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INTRODUCTION

How to be free!? Is it a question or an exclamation, a political manifesto or a
longing to go native, an aspiration for autonomy or the route to emancipation
from bondage? This book presents an ancient Greek philosopher’s take on
freedom—{freedom construed as living in agreement with nature, owning and
ruling oneself, becoming a world citizen, desiring always and only what you
are assured of getting—and much more. Epictetus (c. AD 55-135), our
author and guide to the Stoic life, was born a slave (his Greek name means
“acquired”), and entered service as a slave in the household of Epaphroditus,
a power broker in Nero’s Rome, and himself a freedman. By the time
Epictetus publicly delivered his thoughts on freedom, he had enjoyed many
years of manumission, but the experience of slavery left its mark on his
philosophy through and through. The first lesson of the Encheiridion, his
handbook guide to Stoicism, insists that everything that is truly our own
doing is naturally free, unimpeded, and unconstrained.

Freedom, according to this notion, is neither legal status nor opportunity
to move around at liberty. It is the mental orientation of persons who are
impervious to frustration or disappointment because their wants and decisions
depend on themselves and involve nothing that they cannot deliver to
themselves. The Emperor Marcus Aurelius (reigned AD 161-180) took the
point and reflected on it in his Stoic Meditations. And the novelist, Tom
Wolfe, followed suit when, in his 1998 novel A Man in Full, he imagines his
young hero escaping from both a literal and a metaphorical prison after
reading and digesting the Discourses of Epictetus.

The chief constraint on personal freedom in ancient Greece and Rome
was what Epictetus knew at first hand, the social practice and indignity of
slavery. It was slavery, the condition of being literally owned and made to
serve at another’s behest that gave ancient freedom its intensely positive
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value and emotional charge. Slaves’ bodily movements during their waking
lives were strictly constrained by their masters’ wishes and by the menial
functions they were required to perform. But slaves, like everyone else, had
minds, and minds as well as bodies are subject to freedom and constraint.
You can be externally free and internally a slave, controlled by psychological
masters in the form of disabling desires and passions and cravings.
Conversely, you could be outwardly obstructed or even in literal bondage but
internally free from frustration and disharmony, so free in fact that you found
yourself in charge of your own well-being, lacking little or nothing that you
could not provide for yourself. The latter, in essence, is the freedom that
Epictetus, the ancient Stoic philosopher, made the central theme of his
teaching.

Epictetus in His Time and Place

In the early years of the second century of our era, this ex-slave established a
school for young men in the northwestern Greek city of Nicopolis, which had
become a fashionable metropolitan center. One of his students was a brilliant
youth called Arrian. Lucius Flavianus Arrianus, to give him his full name,
was so impressed by his teacher’s message that he produced eight books of
Discourses from the lectures on Stoicism he had heard Epictetus deliver,
writing them out in more or less verbatim form; and he also drafted the
summary of them that we know as the Encheiridion, or handbook. The work
you are presently reading, “How to Be Free,” contains my translations of the
Encheiridion and of nine excerpts from the four surviving books of
Discourses. Arrian went on to have an illustrious career in Roman
administration, and he published many other books including a history of
Alexander the Great. We don’t know how he managed to reproduce the
actual words of Epictetus, but the text that has come down to us, written in
koiné, the colloquial Greek also used in the New Testament, is clearly the
voice of his teacher and not merely Arrian’s adaptation of the way the
philosopher spoke.

As a guide to the Stoic life, Epictetus’s philosophy, especially in the
Encheiridion format, has been popular ever since the text was first edited and
printed in the sixteenth century. Translated and retranslated into numerous
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languages, his words strike home because they focus so sharply and
memorably on situations that are the common lot of people at every time and
place. The emotions to which he propounds remedy—fear, anxiety, envy,
anger, resentment, grief—are everyone’s experience, whether you live in
Imperial Rome or modern America. To that extent Epictetus needs no
introduction. Yet, while many of the scenarios he pictures are familiar place-
fillers for our own experience, they also include his distinctive milieu and the
mores of his distant time.

We find ourselves in a world that includes slaves (Encheiridion 12, 14,
26), public baths (ibid. 4, 45), games in the arena (ibid. 29, 33), and
professional fortune tellers (ibid. 32). A hazard that Epictetus himself had
experienced is exile (ibid. 21). Imperial Rome and its provinces were
managed by a highly regimented and competitive system of offices and office
holders (ibid. 19, 24). Jockeying for position was endemic, and it included
looking for patrons, attending banquets, and seeking to impress influential
figures (ibid, 19, 24, 25, 33). Epictetus dwells on the value of maintaining
one’s independence, which reminds us that his young students, like Arrian his
recorder, were on the threshold of making their careers in the Imperial army
or civil service. It was a male-dominated culture, as he indicates with his
remarks about women and female roles (ibid. 40), but the Encheiridion in
general has no obvious gender orientation, and it is completely free from
machismo. The “you” and “we” Epictetus addresses could be any of us with
minimal need to register cultural difference.

The Roman world of his lifetime was an absolute autocracy, headed by
the emperor or Caesar. Epictetus rarely touches on politics, mentioning
Caesar only once in this book’s material (Discourses 3) and omitting all
allusion to historical events. In the complete Discourses (e.g., 1.2) he does
occasionally refer to historical figures who resisted imperial demands, but he
stays completely silent concerning the emperors who ruled at the time of his
teaching in Greece. Though freedom had been an important Stoic notion from
the beginning, it owes its special importance in Epictetus not only because of
his early life as a slave but also because the people he was addressing had no
prospects of enjoying political autonomy.

Stoicism and Freedom
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Stoic philosophy had originated in Greece at the end of the fourth century
BC. Its founding fathers were eastern Mediterranean immigrants to Athens,
which was no longer a vibrant democracy, as the city had been at the time of
Socrates, but a client state of the kingdom of Macedonia. Loss of political
autonomy was reflected in philosophy at Athens by an inward turn in the
focus of ethics. Neither Stoicism nor Epicureanism, the other leading
Hellenistic school, engaged strongly in political theory, as their predecessors
Plato and Aristotle had done. The main focus of the younger philosophers’
societal attention was not politics and legislation but personal well-being and
self-improvement. This inward turn is strikingly illustrated by the way Stoic
thought from its beginning treated freedom and slavery as primarily ethical
and psychological denominators rather than marks of social status. According
to Zeno, the original head of the Stoic school, freedom is the exclusive
prerogative of those who are wise, while inferior persons, who comprise the
majority of people, are not only fools but also slaves.

A first reaction to this claim could include shock at its intellectual elitism
and its insensitivity to the plight of persons unfortunate enough to be literally
enslaved. But now consider how radically Zeno’s claim, in a slave-based
economy, challenges the evaluation of persons in terms of the conventional
servitude/freedom dichotomy. If wisdom is the true criterion of freedom, the
principal burden of slavery shifts from the outer to the inner, from the
physical to the mental, and philosophy not manumission becomes the source
of liberty. You are enslaved, according to this uncompromising doctrine, if
you set your heart on anything that is liable to impediment, whether because
your body lets you down, or passions and emotions have you in their thrall,
or you attach your well-being to things that depend on others—people,
property, popularity, or simply luck.

In his celebrated essay “Two Concepts of Liberty,” Isaiah Berlin
distinguished between the “negative” notion of freedom from coercion (not
being interfered with by others) and the “positive” notion of freedom to be or
to live as one chooses (self-mastery or self-determination). For Epictetus
these two notions come together so closely that they entail one another, as we
can see in the following passage:

Our master is anyone who has the power to implement or prevent the
things that we want or don’t want. Whoever wants to be free,
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therefore, should wish for nothing or avoid nothing that is up to other
people. Failing that, one is bound to be a slave. (Encheiridion 14)

We could rewrite the second sentence along the lines: “Whoever wants to be
free from coercion should restrict their wishes and aversions to things over
which they have complete control.”

How can we be sure that such choice is good for us and good for those
whose company we share? Why be self-reliant rather than follow the ten
commandments or some other set of time-honored principles? How can we
know what to choose? The answer to these questions brings us back to
Zeno’s “wisdom” as the essence of freedom. His Greek word sophia, in its
ordinary usage, can cover any kind of expertise, ranging from practical
craftsmanship like carpentry to abstract knowledge such as geometry. In all
cases, sophia signifies successful practice of a skill, and the skill that
concerned Zeno and subsequent Stoic philosophers is the art of life. We can
gloss this art as knowing how to live in harmony, harmony with our human
nature and harmony with our social and physical environment. To achieve or
try to achieve that understanding is the task of reason, and reason, according
to Stoicism, is what makes human beings distinctive among animals
(Discourses 7, 8).

Epictetus as Stoic Teacher

The texts of Epictetus that you will read here elaborate on these doctrines and
explore their implications as guidance for everyday life. His contexts cover
an enormous range of situations, ranging from mundane circumstances of
family and professional life to challenging situations such as illness, poverty,
and death. Epictetus does not distinguish sharply between morals and
manners (see Encheiridion 33). Everything we are called on to do and think
about is germane to his principal question: is this something that is up to me
to decide and get started on, or should I accept it calmly and dispassionately
as a situation that was brought about by things that are outside my control? A
moment’s reflection will show that the either/or question covers just about
every imaginable situation. Someone is rude to you: that happening is outside
your control, but you have complete freedom in how you respond to it.
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Accidents happen, a loved one dies, you don’t get the job you applied for,
you fall ill. None of this was your doing or responsibility, but in each case
you are presented with something else that you can do, namely, treat the
situation as an opportunity for exercising your own agency and assessment as
distinct from taking yourself to be a victim of forces outside yourself, or as
badly done to, or as singularly unfortunate.

Epictetus’s message of freedom, when reduced to succinct modern terms,
might seem to fit such homely advice as “Get real,” “Grow up,” “Show what
you are made of,” “Let it go,” “Mind your own business.” You can find more
or less exact equivalents to these slogans in some of this book’s translated
materials. Their familiarity has much to do with the way ancient Stoicism has
influenced Western thought and education since the time when Epictetus,
Seneca, and Marcus Aurelius were first assimilated into European and
American culture. It was these authors who gave rise to the modern sense of
“philosophy” and “philosophical” as an outlook of serenity, calm, or
resignation in the face of difficulties. These attitudes are not in vogue today
because they don’t fit the fashion for authenticity, expectation, display of
feeling, and self-assertion. But in practice, as modern Stoic practitioners have
found, they are timelessly relevant, and particularly applicable to our hectic
world of social media, sound bites, validation, outrage, attention-seeking, and
self-imposed anxiety.

“Get real” and so forth, as we use these watchwords today, have lost
touch with their ancient Stoic underpinnings. As employed by Epictetus, they
are advice on how persons can best organize their lives according to the Stoic
understanding of nature, psychology, and human values. Although
Epictetus’s voice is homely and informal, he was not himself a sloganeer. He
was a popularizing presenter of an elaborate philosophical system, which
relied, as any genuine philosophy must rely, on rigorous argument, internal
coherence, and empirical justification.

One of his key words is nature (Greek physis). This term covers three
interrelated areas: (1) the structure and contents of the physical world, hence
the scope of our word “physics”; (2) human nature in respect to our mental
faculties, aptitudes, and potentialities; and (3) the values that accord or fail to
accord with human excellence and a flourishing life. As background to
reading the Encheiridion and my selection of passages from the Discourses,
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here is a short review of these three areas of nature in Stoicism and of the
way Epictetus uses them.

