing. Much has been written about man’s
Will. Some persons think that he has none; that he
moves as he is moved, and cannot help himself. Epictetus
©as no essay or dissertation on this matter; and it would
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have been contrary to his method of teaching to make a
formal discussion of the Will, after the manner of modern
philosophers. He does not touch on the question of man’s
will as dependent on the will of God, or as acting in oppo-
sition to it. God has made man as free as he could be in
such a body, in which he must live on the earth. This
body is not man’s own, but it is clay finely tempered; and
God has also given to man a small portion of himself, in a
word, the faculty of using the appearances of things, of
which faculty Epictetus says, “if you will take care of
this faculty and consider it your only possession, you will
never be hindered, never meet with impediments, you will
not lament, you will not blame, you will not tlatter any
person ”(i. ¢. 1). He says (iv. ¢. 12) that God “has placed
me with myself, and has put my will in obedience to myself
alone, and has given me rules for the right use of it.”

The word of Epictetus which I have always translated
by Will is wpoalpeais, which is literally a ¢preference,’ a
choice of one thing before another, or before any other
thing; a description which is sufficiently intelligible.?

7 H. Stephanus in his Greek Lexicon (8. v. Aipéw) has a long discus-
sion on the word mpoalpecis : which is not satisfactory. He objects to.
the translation by the old scholars of mpoaipeais by ¢ Electio,” ¢ choice,
because mpoalpedis, he says, is not ‘Electio, but it is that which
follows from the choice itsclf. * For,” he adds, ¢ Electio is the act of
¢ choosing, of selection,” and Electio can only be in the mind, when we
have chosen this or that.” This distinction is trifling. When he says
that “ mpoalpedis applics to him who out of several things selects one.
after deliberation and prefers it to others,” he says right, and this is.
sufficient. He then discusses whether mpoalpesis should be -rendered,
when Aristotle uses it strictly, by ¢ Propositum’ or ¢ Consilium,” and
he decides in favour of ¢ Propositum.’ At the beginning of Aristotle’s
Ethic he translates waca mpoafpesis by ¢ Propositum omne,” or ¢ Con-
gilium omne:’ but he prefers ¢ Propositum.” He objects to the Latim
translation of mpoafpesis by ¢ Voluntas’ in cases where Aristotle uses
the word strictly, for Aristotle makes a distinction between mpoaipesis
and BolAnois. A distinction between mpoafpesis and BodAnais is
certain, and it is ploin. But Stephanus does not seem to know that

[
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Though Epictetus contends that man has power over his
will, he well knew how weak this power sometimes is.
An appearance, he says (p. 86), is presented, and straight-
way I act according to it; and, what is the name of those
who follow every appearance? They are called madmen.—
Such are a large part of mankind; and it is true, that
many persons have no Will at all. They are deceived by
appearances, perplexed, tossed about like a ship which has
lost the helm: they have no steady, fixed, and rational
purpose. Their perseverance or obstinacy is often nothing
more than a perseverance in an irrational purpose. It is
often so strong and so steady that the man himself and
others too may view it as a strong will; and it is a strong
will, if you choose, but it is a will in a wrong direction.
“The nature of the Good is a certain Will: the nature of
the Bad is a certain kind of Will” (i. . 29).

Those who have been fortunate in their parents and in
their education, who have acquired good habits, and are
not greatly disturbed by the affects and the passions, may

the " Latin word ¢voluntas,” especially in the law writers, does
represent a deliberate purpose or will, as when a man intends, designs,
and uses the necessary means, for example, to kill another, in which
case the Romans rightly viewed the will as equivalent to the deed.
Cicero (Tuscul. iv. 6) says, “ Quamobrem simul objecta species
cujuspiam est, quod bonum videatur, ad id adipiscendum impellit
ipsa natura., Id quum constanter prudenterque fit, ejusmodi appeti-
tionem Stoici BovAnsw appellant, nos appellamus Voluntatem. Eam
illi putant in solo esse sapiente, quam sic definiunt: Voluntas est quas
quid cum ratione desiderat. Quae autem ratione adversa incitata est
vehementius, ea libido est, vel cupiditas effrenata; quae in omnibus
stultis invenitur.” -