Living in Harmony with Nature

1 External Nature: Epictetus follows his Stoic authorities in treating the
physical world as an entirely determinate structure of causes and effects.
Nothing happens purely by chance or for no reason; and so Stoics find it
absurd to complain about natural events that were bound to occur. All
phenomena are providentially caused by a rational agent (the Stoic
divinity) that is immanent throughout everything, animate and inanimate
(Encheiridion 31, Discourses 1), “the divine law by which all events are
regulated” (Seneca, Moral Letter 76.23). Events conform to the divine law
even when, from a purely human perspective, things may appear random
or upsetting to conventional notions of benefit and harm. Epictetus
presupposes a strict division between happenings attributable to nature in
this external sense, and human agency or will. This internal part of nature
is the part that God, as a Stoic would say, has assigned to us as our
opportunity and responsibility (Discourses 6 and 8). Nothing attributable
to external nature is bad or capable of being different from the way it is
(Encheiridion 27). As human beings, we can try to understand external
nature and conform to it intelligently in our actions and attitudes, or we can
resist it and be forcibly confronted with situations we are powerless to
resist because of their natural causality (Encheiridion 53). The latter course
is irrational, frustrating, and pointless—all that a Stoic seeks to avoid.

2 Human nature: In the first section of the Encheiridion, Epictetus lays out
the psychological resources that enable mature persons to live freely within
nature as defined in the previous paragraph. He uses the language of
freedom to mark off the mind from everything else that we ordinarily take
to be basic parts of our selves, including even our bodies and our acquired
identities or standing in the world. This extreme parsimony serves him as
the means to treat the mind as the one and only domain in which people
can, if they so dispose themselves, be absolutely and unconditionally free,
sovereign, and unimpeded. Mind, he claims—taking mind to include
judgment, motivation, and volition—is entirely “up to us”; indeed it is us,
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if we focus on our powers of self-determination and do not allow things the
world serves up to control our desires and aversions (Encheiridion 2).

Epictetus has various ways of characterizing the excellent life of a free
human being. One of these expressions is the formula “keeping one’s will
in harmony with nature” (Encheiridion 4). The word I translate by “will”
(Greek prohairesis) can also be rendered by decision or choice. The Greek
term covers both a person’s general character and also the particular
application of a choice and decision. Earlier Stoics called it the
psychological faculty of “assent.” You achieve harmony with nature and
freedom by focusing your mind or will or assent on the things that you can
control (desires, judgments, motivations) and accommodating yourself to
the rest with the help of reason and understanding external nature.

Another favorite formula draws on the Stoic concept of impressions or
appearances (Greek phantasiai). These are not simply thoughts due to
imagination, as our derived word fantasies would suggest, but everything
that comes into our minds all the time, whether we experience things that
impinge on us through our senses, or thoughts that we deliberately evoke
or ideas that simply arise involuntarily (Encheiridion 1, Discourses 7).
Impressions can be clear or fuzzy, true or false, as simple as the sight of
one’s dog, as fictional as Superman, and as complex as the thought of a
black hole. The range of impressions is unlimited, but what chiefly interest
Epictetus are the kinds of mental events that challenge autonomy and
tranquility because they are colored by strong feelings that can lead us
astray. Everyone is affected from time to time by such impressions, and
those experiences, taken just by themselves, are often spontaneous and
outside our immediate control—a sexual fantasy, a panic attack, a worry
about one’s health or one’s family, anxiety over the state of the world, and
so on. What Epictetus insists we should do, in order to live as effectively
as possible, is confront our impressions, especially those that disturb us,
and accustom ourselves to manage them, interpret them, understand their
occurrence, and thus bring them, or at least our response to them, under the
control of our will and faculty of assent (Discourses 7, 9).

Values. Cardinal to these ideas about external nature and human nature is
the Stoics’ radical classification of values. To understand this feature of
their philosophy, the following diagram will be of help.
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Goods Bads Indifferents

Essentially Essentially Neither
beneficial harmful essentially
beneficial nor
harmful
up to us up to us not up to us
virtue, wisdom, faultiness, folly, e.g., poverty,
happiness unhappiness wealth
mind dependent not mind dependent
harmony with disharmony with
nature nature

The key to this classification of values is the notion that goodness and
badness are entirely properties of people’s minds, characters and actions—
not properties of external nature or external events (Encheiridion 6, 19,
31). This doctrine restricts goodness and badness to the benefit or harm we
do to ourselves by choosing and deciding to act and react as we do. Good
and bad retain their basic sense of “beneficial” and “harmful” respectively,
but Stoic philosophy confines the scope of benefit (goodness) and harm
(badness) according to the criteria summarized in the diagram.

To qualify as good or bad, the only things that strictly count are
essentially beneficial on the one hand and essentially harmful on the other
hand. A good thing, for instance wisdom, is always and unconditionally
beneficial to the wise person. Being beneficial is essential to wisdom, and
by the same token folly is essentially harmful. Everything else falls into the
category of indifferent things (Greek adiaphora, Encheiridion 32),
meaning things that are neither essentially good/beneficial nor essentially
bad/harmful. Many things count as indifferent because it would make no
sense to value them positively or negatively, such as the number of hairs
on one’s head or choosing between this pea and that one. But the Stoics
extend indifference to a great many things that people naturally do care
about such as health and wealth, and they also extend indifference to things
that people naturally dislike, such as illness and poverty.

In withholding goodness and badness from such things the Stoics
initiated a huge and unending controversy, but they knew what they were
doing, and no Stoic philosopher expressed that more trenchantly than
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Epictetus did (Encheiridion 6, 19, 24, 25, 29, 31, 32). Their linguistic and
conceptual reform—for that is what it amounts to—asks us to face the
following questions: (1) Are such conventional goods as health and wealth
always and essentially beneficial to us? (2) Are they necessary to
happiness? (3) Are they up to us? (4) Are they mind dependent? And (5)
Are they harmonious with our rational nature? If unequivocal answers to
all these questions are negative, as the Stoics concluded, we cannot be
assured of happiness if we make it conditional on getting such things or on
avoiding their opposites. Moreover, by making happiness conditional on
circumstance, we surrender autonomy and equanimity, and put ourselves at
risk of failure and disappointment. Conversely, by restricting goodness and
benefit to the mind dependent qualities of virtue and wisdom, we can
secure the happiness that accords with our nature as rational beings; and
we can adapt ourselves effectively to external nature and whatever else is
outside our own control.

When expressed in these stark terms, the Stoic doctrine will likely
strike those who encounter it for the first time as impractical and
inattentive to normal human aspirations. But there is much more to it than I
have yet indicated. The Stoics agree, first of all, that we naturally prefer to
be healthy and prosperous and that our natural attitude to the opposites of
these conditions is negative. They agree, secondly, that we could not live a
rational and harmonious life if we ignored these natural inclinations and
disinclinations. However, natural preferences and dislikes need to be
sharply distinguished from “desires” and “aversions,” in which we fully
commit our will and vest our expectations of happiness (Encheiridion 2).
When we desire something or are averse to it, we typically treat the thing
in question as a really big deal. Epictetus recommends us, then, not to
“desire” health and premise our happiness on securing it, but accept it
gratefully if it comes our way.

The crux of the issue then turns on the question of what is necessary
and sufficient for happiness. As the Stoics see it, you can flourish in
adverse situations and you can fail to live well in favorable ones. What
makes for a successful human life, on this outlook, is fulfillment of one’s
nature as the rational animal that is one’s birthright and goal (Discourses 8
and 9). In that endeavor what matters are not the gifts of fortune, obtaining
natural preferences, and avoiding naturally dislikable things, but “making
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reason our decisive principle in everything” (Encheiridion 51), whether we
encounter adversity or prosperity.

Readers must decide whether and to what extent they endorse this
classification of values. In my opinion, the Stoics performed a great service
in sharply distinguishing the category of mental benefits and harms (things
“up to us,” as Epictetus calls them) from the value of things whose causes
are external to our individual intentions and responsibilities. The sharpness
of the distinction highlights the ethical importance of recognizing the
benefits and harms for which we are directly answerable by our intentions
and emotional responses. Open to obvious challenge, though, are the
presumptions that external events can be successfully insulated from the
conditions for happiness and brought under the direct control of our will
and desires. Isn’t it natural and only human to think that happiness is
heavily dependent on external circumstances? Is the Stoic way of life
accessible to the ordinary fallible person that most of us are?

Epictetus can come across as heavy-handed and severe. But his
purpose, as a teacher, was to show his students how to make progress
(Encheiridion 12, 13, 48, 51) towards the Stoic goal and not settle for just
being ordinary. He was well aware that acting consistently on the system
of values I have outlined would be a counsel of perfection and even
beyond himself. His focus is not on heroic achievement but approximating
to it, trying it out on situations that typically trouble people and undermine
their performance in everyday life. You don’t have to endorse Stoic
determinism and providential theology as the precondition for studying his
regimen. However, his reverential stance toward divinity (Encheiridion 31,
Discourses 7) fits our time and place completely if we interpret it as
sensitivity to the blessings of the ecosystem. I strongly encourage readers
to identify the salient features of these theories in Epictetus’s deployment
of them, and to aid in that identification I have appended a selection of
references in this review of his philosophy of nature.

Freedom and Ethics

The Stoics’ theory of goodness and badness puts them in the camp of
philosophers who think that the proper objects of moral judgment are a

19



person’s will and intention as distinct from their actions’ consequences. Yet
the principal aim of the theory, as Epictetus presents it in the Encheiridion,
appears to be the agent’s own happiness and tranquility rather than that of
other people. Such self-centeredness seems at odds with any deep interest in
the needs of other human beings. In which case, do the Encheiridion and
Discourses offer us a guide to the moral life, taking that notion to include the
good of others as well as oneself, or acting entirely for their sake?

This is a question to which Epictetus has a remarkably effective response
if you agree with him that “It is every creature’s nature . . . to shun things that
look harmful or cause harm, and to like the look of things that are beneficial
or bring benefit . . . and that wherever people’s interest lies, that’s also the
site of their reverence” (Encheiridion 31). Ethics according to this Stoic
viewpoint starts from and must accommodate our basic human interest in our
own individual benefit or good. We do not start from instincts of altruism. To
make room, then, for the good of others, Epictetus needs to show that his
message of mental freedom is not a solipsistic benefit but socially
advantageous and consonant with living in harmony with human nature
construed quite broadly.

As individuals, we benefit hugely from not being troubled by emotions
like envy, jealousy, fear, and anger, and by having the corresponding virtues
of patience and self-control (Encheiridion 10). Tranquility is an obvious good
to the tranquil, but its benefits redound no less to our families, friends, and
associates because negative emotions often motivate aggressive and hurtful
behavior. In contemporary life “ethics” typically enters conversation in
contexts where norms of conduct are violated, whether in business or sexual
behavior or disturbances of the peace. Epictetus’s freedom regimen satisfies
the moral imperative to do no harm.

How is it with positive moral imperatives, not just refraining from harm
but deliberately treating others with care and consideration? Can our interest
in freedom and tranquility motivate us to be friendly and philanthropic? Stoic
philosophers had traditionally argued that our instincts for self-preservation
are combined with powerful social instincts, starting with family life and
extending to local community and beyond. Epictetus does not address this
doctrine explicitly in this book’s material, but his endorsement of it is evident
in numerous passages. He presupposes interest in supporting friends and
country on condition that one maintains an honorable character in so acting
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(Encheirdion 24, 32). He has much to say about appropriate “role-play” in
family relationships, with emphasis on what is incumbent on oneself as
distinct from what one can expect in return (Encheiridion 17, 24, 30, 32, 43).
Here too his focus on freedom from disabling emotions comes forcefully into
play, with the deadly quarrel between the sons of Oedipus, competing for the
throne, being one of his most telling counter-examples (Encheiridion 31,
Discourses 5).

His memento mori warnings concerning wife and children touch a bleak
note (Encheiridion 3, 7, 11, 14)—until we reflect on the prevalence of infant
mortality and premature death in his time. Rather than insensitivity, they
betoken the strongest possible recommendation to care for loved ones as long
as we are permitted to have them. The emotional freedom at the heart of his
message has enormous ethical import in the space it provides for us and what
we can do. Seneca, writing at the time of Nero, had said it memorably:
“Freedom is the prize we are working for: not being a slave to anything—not
to compulsion, not to chance events—making fortune meet us on a level
playing field” (Moral Letter 51.9).

A Free Will?

“Will,” my translation of Epictetus’s key term prohairesis, can also be
translated by “choice” or “decision,” as I have said before. These things are
“naturally free,” he says, because they are “up to us” (Encheiridion 1); so it
follows at once that Epictetus had some notion of a free will. Does it also
follow that he believed in “the freedom of the will”? That expression is
notoriously vague and obscure. It is sometimes taken to imply that one and
the same person in the same situation could have chosen to act differently
from how she does decide, giving her the option of a genuinely alternative
future. We can call this notion indeterminist freedom.

That is not at all what Epictetus had in mind. His passionate advocacy of
autonomy (e.g., Discourses 9) can give the impression that there are no limits
to the mental scope of freedom, but this is hyperbole. Like his Stoic
predecessors, Epictetus accepted “fate” (Encheiridion 53), meaning that
nothing happens, including our own actions, without a predetermined cause.
From the god’s-eye perspective, the story of everyone’s life is already fixed
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and settled, including the specific choices and decisions people will make.
What interests Epictetus is not the history and opportunity of our decision
making (whether you or I could have become different persons from how we
turned out) but what we aim for with the choices and wishes that we actually
make, and how we exercise our power of “assent” (Discourses 4, 6).
“Whoever wants to be free should wish for nothing or avoid nothing that is
up to other people” (Encheiridion 14).

Most of us of course are much more prodigal in our aspirations; we
blithely risk subjection to fortune and to unachievable goals. In that way,
according to Epictetus, people regularly forfeit the free will that is their
natural and best potentiality. Freedom of will, on this construal—wishing for
nothing that is not up to oneself—is not the general human condition, but an
arduous philosophical achievement. It consists of a state of mind and
character that is free from frustration and disappointment, and free to do
whatever it wants to do, because it wishes for nothing that falls outside its
own power to achieve.

Translating Epictetus

My goal in translating Epictetus has been to minimize the distance between
his ancient Greek and contemporary English. Up to a point this is easy
because his conversational manner and short sentences suit our modern
idiom. He avoids complex sentence structure, as we are taught to do, and it is
not difficult to find everyday equivalents to most of his vocabulary. He does
use a few technical terms drawn from philosophical jargon, as I explain in the
glossary. In rendering these words, for instance prohairesis by “will,” or
phantasia by “impression,” I explain that other translations of them are
possible. What should matter to readers of this or any other version is not
word-for-word correspondence but the closest possible representation of the
thoughts and intention of the original. While Epictetus follows the convention
of his time in using singular masculine pronouns for some of his
generalizations, his use of them is not marked or specifically male in
reference. Wherever possible I indicate that neutrality by translating the
Greek “he” or “him” by “they” or “them.”
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The difficulties I have encountered in translating Epictetus are not lexical
but stylistic and rhetorical. On the surface his Greek is simple and
transparent, but these qualities do not emerge in a stream of consciousness, as
it were. Antithesis, balance, and rhythm are constant features of the
Encheiridion, as also are imperatives, numerical grouping of phrases,
alliteration, and internal rhyme. It is a challenge to convey all of these
qualities in an idiomatic translation. My hope is to capture enough of them to
ensure that you are in touch not with my mind but the mind of Epictetus.

I have benefited greatly from consulting all the previous translations that I
list under Further Reading. Each of them is a conscientious rendering of the
original. They differ in style, according to their dates, but hardly or rarely in
accuracy. Since novelty for its own sake is not a translator’s virtue, the words
I choose sometimes coincide with a predecessor’s version, and I encourage
readers of this book to make comparisons. It is fitting to recall that the first
person to make a complete English translation of Epictetus was Elizabeth
Carter (1717-1806; see Long 2002, 261). Her work remained standard prior
to the Loeb translation by William Oldfather (1925-1928), and it forms the
basis of Robin Hard’s Everyman version (1995).
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ABOUT THE ENCHEIRIDION

Arrian (p. xii), to whom we owe the extant works of Epictetus, described the
Encheiridion as “a selection from Epictetus’s speeches containing those that
are most timely and most essential to philosophy, and which most stir the
soul” (Britain and Brennan 2002, vol. 1, p. 38). This information comes to us
from Simplicius, a Platonist philosopher and commentator on Aristotle, who
composed a commentary on the text in the sixth century AD, treating it
anachronistically as an introduction to Platonism. In the heyday of medieval
monasticism, the Encheiridion was adapted and paraphrased to suit the needs
of Christians (Boter 1999). No fewer than fifty-nine Greek manuscripts attest
to the work’s early popularity.

As a book title, encheiridion was not Arrian’s invention. The Greek word
cheir means hand, and an encheiridion is literally a little thing for carrying in
the hand. The word had been previously used by an Epicurean philosopher to
describe a “handy” collection of subject matter. In choosing the word
encheiridion for his compendium of Epictetus, Arrian’s meaning can be
largely conveyed by “handbook” or “manual,” but I prefer to keep the Greek
word. In its earliest usage encheiridion refers to a hand-knife or dagger.
Arrian may have wished to suggest that connotation of the work’s defensive
or protective function. It fits his admonition at the beginning and end of the
text to keep Epictetus’s message “to hand” (procheiron). In obvious
imitation, Erasmus in 1501 published a work in Latin with the title
Enchiridion militis Christiani (A Christian Soldier’s Manual).

The fifty-three sections of the Encheiridion range in length from essays of
several hundred words (23, 24, 29) and a long list of do’s and dont’s (33) to a
mere couple of sentences (37, 41, 50). Each section is self-contained, but the
collection as a whole has a discernible structure. The first passage, detailing
the things up to us or not up to us, is clearly introductory and expository.
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Item 53 with its admonitory quotations rounds off the whole. Near the
middle, at section 22, Epictetus shifts his focus from general advice on
securing freedom and tranquility to specific counsel for would-be
philosophers. He does not call these addressees Stoics, probably because his
main concern is not school affiliation but the lifestyle that any philosopher
worthy of the name should commit to—a manner of life that is demanding
and austere but also modest and unostentatious. However, some of these later
sections (e.g., 36, 42, 45, 49, and 52) allude to specific Stoic doctrines and
terminology, as I explain in the glossary.

In the Discourses, as will be seen from the excerpts of them in this book,
Epictetus often writes in a dialogical style. Section 24 of the Encheiridion is
written like that, and section 29 repeats Discourses 3.15 more or less word
for word. In general, however, the Encheiridion is more peremptory than the
Discourses and less discursive (“keep this in mind,” “you will have to do
that” etc.). Even so, when the sections are read in sequence, a consistent
philosophy of life emerges, grounded in the initial postulates concerning the
kind of freedom made available by the Stoic view of nature. I recommend
readers to spot the implicit arguments that Epictetus constantly employs by
his use of conditional clauses: “if you want this, then the consequence will be
that,” etc.

Unlike many ancient Greek books, the transmission of Epictetus’s work is
free from serious contamination and scribal error for the most part. My
translation of the Encheiridion largely follows Oldfather’s Greek text of the
Loeb Classical Library edition (1925-1928), itself based on the edition of
Schenkl (1916). Oldfather’s text is reprinted here with permission of Harvard
University Press. In a few instances, I follow the edition of Boter (1999) in
my translation of a word or a phrase, as indicated with the mark +. These
changes are indicated in the same way in the Greek text. My excerpts from
the Discourses reproduce the Loeb Classical Library text without any
changes.

In the translation I append the mark * to the first occurrence of words that
are explained in the glossary.
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HOW TO BE FREE
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The Encheiridion

1. Some things in the world are up to us, while others are not. Up to us are
our faculties of judgment, *motivation, *desire, and *aversion—in short,
everything that is our own doing. Not up to us are our body and property, our
reputations, and our official positions—in short, everything that is not our
own doing. Moreover, the things up to us are naturally free, unimpeded, and
unconstrained, while the things not up to us are powerless, servile, impeded,
and not our own. Keep this in mind then: if you think things naturally servile
are free and that things not our own are ours, you will be frustrated, pained,
and troubled, and you will find fault with gods and men. But if you think you
own only what is yours, and that you do not own what is not yours, as you
really don’t, no one will ever put pressure on you, no one will impede you,
you will not reproach anyone, you will not blame anyone, you will not do a
single thing reluctantly, +no one will harm you, you will have no enemy,+
because nothing harmful will happen to you.

Keep in mind, then, that you have to be highly motivated if you want to
achieve such great goals. You will have to forego some things completely,
and postpone others for the present. But if you want both at the same time—
the things that are really yours plus prominence and wealth in addition—you
will probably not get even the latter because of wanting the former as well,
and you certainly will not get the former, which are the only way to secure
freedom and happiness.

Right now, then, make it your habit to tell every jarring thought or
*impression: “You are just an appearance and in no way the real thing.”
Next, examine it and test it by these rules that you have. First and foremost:
does it involve the things up to us, or the things not up to us? And if it
involves one of the things not up to us, have the following response to hand:
“Not my business.”
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2. Keep in mind that desire presumes your getting what you want and that
aversion presumes your avoiding what you don’t want, and that not getting
what we want makes us unfortunate, while encountering what we don’t want
makes us miserable. So if, among the *things contrary to nature *you restrict
aversion to those that are up to you, you will experience none of the things
you don’t want, but if you are averse to sickness or death or poverty, you will
be miserable. So move aversion away from everything that is not up to us and
transfer it to the things contrary to nature that are up to us. As for desire, give
it up completely for the time being. Otherwise, if you desire any of the things
that are not up to us, you are bound to be unfortunate, while none of the
things up to us, which it would be fine to desire, will be available to you.
Confine yourself to motivation and disinclination, and apply these attitudes
lightly, with *reservation and without straining.

3. In the case of everything that attracts you or has its uses or that you are
fond of, keep in mind to tell yourself what it is like, starting with the most
trivial things. If you are fond of a jug, say: “I am fond of a jug.” Then, if it is
broken, you will not be troubled. When you kiss your little child or your wife,
say that you are kissing a human being. Then, if one of them dies, you will
not be troubled.

4. Whenever you are about to start on some activity, remind yourself
what the activity is like. If you go out to bathe, picture what happens at a
bathhouse—the people there who splash you or jostle you or talk rudely or
steal your things. In this way you will be more prepared to start on the
activity, by telling yourself at the outset: “I want to bathe, and I also want to
keep my *will *in harmony with nature.” Make this your practice in every
activity. Then, if anything happens that gets in the way of your bathing, you
will have the following response available: “Well, this was not the only thing
I wanted; I also wanted to keep my will in harmony with nature. I shall not do
that if I get angry about what is happening.”

5. It is not things themselves that trouble people, but their opinions about
things. Death, for instance, is nothing terrible (otherwise, it would have
appeared that way to *Socrates as well), but the terrible thing is the opinion
that death is terrible. So whenever we are frustrated, or troubled, or pained,
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let us never hold anyone responsible except ourselves, meaning our own
opinions. Uneducated people blame others when they are doing badly. Those
whose education is underway blame themselves. But a fully educated person
blames no one, neither himself nor anyone else.