In p. 183 Schweighaeuser has & note on the mpoawperich Sbvauss
atl mpoalpests, which are generally, he says, translated by Voluntas ;
bnt, he adds, it has a wider meaning than is generally given fo the
Latin word, and it comprehends the intellect with the will, and all
the active powers of the mind which we sometimes designate by the
general name of Reason.
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pass through life calmly and with little danger, even when
the powers of the will are very weak, and hardly ever
exercised. Life with them is fortunately a series of habits,
generally good, or at least not bad. This is the condi-
tion of many men and women. They are good or seem to
be good, because they are not tried above their power; but
if a temptation should suddenly surprise them when they
are not prepared for it, they are conquered and they fall.
Even a man, who has trained himseclf to the exercise of
his rational faculties and has for a long time passed a
blameless life, may in a moment when his vigilance is
relaxed, when he is off his gua.d, be defeated by the
enemy whom he always carries about with him.

The difference between a man, who has within him the
principles of reason and him who has not, appears from a
story told by Gellius (xix. 1):—We were sailing, he says,
from Cassiopa to Brundisium when a violent storm came
on, In the ship there was a Stoie philosopher, a man of
good repute. Te who told the story says that he kept his
oyes on the philosopher to see how he behaved under the
circumstances. The philosopher did not weep and bewail
like the rest, but his complexion and apparent perturbation
did not much differ from those of the other passengers.
‘When the danger was over, a wealthy Greek from Asia,
went up to the Stoic, and in an insulting manner said,
How is this, philosopher? when we were in danger, you
were afraid and grew pale; but I was neither afraid nor
was [ pale. The philosopher after a little hesitation said,
If I seemed to be a little afraid in so violent a tempest,
you are not worthy to hear the reason of it. However he
told the man a story about Aristippus®, who on a like occa-
sion was questioned by a man like this Greek; and so thi®
philosopher got rid of the impertinent fellow. When they

® Or a follower of Aristippus. The text is not certain.

c 2
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arrived at Brundisium, the narrator asked the philosopher
for an explanation of his fear, which the philosopher
readily gave. Ho took out of his bag a work of Epictetus,
the fifth book of his discourses in which was the following
passage (Frag. clxxx.): The affects of the mind (visa
animi), which philosophers name ¢avracia:, by which a
man’s mind is struck by the first appearance of a thing
which approaches, are not things which belong to the will
nor in our power, but by a peculiar force they intrude
themselves on men. But the assents, which they name
ovykaraféses (the assents of the judgment), by which the
same affects (visa animi) are known and determined are
from the will and are in the power of men to make. For this
reason when some frightful sound in the heavens or from
a fall, or some sudden news of danger comes, or any thing
of the same kind happens, it is unavoidable that even the
mind of the wise man must be moved somewhat and con-
founded, and that he must grow pale, not through an
opinion which he has first conceived of any danger (or
evil), but by certain rapid and inconsiderate emotions
which anticipate (prevent) the exercise of the mind and the
reason. In a short time however the wise man does not
allow these emotions (visa animi) to remain, but he rejects
them, and he sees nothing terrible in them. But this is
the difference between the fool and the wise man: the
fool, as the things at the first impulse appeared to be
dangerous, such he thinks them to be; but the wise man,
when he has been moved for a short time, recovers the
former state and vigour of his mind, which he always had
with reference to such appearances, that they are not
objects of fear, but only terrify by a false show.®

“This explanation may be applied to all the events, to all
the thoughts and to all the emotions which distarb the mind