6. Don’t preen yourself on any distinction that is not your own. If the
preening horse should say “I am beautiful,” it would be acceptable. But when
you are preening and say, “I have a beautiful horse,” admit that you are
preening yourself on a good quality that belongs to the horse. What, then, is
your own? The management of *impressions. So whenever you are in
harmony with nature in the way you perform this function, that’s the time to
preen yourself; for then you will have a good thing that is your own to preen
yourself on.

7. When you are on a voyage and the boat is at anchor, if you disembark
to get water, you may pick up a little shellfish and vegetable on the way, but
you need to keep your mind fixed on the boat and keep turning around in case
the *captain calls; and if he does call, you must drop all those things, to avoid
being tied up and stowed on board like the sheep. That’s how it is in life too.
If you are given a little wife and child, instead of a little vegetable and
shellfish, that will not be a problem. But if the captain calls you, run to the
boat and leave all those things without even turning around. And if you are
old, never go far from the boat in case you are missing when he calls.

8. Don’t ask for things to happen as you would like them to, but wish
them to happen as they actually do, and you will be all right.

9. Sickness is an impediment to the body, but not to the will unless the
will wants to be impeded. Lameness is an impediment to the leg, but not to
the will. If you tell yourself this at every occurrence, you will find the
impediment is to something else but not to yourself.

10. In all circumstances keep in mind to turn in to yourself and ask what
resources you have for dealing with these things. If you see a good-looking
man or woman, you will find self-control the appropriate power; if pain
afflicts you, you will find endurance; if rudeness, you will find patience. By
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developing these habits, you will not be carried away by your first
impressions.

11. Never say about anything, “I have lost it”; but say, “I have returned
it.” Has your little child died? “It has been returned.” Has your wife died?
“She has been returned.” “I have been robbed of my land.” No, that has been
returned as well. “But it was a bad person who stole it.” Why are you
bothered about the individual the *donor used to demand its return? As long
as these things +are given+ to you, take care of them as +things that are not
your own, + just as travelers treat their lodging.

12. If you want to make *progress, dismiss this kind of reasoning: “If I
neglect my business, I will have nothing to live on,” or “If I don’t punish my
slave, he will be no good.” It is better to starve to death in a calm and
confident state of mind than to live anxiously amidst abundance. And it is
better +also+ for your slave to be bad than for you to be unhappy. So make a
start with the little things, like some oil being spilled or some wine being
stolen. Then tell yourself: “This is the price one pays for not getting worked
up, the price for *tranquility. Nothing comes free of charge.” When you
summon your slave, reflect that he is quite capable of not responding, or if he
does respond that he may do none of the things you want. In any case he is
too unimportant for your own tranquility to depend on him.

13. If you want to make progress, don’t mind appearing foolish and silly
where outward things are concerned, and don’t wish to appear an expert.
Even if some people think you are somebody, distrust yourself. It is not easy,
you can be sure, to keep your own will in harmony with nature and
simultaneously secure outward things. If you care about the one, you are
completely bound to neglect the other.

14. If you want your children and your wife and friends to survive +no
matter what, + you are silly; for you are wanting things to be up to you that
are not up to you, and things to be your own that are not your own. You are
just as foolish if you want your slave to make no mistakes; for you are
wanting inferiority not to be a flaw but something else. But if your wish is
not to be frustrated in your desires, this is in your power. Train yourself, then,
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in this power that you do have. Our master is anyone who has the power to
implement or prevent the things that we want or don’t want. Whoever wants
to be free, therefore, should wish for nothing or avoid nothing that is up to
other people. Failing that, one is bound to be a slave.

15. Keep in mind that you should always behave as you would do at a
banquet. Something comes around to you; stretch out your hand and politely
take a portion. It passes on; don’t try to stop it. It has not come yet; don’t let
your appetite run ahead, but wait till the portion reaches you. If you act like
this toward your children, your wife, your public positions, and your wealth,
you will be worthy one day to dine with the *gods. And if you don’t even
take things, when they are put before you, but pass them by, you will not only
dine with the gods but also share their rule. It was by acting like that that
*Diogenes and *Heracles and others like them were deservedly divine and
called so.

16. Whenever you see someone grieving at the departure of their child or
the loss of their property, take care not to be carried away by the impression
that they are in dire external straits, but at once have the following thought
available: “What is crushing these people is not the event (since there are
other people it does not crush) but their opinion about it.” Don’t hesitate,
however, to sympathize with them in words and even maybe share their
groans, but take care not to groan inwardly as well.

17. Keep in mind that you are an actor in a play that is just the way the
*producer wants it to be. It is short, if that is his wish, or long, if he wants it
long. If he wants you to act the part of a beggar, see that you play it skillfully;
and similarly if the part is to be a cripple, or an official, or a private person.
Your job is to put on a splendid performance of the role you have been given,
but selecting the role is the job of someone else.

18. Whenever a raven croaks ominously, don’t let the impression carry
you away, but straightaway discriminate within yourself, and say: “None of
this is a warning to me; it only concerns my feeble body or my tiny estate or
my paltry reputation or my children or my wife. But to myself all predictions
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are favorable if I wish them to be, since it is up to me to benefit from the
outcome, whatever it may be.”

19. You can always win if you only enter competitions where winning is
up to you. When you see someone honored ahead of you or holding great
power or being highly esteemed in another way, be careful never to be carried
away by the impression and judge the person to be happy. For if the essence
of goodness consists in things that are up to us, there is room for neither envy
nor jealousy, and you yourself will not want to be a *praetor or a senator or a
consul, but to be free. The only way to achieve this is by despising the things
that are not up to us.

20. Keep in mind that what injures you is not people who are rude or
aggressive but your opinion that they are injuring you. So whenever someone
provokes you, be aware that the provocation really comes from your own
judgment. Start, then, by trying not to get carried away by the impression.
Once you pause and give yourself time, you will more easily control yourself.

21. Set before your eyes every day death and exile and everything +else+
that looks terrible, especially death. Then you will never have any mean
thought or be too keen on anything.

22. If you are keen on philosophy, be ready at the outset to be laughed at
and mocked by many people with words like “What do you know, he’s come
back to us as a philosopher!” and “Where did he get that superior look
from?” Don’t look that way, then, but stick to your views of what is best, as
one who has been appointed to this place by God. And keep in mind that if
you stick to those same views, the people who used to laugh at you will
admire you later, but if you lapse from them, you will be a laughingstock for
a second time.

23. If you ever find yourself looking for outside approval in order to curry
favor, you can be sure that you have lost your way. Be satisfied, then, simply
to be a philosopher, and if you want people to think of you that way as well,
appear so to yourself, and that will be +sufficient.+

24. Don’t let yourself be worried by thinking, “My life is going to be

32



without honor, and I will be a nobody everywhere.” If lack of honor is
something bad +(as it is),+ no one but yourself could be responsible, any
more than others could put you in a shameful position. You don’t really think
it’s your job to secure a public office, do you, or be invited to a banquet? “Of
course not.” How, then, is this still a lack of honor? And how will you be a
nobody everywhere, since you need to be somebody only in the things that
are up to you, and in them you can be a top person?

“But your friends will lack support?” What do you mean by “lack
support”? They won’t get a cash handout from you, and you won’t make
them Roman citizens. But who told you that these things are up to us and not
the business of other people? Who can give to another what he doesn’t have
himself?

“Get money, then,” someone says, “so we can have it too.” If I can get it
and preserve my honor and integrity and moral principles, show me the way,
and I will get it. But if you are asking me to lose the *good things that are
mine just for you to acquire things that are not good, you can see how unfair
you are and how ungenerous. What would you rather have—money or a
trustworthy and honorable friend? Help me, rather, to maintain this character
and do not ask me to do the very things that will make me lose it.

“But my country,” someone says, “will lack such support as I could have
given.” I repeat the question of what support you have in mind. Your country
will not have colonnades or public baths because of you. But what does that
mean? Your country does not have shoes because of the blacksmith or
weapons because of the cobbler? It is enough if each person performs his
own job. And if you were to supply your country with another trustworthy
and honorable citizen, would you not be doing it a benefit? “Yes, I would.”
So you yourself would not be of no benefit to your community.

“What position, then, will I hold in it?” Whichever one you can have and
still preserve your trustworthy and honorable character. But if you lose this
character in wanting to benefit your country, and you end up dishonorable
and untrustworthy, what benefit would you be?

25. +If+ someone has been placed ahead of you at a banquet or in a
reception line or in being called on as a consultant, you should be pleased that
he has got these things, if they are good. But if they are bad, don’t be upset
because you didn’t get them. Keep in mind that you cannot expect to get an
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equal share of the things that are not up to us without doing the same things
others have done. If you don’t hang out at someone’s door or go around with
him or flatter him, how can you have the same share of his regard as the
person who does these things? If you don’t pay the price these things are sold
at, and want to get them for free, you would be unfair and greedy.

What’s the cost of lettuces? An *obol maybe. If someone pays an obol
and gets the lettuces, don’t think you have less than he has. While he has the
lettuces, you have the unspent obol. It’s just the same in the cases we are
considering. You were not invited to someone’s dinner party. That’s because
you didn’t pay the host the price of the dinner. He sells it for flattery, for
getting attention. Pay the price it’s sold for, then, if you think it’s worth it.
But if you want to get it without paying up, you are being greedy and stupid.
Do you have nothing instead of the dinner? Of course you do. You don’t have
to flatter the man you didn’t want to flatter or to deal with the crowd around
his door.

26. *Nature’s purpose can be learned from situations that we all agree
about. When, for instance, someone else’s slave breaks his master’s drinking
cup, one is instantly ready to say, “It’s just an accident.” So when your own
cup gets broken, acknowledge that you should be just the way you were when
that happened to the other person’s cup. Now apply this rule to more serious
things. When someone’s child or wife dies, it’s normal to say “That’s just
life.” Yet whenever it’s one’s own family member who dies, the immediate
response is “Alas” and “Poor me!” We should remember how we feel when
we hear of this happening to other people.

27. No target is set up simply to be missed, and in the same way nothing
that occurs in the world is *bad in its own nature as such.

28. If someone in the street were entrusted with your body, you would be
furious. Yet you entrust your mind to anyone around who happens to insult
you, and allow it to be troubled and confused. Aren’t you ashamed of that?

29. In every undertaking, examine its *antecedents and their
consequences, and only then proceed to the act itself. If you don’t do that,
you will start enthusiastically, because you have not thought about any of the
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next stages; then, when difficulties appear, you will give up and be put to
shame. Do you want to win at the Olympics? I do too, of course, because it’s
a splendid thing. But examine the project from start to finish, and only go in
for it after that. You must train, keep a strict diet, stay off pastries, submit to a
regular exercise regime each day, summer or winter, drink no cold water and
no wine except at appropriate times; in other words, you have to surrender
yourself to the trainer just as you would to your doctor. Then in the actual
contest you have to *dig in alongside the other contestants, and perhaps
dislocate your hand or twist your ankle, swallow a lot of sand, get flogged,
and with all of this lose the fight.

When you have thought about this, go and compete if you still want to.
But if you don’t think first, you will be acting like children who play at
wrestling for a while, then at being gladiators, then trumpeters, and then stage
performers. That’s what you are like too, now an athlete, next a gladiator,
then an orator, now a philosopher but nothing in your self as a whole. You
are like a monkey mimicking whatever you see, as one thing after another
takes your fancy. You haven’t pursued anything with due consideration or
after thorough review; you mess about and don’t put your heart into things.

It’s the way some people who have seen a philosopher and heard one
speak like *Euphrates (though no one can really speak like him) want to go in
for philosophy themselves. Dear man, think first about what the thing is like,
and then study your own nature to see whether you are up to it. Do you really
want to compete in the pentathlon or the wrestling? If so, you had better
study your arms and your thighs and your hips. People differ in what they are
naturally suited to. Do you suppose you can go in for philosophy and eat and
drink just as you do now or get angry and +irritated+ in the same way? You
are going to have to go without sleep, work really hard, stay away from
friends and family, be disrespected by a young slave, get mocked by people
in the street, and come off worse in rank, office, or courtroom, everywhere in
fact. Think about all this and then see whether you want to exchange it for
calm, freedom, and tranquility. If not, don’t go near philosophy; don’t be like
children playing first a philosopher, and after that a tax collector, then an
orator, and then an imperial official. These professions don’t match. You
have to be one person, either good or bad. You have to work either on your
*commanding-faculty or on external things. Either the inner or the outer
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should be the focus of your efforts, which means adopting the role either of a
philosopher or of an ordinary person.

30. *Appropriate actions are largely set by our social relationships. In the
case of one’s father, this involves looking after him, letting him have his way
in everything, and not making a fuss if he is abusive or violent. “But what if
he’s a bad father? ” Do you think you have a *natural affinity only to a good
father? “No, just to a father.” Suppose your brother treats you badly. In that
case, maintain your fraternal relationship to him. Don’t think about why he
behaves that way but about what you need to do to keep your will in harmony
with nature. No one else, in fact, will harm you without your consent; you
will be harmed only when you think you are being harmed. So make a habit
of studying your social relationships — with neighbors, citizens, or army
officers — and then you will discover the appropriate thing to do.

31. The essence of reverence concerning the gods is, first, to hold correct
beliefs concerning their existence and their fine and just administration of the
universe, and, second, to position yourself to obey them and accept whatever
happens, complying with it willingly, on the understanding that what comes
to pass has been ordained by their most excellent decision. In this way, you
will never find fault with the gods, nor will you charge them with neglect.
But such reverence is not possible unless you remove goodness and badness
from the things not up to us and ascribe it only to the things that are up to us;
for if you judge any of those other things to be good or bad, whenever you
fail to get what you want and encounter what you don’t want, you will be
bound to blame the gods and hate them for being responsible.

It is every creature’s nature, you see, to shun things that look harmful or
cause harm, and to admire and pursue things that are beneficial or bring
benefit. If you think you are being injured, you can no more enjoy what
seems to be injuring you than you can enjoy the injury itself. Even fathers are
maligned by their sons when they deprive them of things they think are good;
and it was this, the belief that holding exclusive power is good, that created
hostility between *Eteocles and Polyneices. For the same reason, farmers
malign the gods, and sailors do so too, and merchants, and men who have lost
their wives and children. Wherever people’s interest lies, that’s also the site
of their reverence. If you are careful, then, to focus your desires and
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aversions where you should, you will be equally careful about reverence.
Nevertheless, it is fitting for +everyone+ to perform religious rituals and
make customary offerings as long as they act with a pure heart, not
mechanically or carelessly, and not meanly or extravagantly.

32. Whenever you have your fortune taken, keep in mind that you don’t
know precisely what’s going to happen (that’s why you came to consult the
fortune-teller), but if you are really a philosopher, you already know the sort
of thing it is. For if it is one of the things not up to us, it must absolutely be
neither good nor bad. So don’t project your desire or aversion onto the
fortune-teller +(otherwise you will come to him in great anxiety),+ but go in
the understanding that every outcome is *indifferent—nothing that bears on
you except as an opportunity, whatever it is like, to be put to excellent use
and with no one to get in your way.

Go to the gods then, as your advisers, and go confidently. And next, when
you have been given some advice, keep in mind whom you have taken as
your advisers and whom you will be ignoring if you don’t heed them.
Proceed to fortune-telling in the way Socrates judged to be right for handling
situations where the whole point of the inquiry is to learn what’s going to
happen, and where neither reason nor any other procedure can tell you what
you are facing. And so, when there’s a need for you to put yourself at risk on
behalf of a friend or your country, those are not topics to consult a fortune-
teller about. For even if the fortune-teller reports that the omens are
inauspicious, what is clearly forecast is no more than death or bodily injury
or exile. But reason requires that even under these circumstances you should
support your friend and run risks for your country. So pay attention to the
greater fortune-teller, *Pythian Apollo. He threw out of the temple the man
who gave no help to his friend when he was being killed.

33. Draw up right now a definite character and identity for yourself, one
that you intend to stick to whether you are by yourself or in company.

Stay mainly silent or keep your conversation to the necessary minimum.
On rare occasions, though, when the situation calls for it, engage in talk, but
not about trite topics, like gladiators or horse races or athletes or food or
drink—the things that come up all the time; and above all don’t talk critically
or flatteringly or judgmentally about people. By your own conversation, if
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you can, guide your friends’ talk in a fitting direction, but if you find yourself
all alone among strangers, stay silent.

Don’t laugh much or often, and keep it down.

Refuse completely to take an oath, or if that is out of the question, refuse
to the extent that you can.

Excuse yourself from attending dinner parties given by *people outside
your circle. But if you have to, be very careful not to slip into their ways. A
companion’s crudeness is bound to rub off on the one he is with, no matter
how refined that person may be.

In things to do with the body—food, drink, clothes, housing, and servants
—take only what you need, and cut out everything that is for show or luxury.

As for sex, abstain as far as possible before marriage, and if you do go in
for it, do nothing that is socially unacceptable. But don’t interfere with other
people on account of their sex lives or criticize them, and don’t broadcast
your own abstinence.

If you are told that someone is talking badly of you, don’t defend yourself
against the story but reply: “Obviously he didn’t know my other faults, or he
would have mentioned them as well.”

There is no need for you to put in much of an appearance at the public
games, but if the occasion arises don’t let people see you supporting anyone’s
side except your own—I mean you should want the result to be exactly what
it is and for the winner to be exactly the one who wins. In this way you won’t
be disappointed. Restrain yourself completely from shouting or laughing at
anyone or getting strongly involved. After coming away, confine your
account of the events to the experiences that bear on your own improvement.
Otherwise people will think that you were impressed by the spectacle.

Don’t show up casually or thoughtlessly at *public lectures, but when you
do go behave decently and seriously and without causing offence.

Whenever you are going to meet anyone, especially someone thought to
be important, ask yourself what Socrates or *Zeno would have done in this
case, and then you will have no difficulty in handling the situation
appropriately. And when you call on some high official, imagine that you
will not find him at home, that you will be shut out, that the door will be
slammed in your face, and that he will ignore you. But if, in spite of all this,
you really have to go, accept it and go without ever telling yourself, “It was
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not worth all that.” That’s what an ordinary person would do, someone upset
by mere circumstances.

In company don’t go on at length about your own deeds or adventures. It
may be pleasant for you to recount them, but others are less eager to hear
about what has happened to you. And don’t try to be funny; it’s behavior that
easily lapses into vulgarity, and it is also liable to make your neighbors think
less well of you. Be warned, too, against encouraging lewd conversation. If
and when anything of the sort happens, chide the person who has started it if
you can find the right moment, and if not, show your dislike of the talk by
staying silent, blushing and frowning.

34. Whenever the impression of some pleasure comes into your mind,
guard yourself against being carried away by it, just as you should do with
impressions in general. Let the thing wait a bit, and give yourself a pause.
Then think of both times—first the one when you will enjoy the pleasure, and
then the one after that when you will be sorry and be angry with yourself.
Now contrast them with your joy and self-satisfaction if you abstain. But if
you find this the right moment to embark on the affair, do beware that you
are not being overwhelmed by its charm and sweetness and allure. Think how
much better it is to realize that you have won this victory.

35. Whenever you do something you have decided ought to be done,
never try to avoid being seen doing it, even if people in general may
disapprove of it. If, of course, your action is wrong, just don’t do it at all; but
if it’s right, why be afraid of people whose criticism is off the mark?

36. You can form a valid *disjunctive statement from the propositions “It
is day” and “It is night” taken separately {“Either it is day, or it is night”},
but the *conjunctive statement {“Both it is day and it is night”} is completely
invalid. Similarly, at a dinner party, choosing the larger share could have
positive value for the body, but it has negative value for maintaining the
sociability the occasion requires. So when you are dining with someone, be
mindful not only to note the value of the dishes for your body but also to
show respect for your host.
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37. If you have taken on a *role beyond your capacity, you have
demeaned yourself in it, and you have also passed up the role you could have
filled creditably.

38. You are careful in walking not to step on a nail or twist your ankle,
and you should be just as careful to do no harm to your commanding-faculty.
If we stick to this rule in every action, we shall perform what we are doing
more securely.

39. The body is the proper measure for each person’s acquisitive needs,
just as the foot is the measure for a shoe. If you stick to this rule, you will
keep the measure, but if you go beyond it, you are bound in the end to go
over a cliff, so to speak. It’s the same with the shoe if you exceed the foot;
first comes a gilded shoe, and next one embroidered with purple. Once you
exceed the measure, there is no limit.

40. As soon as they are fourteen, women are called “ladies” by men. So
when they see that their only prospect is to go to bed with them, they begin to
make themselves up and place all their hopes on their looks. They need to
understand that the true basis for being respected is to appear refined and
modest.

41. It is the mark of a crude disposition to spend most of one’s time on
bodily functions such as exercise, eating, drinking, defecating, and
copulating. These are things to be done just incidentally. All your attention
should be on your mind.

42. Whenever people treat you badly or criticize you, remember that they
are only doing and saying what they think is appropriate for them. They
cannot take their lead from your opinion but only from their own. So if their
opinion is incorrect, they are the people who suffer harm because they are the
ones who got it wrong. When someone takes a true *conjunctive statement to
be false, no harm is done to the statement but only to the person making the
mistake. If you start out from this position, you will be indulgent to your
critics, and tell yourself each time, “That’s what they thought.”

43. Every situation has two handles, as it were, one making it supportable
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and the other insupportable. If your brother mistreats you, don’t fasten on the
mistreatment—that is the insupportable handle of the situation—but on the
other handle instead—that he is your brother, the boy you were raised with—
and then you will fasten onto the situation in the way that makes it
supportable.

44. These inferences are invalid: “I am richer than you, therefore I am
better than you,” and “I am more eloquent than you, therefore I am better
than you.” But the following inferences are more cogent: “I am richer than
you, therefore my property is better than yours,” or “I am more eloquent than
you, therefore my diction is better than yours.” But you yourself are neither
property nor diction.

45. If people take a bath in a hurry, don’t criticize them for their bathing,
but say that they do it hurriedly. If they drink a lot of wine, don’t criticize
them for their drinking, but say that they drink a lot. Until you know their
reasons, how do you know whether they acted wrongly. This way you will
not combine *indubitable impressions of a situation with an *endorsement of
something else that lacks this certainty.