¢ This is the general sense of the passage. The translation is not
W}'.
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and the reason, whatever be their cause or nature. Ifa man’s
mind has been long under proper discipline, after reflec-
tion he is able to recover from this disorder and to resume
his former state. If he has not been under proper dis-
cipline when his powers of reason are thus assailed, he
may do any thing however foolish or bad. A sound ex-
ercise of the faculty of the Will therefore requires dis-
cipline, in order that it may be corrected and maintained.
A man must exercise his will and improve it by labour so
as to make it conformable to nature and free. This exer-
cise of the will and the improvement of it are a labour
that nover ends. A man should begin it as soon as he
can. If the question is asked how a man must begin, who
has never been trained by a parent or teacher to observe
carefully his own conduct, to reflect, to determine, and
then to act, I cannot tell. Perhaps a mere accident, some
trifle which many persons would not notice, may be the
beginning of a total change in a man’s life, as in the case
of Polemon, who was a dissolute youth, and as he was by
chance passing the lecture room of Xenocrates, he and his
drunken companions burst into the room. Polemon was
8o affected by the words of the excellent teacher, that he
came out a different man, and at last succeeded Xenocrates
in the school of the Academy (iii. c. 1). Folly and bad
habits then may by reflection be altered into wisdom and
a good course of life. If such a thing hap pens, and un-
doubtedly it has happened, it may be said that the origin
of the change is not in a man’s will, but in something
external. Granted: a thing external has presented an
appearance to a man, but the effect of the appearance
would not be the same in all men, as we presume that it
was not the same, as the story is told, in I'olemon andhis
companions. One man in this case had a temper or dis-
position and a capacity to use his mental power and to
profit by the words of Xenocrates. It may be said that
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this temper or disposition and capacity are not in the
power of a man’s Will; and this is true. But that
matter is nothing to us. Men have various capacities, and,
as Epictetus would say, they are the gift of God, who dis-
tributes them as he pleagses. One man has the power of
using an appearance in a way which is good for himself,
and another has not. We can say no more. In whatever
way then a man has been led to exercise his will towards
a good end, he must practise the exercise of his will for
such an end ; ho must make a habit of it, which habit will
acquire strength ; and he may then have a reasonable hope
that he will not often fail in his good purpose. This I
believe to be the meaning of Epictetus, as we may collect
from the numerous passages in which he speaks of the will.
I hope that no reader will think that I propose what I
have said as a sufficient explanation of a difficult matter,
I have only said what I think to be sufficient to explain
Epictetus; and I have said what seems to me to be true.
Epicurus taught that we should not marry mor beget
children nor engage in public affairs, because these things
disturb our tranquillity. Epictetus and the Stoics taught
that a man should marry, should beget children, and dis-
charge all the duties of a citizen. In one of his best dis-
courses (iii. 0, 22; About Cynism), in which he describes
what kind of person a Cynic (his ideal philosopher) should
be, he says that he is a messenger from God (Zeus) to men
about good and bad things, to show them that they have
wandered and are seeking the substance of good and evil
where it is not; but where it is, they never think. The
Cynic is supposed to say, How is it possible that a man
like himself, who is houseless and has nothing can live
heppily? The answer is, See, God has sent you a man to
show you that it is possible. The man has no city, nor
house, he has nothing; he has no wife, nor children; and
yet he wants nothing. In reply to a question whether a
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Cynic should marry and procreate children, Epictetus
answers: “If you grant me a community of wise men,
perhaps no man will readily apply himself to the Cynic
practice.” However, he says, if he does, nothing will
prevent him from marrying and begetting children, forhis
wife will be another like himsclf. But,” he adds, “in the
present state of things which is like that of an army
placed in battle order, is it not fit that the Cynic should
without any distraction be employed only on the ministra-
tion of God, able to go about among men, not tied down
to the common duties of mankind, nor entangled in the
ordinary relations of life, which if he neglects, he will not
maintain the character of an honourable and good man?
and if he observes them, he will lose the character of the
messenger, and spy and herald of God.” The conclusion
is that it is better for a minister of God not to marry.10
Epictetus distinguishes the soul from the body in the
chapter (iv. ¢. 11) about purity (cleanliness); but he
wisely does not attempt to define the soul. He says,
« We suppose that there is something superior in man and
that we first receive it from the Gods: for since the Gods
by their nature are pure and free from corruption, so far
as men approach them by reason, so far do they cling to
purity and to a love (habit) of purity.,” It is however
impossible for man’s nature to be altogether pure; but
reason endeavours to make human nature love purity.
“The first then and highest purity is that which is in the
soul; and we say the same of impurity. But you could
not discover the impurity of the soul as you could discover

10 Dr. Farrar says in bis ¢ Seekers after God’ (Epictetus p. 213),
“That Epictetus approves of celibacy as a ‘ counsel of perfection,” & 2d
indeed his views have a close and remarkable resemblance to those of
St. Paul.” I do not understand the first part of this sentence; and
the reader of Epictetus will see that the second part is not true, There
is a note on the matter (pp. 258, 316).
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that of the body: but as to the soul, what else could you
find in it than that which makes it filthy in respect to the
acts which are her own? Now the acts of the soul are
movement towards an object or movement from it, desire,
aversion, preparation, design (purpose), assent, 'What then
is it which in these acts makes the soul filthy and impure ?
Nothing else than her own bad judgments (kpiuara). Con-
sequently the impurity of the soul is the soul's bad
opinions; and the purification of the soul is the planting
in it of proper opinions; and the soul is pure which has
proper opinions, for the soul alone in her own acts is free
from perturbation and pollution.”