46. Don’t ever describe yourself as a philosopher or talk much among
ordinary people about your philosophical principles; simply do what the
principles prescribe. At a dinner party, for instance, don’t discuss table
manners, just eat nicely. Keep in mind that Socrates was so unostentatious
that people came to him when they wanted him to introduce them to
philosophers, and he took them along, so little did he mind being
unacknowledged himself. If the conversation turns to a philosophical point,
stay mainly silent, since there’s a great risk that you will immediately spew
up what you haven’t fully absorbed. When your silence is taken for ignorance
and you don’t react, then believe me, you have made a real start on the
philosophical enterprise. Sheep don’t show how much they have eaten by
bringing their fodder to the shepherds; they digest it inside their bodies, and
on the outside produce wool and milk. Don’t then, in your case, show off
your philosophical principles to ordinary people, but show the actions that
come from them once the principles have been absorbed.
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47. When you have accustomed your body to a frugal regime, don’t put
on airs about it, and if you only drink water, don’t broadcast the fact all the
time. And if ever you want to go in for endurance training, do it for yourself
and not for the world to see. Don’t [be seen outside] *embracing statues. If
you are very thirsty, you can suck cold water and spit it out, but without
telling anyone.

48. The stance and hallmark of ordinary persons is never looking for help
or harm from themselves, but only from things that are on the outside. The
stance and hallmark of philosophers is only looking for help and harm from
themselves.

The signs of a person making progress are these: criticizing nobody,
praising nobody, blaming nobody, accusing nobody, and saying nothing
about oneself to indicate being someone or knowing something. Whenever
such a person is frustrated or impeded, he accuses himself. If he’s
complimented, he laughs to himself at the one paying the compliment, and if
he’s criticized, he doesn’t defend himself. He goes around like a patient,
taking care not to injure any of his recovering limbs before they are fully
firm. He has banished all desire, and he has transferred his aversion to the
naturally disagreeable things that are up to us. He is relaxed in all his
motivations. He doesn’t care if he appears simple-minded or ignorant. In a
word, he keeps watch on himself as though he were his own enemy plotting
an attack.

49. Whenever people take pride in their ability to understand and explain
*Chrysippus’s books, say to yourself: “If Chrysippus had not written
obscurely, they would have nothing to be proud of.” What do I want then for
myself? I want to understand nature and follow its lead. So I look for
someone to interpret nature for me, and on hearing that Chrysippus can do
that I go to him. But I don’t understand his writings, so I look for an
interpreter of them. Thus far there is nothing for me to take pride in. After I
have found the interpreter, I still have to put the precepts into practice—that’s
the only thing to be proud of. But if what impresses me is just the interpreting
itself, I have ended up as a literary scholar and not a philosopher, except that
I am interpreting Chrysippus instead of Homer. Rather than showing pride,
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therefore, when I am asked to expound Chrysippus, I blush at my inability to
exhibit the sort of actions that would match his statements.

50. In all your projects, keep to them as laws that it would be totally
wrong to transgress. And as to anything that people may say about you,
ignore it because it doesn’t belong to you.

51. How long will you delay thinking yourself worthy of the best and
making reason your decisive principle in everything? You have received the
principles you ought to endorse, and you have endorsed them. What sort of
teacher, then, are you still waiting for, so you that can transfer the correction
of yourself to him? You are not a boy anymore, but already a full-grown
man. If you are negligent now and lazy and always procrastinating, and
settling on the day after tomorrow and the next as when you will take
yourself in hand, you will fail to see that you are making no progress but
spending your entire life as an ordinary person until you die. Right now, then,
think yourself worthy to live as a grown-up making progress; and take your
view of the best to be the rule that you never transgress. And whatever you
encounter that is painful or pleasant or popular or unpopular, keep in mind
that now is the contest, and here right now are the Olympic games, and that
postponement is no longer an option, and that your progress is saved or
ruined by a single day and a single action. That’s how Socrates perfected
himself, by attending to nothing except reason in everything he encountered.
You yourself too, even though you are not yet Socrates, ought to live as
someone who wants to be a Socrates.

52. The first and most necessary area of philosophy is application of the
principles, such as not to lie. The second area treats their proofs, such as the
grounds for the principle that one should not lie. Third comes the field that
confirms and analyzes the proofs, such as investigating what makes this a
proof, what proof is as such, and what validity, contradiction, truth and
falsehood are. Therefore, the third area is necessary because of the second,
and the second because of the first, but it is the first that is the most necessary
and the one where we ought to stay. In fact, though, we do the opposite. We
spend our time on the third area, concentrating all our enthusiasm on it and
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neglecting the first one completely. The result is that we do tell lies, while we
are ready to advance the proofs that we shouldn’t.

53. On every occasion we should have the following *quotations to hand:

Lead me, O Zeus, and you, O Destiny,
Wherever you have ordained for me.

I will follow unflinching. But if, grown bad,
I should refuse, I will follow none the less.

Whosoever complies nobly with necessity
We count as wise and knowing things divine.

Well, Crito, if it [my death] is pleasing to the gods, so let it be.

Anytus and Meletus [Socrates’ Athenian prosecutors] can kill me, but they cannot
harm me.
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BpaxL, Bpaxéog: &v pakpdv, pakpod- Gv twyxov diokpivaobai oe BEAN, Tva
Kal To0Tov e0QLAG LTIOKPIVN® GV XWAGV, &v GpyovTa, Gv I81WTNV. ooV Yap
To0T’ €071, TO 600€V OoKpivaoBan TPOCWTOV KAADG: €kAeEaaBan 6’ adTO
GAAov.

48



18. Kbpag dtav un aiolov Kekpayn, Hn ocuvapnaléto oe 1) daviaoia
GAA’ €0BLG Saipel Tapx oeALTE Kal Agye OTL “ TOVT®V €pol 0DOEV
gmonpaivetal, GAA’ fj 1@ opatie Pov 1 T@ KTNoewdio pov 1 1@ doéapiw
HOU T} TO1G TEKVOILG T Tf] yuvaiki. épol 6€ mavta aiolo onpaivetatl, €av €yw
BéAw- 6 T yap Gv ToLT®V dmofaivn, €’ épot oty adeAndijval &’ adtod.”

19. Aviknrog eivon Suvaoa, &av gig pndéva dydva katafaivng, dv o0k
€0TLV €Ml 00l VIKRoal. 2 Opa UNmoTe 10V TV TIPOTIHAOUEVOV T} PEYQ
Sduvapevov | GAAG ebSOKIHODVTA HaKapiong, VMO Tf¢ daviaciag
ouvapraoBeic. &av yap v tolg €9’ fuiv i) ovoia tod dyadod 1, odte POOVOC
o0te {nAoTuTia Ywpav €xel: o0 TE AOTOG 0D OTPATNYOG, 00 TIPLTAVIG T} DIaTog
etvon Bedrjoeig, GAN’ AevBepog. pia 8¢ 680¢ TPOg TODTO, KATAPPOVNOIG TRV
00K €’ Tuiv.

20. Mépvnoo, 0Tt 00y 6 Aotdop@v fi 6 TVIT®V LBPilel, KAAX TO SOYHQA TO
nepl TOVTOV G VRPLOVIGY. OTav odv épedion of Tig, 100, 6t 1| of o
DMOANYIG NpEBIKE. ToyapoDV €V TIPAOTOLG TTELPR VIO THG davTaoiag pn
ouvapriaoBijvat: &v yap dmaé xpovou kai Statpifii|g TOXNG, POV KpATHOELg
0exVTOD.

21. ®avatog Kai puyn Kal mavta T& +GAAa To+ deva povopeva mpo
0dBAPGY €0Tw ool Kab’ fpepav, paAloTa 8¢ Maviwy 0 Bavatog: Kai o0dEV
ov6énote ovTe Tamevov évBuunOnon olte ayav EmBuUNoelg TVOG.

22. Ei ¢prhooodiag émBupeic, mapaokevalov adToOBev wg
KatayeAaoOnNoopEVOG, G KATAPWKNOOHEVOV 00V TIOAAGDYV, G EPOLVI®Y OTL ¢
Gdvew PrAdcopog NIV EmaveAnAvbe” kal “ mobev fpiv adtn 1} 0dpLG ; ” oL 8¢
OdpLV PEV [T OXNG: TV 8¢ PeATioT®V 0ol pavopEVOY 0DT®G X0V, MG LTIO
ToD Be0d TeTAYHEVOG €IG TAVTNV TNV XOPAV: HEPVNOO TE S10TL, €XV HEV
gppeivng Toig avTolg, ol KaTayeA@VTIEG 0oL TO TPOTEPOV 0VTOL 0 DOTEPOV
Bavpdoovial, éav 6¢ TN Ofg aLTAV, STAODV MTPOCANYT KATAYEADTA.

<

23. ’Edv moté oot yévntol €Em otpadijval mpog T0 BovAecBon dpeoat Tivi,
{0 011 dnwAeoag v évotaoty. &pKoD oLV v MavTi T¢ €ival PrAocodog, &l
0¢ Kal SoKeTV BovAel, cavt®d daivov Kai +Hikavov 0Tl +

24. Otol o€ ol Stahoyiopol pr BABETwoav: “ETipog éye Prooopal Kai
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o0deig 0U60(pou el yop 1 dripio €0l KOKOV +H(OoTEp EGTlV)+ o0 duvaoal €v
Kak® eivon SU &AAov, o0 p&AAov f &v aioypé: pn TL 0DV 0OV 0Ty Epyov TO
apxfig Tuxelv i mapaAnddfivan ¢’ Eotiooty ; 00SApGG. GG 0OV £TL TODT’
gomv amipia ; Iedg 8¢ 00Seig 00SapoD £om, OV &v povoig sival Tva el Toig €mi
oo, év oig £&eoTi oot elvan AsioTov G&iw ; GAAG oot oi dpidot &BorjdnTot
goovtal ; Ti Aéyelg 10 &fondnrot; ovy sEoum napa 000 KEPHATIOV: 0VSE
ToAlTag Poopoucov aOTOVG TIOIOEIG. TG 0DV 001 €lev, OTL TADTA TRV £ iV
€0Tiv, 001 6 GAANOTPLX Epya; Tig 6 SoDvar duvatal ETEPW, G Un Exel adToq ;
“ktfioon o0v,” dpnotv, « tva +kai+ fpelg Exopey.” e Suvapon ktroaodot
TNP®V EUaVTOV aidrjpova Kal oTov Kal peyaAodpova, deikvoe Ty 060V Kal
KTNoopat. €1 8’ épe a&loite & dyaba o Epavtod GrmoAgoal, Tva DHEIG TK PN
ayaBa mepunowr|onoBe, dpate LUETG, TAOG Gvicol €0Te Kal AyVOHOVEG. Ti 0 Kai
BovAeaBe pdAAov ; Gpyvprov i dpidov moTtov kai aisfipova ; gig TodTo 0V pot
noAAov cuAapBavete Kol pry, U v GmofaAd adTh TadTa, EKEWVE pE
npaooev &&lodte.

“ AN’ 1] matpig, 6oov ém’ €pot,” dpnotv, “apordntog éotal.” e, moiav
Kal ta0uTnv PonBelav ; otoag ody €&el S1a o€ oUTe PfaAaveia. Kal Ti ToOTO ;
006€ yap DIOSTHaT EXEL O1X TOV XOAKEX 00O’ OMAX 1 TOV OKUTER" IKOVOV
0€, v EKAOTOG EKTIANPOT] TO €xVTOD €pyov. €l 6 GAAOV TIVG VTR
KATeOKEDA(EG TIOAITNV MOTOV Kol aidrjpova, 006EV Gv aOTNV OOPEAELS ; “ val.
00KODV 008¢ oV adTOg GvadeAng &v eing avti. “ tiva odv £€w,” dnot, «
XOPav €V T TOAeL ; ” Tjv @v SUVI GLAGTTOV GUa TOV TIOTOV Kal aidrpova. &
0¢ éketvnv wdeAelv fovAopevog amofaieic tadta, Tt 6GeAog &v aOTH YEVOl0
avadng Kai &motog GrmoteAeobeiq ;

»

25. +Ei+ npoeTiunBn ooL 11g é€v E0TIACEL T €V TIPOOAYOPEVTEL T €V TR
napaAndOfivar ei¢ cupPovAiav ; el pev ayaba tadTa €0Tl, Xaipelv o€ O€l, OTL
ETUYEV VTRV EKETVOG: €l O€ Kaka, pn GyxBov, 611 0L AOTWOV OVK ETUXEG:
HEPVN OO 8¢, OTL 0D SLVACAL UT| TADTK TIOLWV TIPOG TO TUYXAVELV TV OVK ¢’
MUV t@V lowv a&lodobBat. TG yap ioov Exelv duvatal 0 pr dott@dv mt Bupag
TIVOG TG GOITAVTL ; O PN TIOPATIEUTIOV TG TIAPATIEUTIOVTL ; O UT) EMALVAV T
énovodvu ; &81kog oV £on Kal EmANoTog, £l pn mpoiépevog Tadta, Gvl’ v
EKEIVA TUMPAOKETAL, TTPOTKA adT BovANon AapBavery.

AN tooov mpdokovton BpiSakeg; OBoAoD, &v 00T® TUXT. Gv 0DV TIg
TIPOELEVOC TOV O0AOV AGPn Bpidakag, oL 6€ pn mpogpevog PN AGBNG, KN
oilov éAattov €xelv 100 AaOVToG. G yap EKEIVog Exel Bpldakag, oUTw OL TOV
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OBoAGV, OV 00K €6WKAG. TOV XVTOV 01 TPOTOV Kai évtadBa. 0O apekANOng
éd’ €otiaoiv Tvog ; ov yap €6mKag 16 KaAoDVTL, 600U TOAETL TO Seimvov.
énaivou 8’ adTO TwAEL, Bepamneiag TwAEL. §0¢ oDV TO Siddopov, €l oot
Avottelel, 6ooL TWAETTAL. €i §€ KAKeIva BEAeLg P ipoieoBan Kai TadTa
AapBavery, EmAnoTog £l Kai &BEATepog. 008EV 0DV £xelg dvti Tod Seinvou ;
Eyelg pév o0V TO P énovéoar TodTtov, Ov 00K ABEAEC, TO pr| dvaoyéoba
a0ToD TAV €m Tfig elcodov.

26. TO BovAnpa Thg pVoewg Katapadeiv oty €€ dv 00 Stadepopeda
mpOg AAAJAOLG. olov, HTav GAAOL TIAISAPLOV KATEGEN TO TIOTHPLOV, TIPOXELPOV
€0BL¢ Aéyety 8TL “ TGV yvopévav £oTiv.” 100t odv, 811, dTav Kol TO ooV
kateayf, Toodtov givai oe Set, omoiov dte kol TO Tod GAAoL KaTedyrn. 0UT®
petatiBel kal émi tx peidova. Tékvov GAAOL TEBVNKEV T yuvi| 0VSEIG 0TV OG
00K Qv €imot 6T “ avBpamvov.” GAA’ Otav 10 adToD TIvog amobavn, 0BLG
oipol, TaAag eyw.” éxpiiv 6¢ pepvijoBal, i aoyopev mepl GAA®VY adTO
XKOVOOVTEC.

27. "QoTmep OKOMOG TPOG TO KMOTLXETV OV TIBETAL, 0DTWCG 0VOE KAKOD
dLO1G év KOOU® YiveTal

28. Ei pév 10 o®PG 00U TIG EMETPETIE TG AMAVINCAVTL, NYXVAKTELG Gv: OTL
0€ OL TNV YVOUNV TNV GEALTOD EMITPETELG TG TLXOVTL, Tva, éav Aodopriontal
ool, Tapay 01 ékeivn Kai ovyyvBi), ovK aiox\vn TOVTOL EVEKQ ;

29. ‘Ex&otou €pyov oKOmel Ta KaBnyovpeva Kai & dkoAovBa adtod Kai
00TW¢ €pYOUL € aVTO. €1 6€ N, TNV PEV TIPTNV TTPoBLHWG Ti&e1g dte pndev
AV £ENG évieBupunpévog, DoTtepov 8¢ dvadaveviwy SLOYXEPDY TIVAV aioXp&G
arootoT. BéAeilg OAOpma vikfjoat ; K&y, vi To0G Be00G KOPWOV yap €0Tiv.
GAAO OKOTEL T( KaBnyolpeva Kal & dkoAovBa kal obTtwg drrtov oD €pyov.
O0el 0 eVTAKTELY, GVaYKOTPODETY, GmexeoB MEPPAT®Y, YOUVALleaBan TTPOG
AVAYKTV, €V OPA TETAYHEVT], €V KAVHATL, €V POUXEL, HUT YLXPpOV TIVELY, [N
01voV, OG £TUYEV, AMAGG KOG LTPE TAPASESOKEVHL GEQVTOV TG EMOTATT, ElTa
&v 1@ GydvL tapopvooeaBal, €0t 6¢ OTe XeIpa EKPAAETV, adpupov oTpéPar,
TMOAANV adnv Katamely, €08’ dte pacTiyndfijvay, Kal HETd TOVT®V TAVI®V
viknofvau.

o1



Tadta émokePapevog, av €Tt BEANG, Epxou €l TO0 GBAETV. €l 6€ PN, g Tx
nondia avaotpadnon, & vOv pev maAaiotag nailel, vov 6& povopdyoug, vov 6
ooAmtiley, gita TpaywSel: obTw Kai oL vOv pév dOAnTg, vov 8¢ povopdyog,
elta prytwp, ita prhdoodog, 6AN 62 Th Yuxfi 008év: dAN” v¢ TiBnkog koo
Béav, v &v 1616, P Kal GAAo €€ GAAOL 001 GPECKEL 0D YOP HETX OKEWEWG
NABe¢ &l TL 008¢ MeproSevong, AN’ eiki kail Katd Yuypdv Embupiav.

O0tw Beacdapevol Tiveg PLAGCOGOV Kai AKOVGUVTEG 0UT® TIVOG AEYOVTOG,
w¢ Evppdatng Aéyel (kaitot tig 00tw dvvatat einelyv, wg Eékelvog;), BEAovot kal
avTol Prhocodelv. GvBpare, TpdTov Eniokeal, OMOIOV €0TL TO TIPAYPA: ElTa
kal v ogavtod puoy Katapade, e Sovaoal Bactdoar. mévtaBlog eiva
BovLAel fj TaAaoTn¢ ; 16e geavTod TOLG Bpayiovag, TOLG UNPOVG, TNV OCHLY
Katapabe. GAAOG yap pOG GAAO TTEQUKE. SOKETG, OTL TADTH IOV MOAVTWS
duvaoat éaBiev, woavTwg Tivelv, Opoing +opyilecBar+, opoiwg SuoapeoTely
; Gypumvijoat 8el, movijoal, o TV oikelwv dreABely, HTO ondapiov
katadpovnofival, IO TGV dmavtOvTeV Katayehaodijval, &v navti frtov
Exelv, v TR, €v apxf, €v Oikn, &€V MpayHaTie) mavTl. TadTa Emiokeyal, €l
BéAelg avikataAAG&aobat TovTwY amdbelav, éAevBepiav, drapadiav- €l 6¢
un, P mpoodyaye, pn w¢ T mandior vov drhdoodog, BoTtepov 8¢ TEADVNG, Eita
prTep, gita énitponog Kailoapog. Tadta 00 cupdwvel. £va oe Sel GvBpwov f
Gyo@ov | Kakov givar: § TO fyeEHOVIKOV o€ Sel é€epyaleaBan TO cautod f T
EKTOG" T Tiepl T €0w PLAoTEXVETY 1| TiepL T& €§w- TODT’ €oTv T PrAocOdOoL
A&y énexev 1 idlwtov.

30. T kaBnkovta wg Eminav Talg oXECECT TAPAUETPETTAL. TTATHP ECTILV:
vTayopeLeTal EMpeAEIoBal, Tapaywpelv anaviwy, avéxeoBot Aoidopoidvtog,
MOlovVTog. “ AAAX TP KOKOG 0TL.” pf TL 00V TipOG Gyadov matépa pyoet
WOKEWONG ; AAAG TIPOG TaTEPQ. “ O ASEADOC AOIKEL” THPEL TOlyapodV ThHV
A&V TNV oeaLToD MPOG AVTOV: PUNOE OKOTEL, Ti EKEIVOG TOLET, GAAX Ti ool
MO oQVTL KAt GUo1v €E€L 1] oN) Tpoaipeaic. o€ yap GAAOG oL PAGYEL, Gv N
oV B€Ang: tote 8¢ on BePAappévog, dtav VIOAGPNG BAdmTeaBat. 00Twg 0DV
amo tod yeitovog, &mo 10D moAitov, &mno tod oTpatnyod 10 KaBfjKov e0pr|OELC,
€av TG oxeoelg €0iln Bewpeiv.

31. Tfjg mepl ToLG B0 evoePelag 1001 OTL TO KLPLOTATOV EKETVO €0TLY,

op0Bag DroANYELG Ttepl ADTAV EXEWV G OVI®V KAl S101KOUVTWV TX OAX KOAGG
Kal Sikalwg, Kal oauTov €1¢ TODTO Katatetayéval, To meifeabon adtoig Kal
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elKev Aol T01¢ YIVOHEVOLG KOl AKOAOLOETV €KOVTIQ G LTIO THG GploTNg
YVOUNG €EMTEAOVHEVOLG. OVT® YOP OV PHEUYT) TTOTE TOLG BE0VG 0UTE EYKAAETELG
0¢ GpeAoVpEVOG. BAA®E 8¢ 0D 010V Te TodTOo yiveoBat, £xv pry &png &mo Tdv
00K &€¢’ NIV Kal v 101G €’ UiV povolg B1ig To dyaBov Kal T0 Kakov. wg, Gv
V€ Tt ékelvav DIOAGBNG dyadov i Kakov, oo &vaykrn, dTav Grmotuyxdvng oV
BéAe1g Kal mepurtinTng oig pr BéAelg, pépyaobai oe Kol PLoglv ToVg aitioug.

[Téduke yap mpog todto hv {Bov Ta pev BAafepd dovopeva Kal T& aitia
a0TOV devyely Kai EKTpEmeaBat, T& 6€ AGEApO Kal To oiTia ad TV HETIEVAL TE
kal tednmévat. dpryavov odv PAdnteoBati Tva oidpevoy xaipev ¢ SokodvTt
BAdmtely, domep Kal 10 avTh T BAKPN xaipewv ddOvatov. €vBev kai matnp
OTO viod Aowopeitan, dTav TGV SokoVVTIGVY GyaddV eivon T& Tondi pry
HeTad1d® - kKai [ToAvveikny kKai 'EteokAéa 1o0T’ €noinoe moAepiovg GAAA01G
T0 &yaBov oieaBon v Tupavvida. §1x T00TO Kai 6 Yewpyog Aotdopel ToLg
Beovg, 610 TobTO 6 VaLTNG, 610 TODTO 6 EUTOPOG, S1 TODTO O1 TG YLVATKOG
Kal T& TEKVA ATIOAAVVTEG. OTIOL YOP TO CLHPEPOV, €KET KAl TO eDOEPEC. DOTE,
00T1g émpeAeitatl 10D Opéyeabat wg ST Kl EKKALVELY, &V TG VT Kal
evoefelag émpeAeitan. omévodelv d¢ Kal Bvev Kal amdpyeoBon Kot TG ATPLX
+€KAOTOIG+ TTPOOTIKEL KABXPAG Kol [T EMOECVPUEVOG UNOE AUEADG PN OE Ve
YAloxpwg pnde vmep Svvapy.