Epictetus says (iv. ¢. 7) that man is not “flesh nor
bones nor sinews (vedpa), but he is that which makes use
of these parts of the body and governs them and follows
(understands) the appearances of things.” This opinion
seems to be the same or nearly the same as Bp. Butler’s
(iv. c. 7, note 10). If then Epictetus had any distinct
notion of the soul, and he is a man whose notions are
generally distinct, I think that his opinion of man’s body
and of man’s soul are, that a man’s body is not the man,
but the body is that *finely tempered clay” in which the
man dwells, and without the body he could not live this
earthly life: and his notion of the soul is that which is
stated above (iv.c.11andec. 7). As to the mode and nature
of this connexion between the Lody and the soul, I can
only suppose that he would have disclaimed all knowledge
of it, as he does of the nature of perception (p. 82); and
1 do not suppose that any philosopher or theologian would
venture to say what this connexion of soul and body is.
In the life then which man lives on the earth I think that
t¥e opinions of Epictetus are the same or nearly the same
as those of Swedenborg; but after the event, which comes
to all men, and which we name Death, the opinions are
very different.
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And what is Death? (p.230 in the chapter on Solitude).
It is a going ¢ to the place from which you came, to your
friends and kinsmen, to the elements: what there was in
you of fire goes to fire, of earth to earth; of air (spirit)
to air; of water to water: no Hades, nor Acheron, nor
Cocytus, nor Pyriphlegethon, but all is full of Gods and
Daemons.” He says (p. 282): “death is a greater change,
not from the state which now is to that which is not, but
to that which is not now. Shall I then no longer exist?
You will not exist, but you will be something else, of which
the world now has need: for you also came into existence
not when you chose, but when the world had need of you.”
Death is the resolution of the matter of the body into the
things out of which it is composed (p. 347). This is dis-
tinct and intelligible. Of the soul, which, as we have
seen, he considers to be in some way different from the
body during life, he does not speak so distinctly. I think
that he means, if he means any thing, something like what
I have said in p. 347, note 4.

The philosopher, who appears to have no belief in a
future existence, as it is generally understood, teaches that
we ought to live such a life in all our thoughts and in all
our acts as a Christian would teach. He says (p. 285),
“Then in the place of all other delights substitute this,
that of being conscious that you are obeying God, that not
in word, but in deed you are performing the acts of a wise
and good man.” He looks for no reward for doing what
'he ought to do. The virtuous man has his reward in his
own acts. If he lives conformably to nature, he will do
what is best in this short life, and will obtain all the hap-
piness which he can obtain in no cther way.

He says (p. 310): “ Who are you and for what purpcse
did you come into the world ? Did not God introduce you
here, did he not show you the light, did he not give you
follow workers, and perception and rcason? and as whom
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did he introduce you here? did he not introduce you as
subject to death, and as ono to live on the earth with a
little flesh, and to observe his administration and to join
with him in the spectacle and the festival for a short time?
Will you not then, as long as you have been permitted,
after seeing the spectacle and the solemnity, when he leads
you out, go with adoration of him and thanks for what you
have heard and seen”?

Perhaps we may say that the conclusion of Epictetus
about the soul after the separation from the body is equiva-
lent to a declaration that he knew nothing about it; as he
disclaims sometimes the knowledge of other things. We
cannot assume that in the books which are lost he ex-
pressed any opinions which are inconsistent with thoso
contained in the books which exist. He must have known
the opinion of Socrates about the immortality of the soul,
or the opinion attributed to Socrates; but he has not said
that he assents to it, nor does he express dissent from it.
Bp. Butler in his Analogy of Religion Natural and Re-
vealed (Part I. Of Natural Religion, Chap. I. of a Future
Life) has examined the question of a Future Life with his
usual modesty, good sense and sagacity. The inquiry is very
difficult. He says at the end of the chapter: ¢ The credi-
bility of a future life, which has been here insisted on, how
little soever it may satisfy our curiosity, seems to answer
all the purposes of religion, in like manner as a demon-
strative proof would. Indeed, a proof, even a demon-
strative ome, of a future life, would not be a proof of
religion. For, that we are to live hercafter, is just as
reconcileable with the scheme of atheism, and as well to
be accounted for by it, as that we are now alive is; and
therefore nothing can be more absurd than to argue from
that scheme that there can be no future state. But as
religion implies a future state, any presumption against
suvh a state is a presumption against religion.”
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I conclude that Epictetus, who was a religious man, and
who believed in the existence of God and his administra-
tion of all things, did not deny a future life; nor does he
say that he believes it. I conclude that he did not under-
stand it; that it was beyond his conception, as the nature of
God also was. His great merit as a teacher is that he
“attempted to show that there is in man’s nature and in
the constitution of things sufficient reason for living a
virtuous life.”!! He knew well what man’s nature is, and
he endeavoured to teach us how we can secure happiness
in this life as far as we are capable of attaining it.

More might be said; but this is enough. I will only
add that the Stoics have been charged with arrogance ; and
the charge is just. Epictetus himself has been blamed
for it even by modern theologians, who are not always free
from this fault themselves. If there is any arrogance or
apparent arrogance in Epictetus, he did not teach it, for
he' has especially warned us against this fault, as the
reader will see in several passages.

11 T am not sure that I rightly understood the Apostle Paul, when
T wrote the note 22 in p. 283. The words “Let us eat and drink, for
to-morrow we die,” are said to be a quotation from a Greek writer.
The words then may be taken not as Paul’s, but as the conclusion of
foolish persons. A friend who, as I understand his remarks, is of this
opinion, also adds that as Paul was a learned man, and knew some-
thing about the Greek philosophers, he would certainly give them
eredit for better and more rational opinions. This may be the true
meaniog of the words. Paul is not always easy to understand, even
by those who make a special study of his Epistles






ARRIAN'S

DISCOURSES OF EPICTETUS.

ARRIAN fo Luctus GELLIUS, with wishes for his heppiness.

I NEITHER wrote these Discourses?! of Epictetus in the wa)
in which a man might write such things; nor did I make
them public myself, inasmuch as I declare that I did not
even write them. DBut whatever I heard him say, the
same I attempted to write down in his own words as
nearly as possible, for the purpose of preserving them as
memorials to myself afterwards of the thoughts and the
freedom of speech of Epictetus. Accordingly, the Dis-
courses are naturally such as a man would address with-
out preparation to another, not such as a man would write

1 A. Gellius (i. 2 and xvii. 19) speaks of the Discourses of Epictetus
being arranged by Arrian; and Gellius (xix. 1) speaks of a fifth book
of these Discourses, but only four are extant and some fragments. The
whole number of books was cight, as Photius (Cod. 58) says. There
is also extant an Encheiridion or Manual, consisting of short pieces
selected from the Discourses of Epictetus; and there is the valuable
commentary on the Encheiridion written by Simplicius in the sixth
century A.p. and in the reign of Justinian.

Arrian explains in & manner what he means by saying that he did
not write these Discourses of Epictctus; but he does not explain his
meaning when he says that he did not make them public. He tells
us that he did attempt to write down in the words of Epictetus what
the philosopher said; but how it happened that they were first pu?-
lished, without his knowledge or consent, Arrian does not say. It
appears, however, that he did see the Discourses when they were
published ; and as Schweighaeuser remarks, he would naturally correct
any errors that he detccted, and so there would be an edition revised
by himeelf. Schweighaeuser has a note (i. ch. 26, 13) on the difficultics
which we now find in the Discourses.
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with the view of others reading them. Now, being such,
I do no' know how they fell into the hands of the publie,
without either my consent or my knowledge. But it
concerns me little if I shall be considered incompetent
to write; and it concerns Epictetus not at all if any man
shall despise his words; for at the time when hs uttered
them, it was plain that he had no other purpose than to
move the minds of his hearers to the best things. If, indeed,
these Discourses should produce this effect, they will have,
I think, the result which the words of philosophers ought
to have. But if they shall not, let those who read them
know that, when Epictetus delivered them, the hearer
could not avoid being affected in the way that Epictetus
wished him to be. But if the Discourses themselves,
as they are written, do not effect this result, it may be
that the fault is mine, or, it may be, that the thing is
unavoidable,

Farewell]



























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