32. ‘Otav pavtikii mpooing, pépvnoo, ot T pév dmoPrioetal, ook olsag,
AAAG TIKELG WG TIOP& TOD HAVTEWG ADTO TIELGOEVOC, OTIOTOV O€ Tl €OTLV,
EANAvBag €idag, elmep el Prhocodog. i yap ¢oTi TL TGV 00K £’ iy, oo
Gvaykn pryte ayaBov adTo givat PRTe KakKOv. prp d€pe 0DV TIPOG TOV PAVTLV
Opeélv 1| EKKALOY +(€l 6€ PN+ TPEHWV VT TIPOOEL), AAAX S1EYVWKOG, OTL IOV
10 dmofnoodpevov adiddpopov Kai 008EV ipdg o€, Omoiov &’ &v 1), ot adTE
xpnoaofol KaA&¢ Kai T00T0 006E1G KWAVOEL.

Oapp&dv 00V 6G £l gupPovAovg €pyxov ToLg BEovg: kKal Aomov, dtav T
001 oupovAevdi), pépvnoo tivag cvpovAovg tapeAafeg Kal Tivav
MAPAKOVOELS Amelfnoag. €pxov 8¢ €mi T0 pavtevesBal, kabamep R&iov
TOKPATNG, £’ @V 1 oo okEYLg TNV avadopav €ig v EkPaoty £xel kai o0te
€K AOyou 00Te €K TEXVNG TIVOG GAANG ddoppal didovtal TPOG TO GLVISETV TO
TIPOKEIpEVOV: DOTE, OTav denoT ovykivéuvedoot Gidw 1 matpidt, pn
HavteveoBal, €l CLYKIVOLVELTEOV. Kol yap &v TIPOEITN 0ol 0 PavTig dadAx
yeyoveval ta iepd, 6fjAov 011 Bavatog onpaivetal i TMpwolg HEPOVS TIVOG TOD
oopatog 1| vy GAA’ aipel 6 AOyog Kai oLV ToUTOoIG IapioTacBal 16 GIAG
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Kal Tf] matpidl oLYKIVOLVEDELY. TOYXPODV TG PEIOVL HAVTEL TTIPOOEXE, TR
[MuBiw, 6¢ €€€Bale 10D vaod TOvV 00 BonBnoavta Gvalpovpeve 16 GiA.

33. Ta&ov Tivax fion XopaKTipa oot Kai TuMov, 0V GuAGEelg émt te
0eaLTOD WV KAl &vOpTOLg EVILYXAVQV.

Kai o1onr 10 moAL €0tm T AaAeioBw ta dvaykaia Kol 61" OAlywv.
omaving 6¢ mote Kapod MUPAKAAODVTOG €M1 TO AEyelv AeEov pEV, GAAG TiepL
006EVOG TV TUXOVTIWV: UT| TIEPL LOVOHOXLAV, T TiEPL IMMOSpopI&Y, N Tiept
AOANTAV, un Tepl PPOUATOV | TOPATWYV, TOV EKKOTAYO0D, HAALOTH OE pr) Tiepl
avBpanev Péyav T Enoavdv fj ouykpivav. av pév odv 010G Te NG, HETAYayE
TO1G 001¢ AOYO1G KAl TOLG TAV CLVOVTWV £TTL TO TIPOOTIKOV. €l 6€ €v dAAopLAOIG
anoAnG0Oeig TOXO1G, olL®TIA.

['éAwg pr MOALG €0T® PNdE €mi MOAAOIG UNOE AVEIHEVOC.

"OpKov Tapaitnoat, el pév olov Te, €ig &mav, €i 82 prj, €K TV Evovtav.

‘Eotidoelg tag €€m Kal i01oTIKAG S1aKkpoLoL- €av O€ TOTE yiviTal Kalpog,
évietaoBw ool 1] mpoooxr|, UNmote &pa LIIOPPLT|G €i¢ IBlwTIoUOV. 1061 Yap,
o1, 20v O ETaipog | HEHOALOPEVOC, Kal TOV auVAVATPIBOPEVOV 00T
OLHPOAOVESBOL AVAYKT, KAV aDTOG @V TOXT KaBapoc.

T& mepl 1O o@p p€xpL TG Xpeiag YA mapaAdppave, olov TpoPdc,
TOHQ, GUIEXOVNY, Oikiav, oikeTiav: 10 6¢ IPOG d0&av N TpLHNV Aoy
nepiypade.

ITept adppodioia eig SOvapty mpod yapov KaBapeuTéov: AMTopéve 8¢ Qv
VOULHOV €0TL HETAANTITEOV. [T HEVTOL EMaXONG Yivou TOIG XpwHEVOLG PndE
EAEYKTIKOG: unde moAAayod To OTL adTOG OV Xpf), Mopadepe.

"Edv Tig ool anayyeiAn 011 0 Selva o€ KAK®G A€yel, un &moAoyod mpog T
AexBevta, AN’ amokpivov 61011 “ yvoel yop & GAAG T TIPOCOVTX Ol KOKA,
el 00K GV TaOTA pHOva EAeyey.”

Eig & Beatpa 10 MOAL mapiéval ovk avaykalov. €1 6¢€ mote Kapog €in,
Hndevi omovdalwv daivou fj oeavTd, To0T’ €0TL BEAE yiveoBan pova ta
YIVOHEVA KOl VIKGV HOVOV TOV VIKOVTA* 0UT® Y&p 00K Epmodiodnon. forfig 6¢
Kal 10D €myeAdv Twvi fj €l TOAD oLYKIVEIOBo TTaVTEARDC ATEYOL. KOl PHETK TO
amaAAayfivat pn moAAX TIEPL TV YEYEVIIHEV®V S1AAEYOL, 00N N HEPEL TTPOG
NV onV EnavopBwotv: éudaivetal yap €k Tod tolovTtov, 0Tt €8adpacag TV
Bav.

Eig dkpodoelg Tivadv pn eikf] unoe pading mapidl- maplav 6€ 10 GEPVOV
Kal 10 evoTabeg Kol dpa avenayBeg pvAaooE.
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‘Otav Tvi HEAANG OLHPOAETY, HEAOTO TGV €V LTIEPOXT] SOKOLVTIWY,
npoOfaie oaLT®, Ti v €moinoev €v ToLTE LWKPATNG 1| ZNVKV, Kai 00K
&roproelg Tod xproacal IPooNKOVI®G TG EUMETOVTL. dTav GoITdg TPOg TIVY
TOV PEYA SUVAPEVQV, TIPOPaAE, OTL 00Y EDPNOELG KVTOV VOOV, OTL
amokAeloOnon, 61 évuvayBnooviai oot ai Bpat, 611 0O PpovTiel cov. KAV
oLV T0UTO1G EABETY KaONKN, EABV GEpe TO yvOopEeva Kal pndenote eimmg
a0TOg TTPOG £aVTOV BTL “ OVK TV TOGOVTOL ”* IS1WTIKOV Yap Kal
SwxBePAnpévov mpog T €KTOG.

'Ev 10i¢ OpIAlaNG GmECT® TO €aVTOD TIVAV EPYmV 1| KIvEUVGV T TIOAL Kol
AUETPWG pepvioBatl. o0 yap, MG ool 110V €0TL TO TAV 0BV KIVELV®OV
HepviioBal, o0Tw Kai Toig GAAOLG 116V €0TL TO TV G0l GLPEPNKOTWY GKOVELY.
AMEOT® O6€ KAl T0 YEA®TA KIVETV: OA10BNpOG yap 0 TpOTOG €ig iISlwTIoHOV Kal
Gua iKavog v aid® TNV mpog o€ TV TANCGiov dvieval. émodaieg 6& Kal TO
eig aioypoloyiav TpoeAdeiv. Btav o0V TL GLKPT ToodTOV, &V HéV eDKLpOV R,
Kal érminAnéov @ mpoeABovTL- €l 6€ PN, @ ye dmooiwnijocat kal épuBpiaoat
Kal okuBpwndoot 6fjAog yivou duoxepaivev 1@ AOY.

34. "Otav 1160viig TIvog pavtaciav A&Bng, kaBamep €nt 1@V GAAwV,
dLAXOCE oavTOV, PN ovvapracBig LT’ VTG AN’ €ékde&doBw o€ TO TIPAYUQ,
Kal avafoAny tiva mopa oeaxvtod AdPe. émetta pviodntt dpdoTépmv TV
XpOvVwV, KaB’ 6v te dmoAavoelg THg 60Vi¢, Kal KaB’ Ov amoAavoag DoTEpOV
HETAVOT|OELG KOl a0TOG 0eLTE Ao1SopN o1 Kai TOUTO1G GvTifeg OMwg
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From the Discourses

This part of the current work is a translation of nine excerpts from three of
the four extant books of Epictetus’s Discourses. These books in total
comprise almost one hundred items ranging in length from about twenty
pages of a modern volume to less than a single page. The longest item, from
which I have taken the passages numbered 3 and 4, is entitled simply On
Freedom. Arrian or a later editor applied this title. Apt though it is, the topic
of freedom is ubiquitous throughout the Discourses just as it is in the
Encheiridion. 1 have supplied the titles to each of these excerpts, to indicate
Epictetus’s multipronged treatment of his favorite theme.

In making this selection, I have had two principal goals: first, to
supplement the Encheiridion with additional philosophical content, and
second to give readers a taste of Epictetus’s dialogical style. To savor
Epictetus in depth, the Discourses are indispensable, but Arrian did an
equally fine job in extracting from them the compendious guidance of the
Encheiridion. As the little classic that it is, you can take it everywhere, and if
you are like me, you will find its abrasive message provocative, invigorating,
and even comforting.

1 Learning to Desire Each
Thing as It Happens

The person who is getting an education ought to approach this process with
the following aim:

How can I follow the gods in everything, how can I be content with the
divine administration, and how can I become free?
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Well, you are free if nothing happens that conflicts with your will and if
no one is able to obstruct you.

What does that mean? Are you telling me that freedom is madness?

No, of course not. Freedom and madness don’t go together.

But I want my every wish to come to pass, however crazy that may seem.

You really are mad, you are raving. Don’t you know that *freedom is
something fine and wonderful? To be so happy-go-lucky in one’s wishes as
to want every whim fulfilled is tantamount to being the reverse of fine—
utterly shameful in fact. Think how we proceed in the case of the alphabet.
Do I want to write the name “Dio” in whatever way I like? No, I am taught to
like it the way it should be written. How is it in music? Just the same, and so
it is quite generally wherever some skill or expertise is involved. Otherwise,
if knowledge were adjusted to everyone’s individual whims, there would be
no point in learning anything.

Is it only here, then, in the case of the greatest and most important thing,
freedom, that I am allowed to be happy-go-lucky in my wishes?

Not here, least of all! Because education is precisely learning to want all
individual things to happen just as they do happen. And how do they happen?
In the way that the one who has arranged them has arranged. He has arranged
for there to be summer and winter, plenty and dearth, virtue and vice, and all
such opposites on behalf of the harmony of the universe. And he has given
each of us a body and bodily parts and property and fellow human beings.

Mindful thereafter of this arrangement, we should proceed to education
not in order to change the conditions (for this is not granted to us nor would it
be better) but in order that, with things about us as they are and as their nature
is, we may keep our minds in harmony with what happens. Tell me then.

Is it possible to escape from people?

How could that happen?

But is it possible to change them by being in their company?

Who gives us that option?

What else is there, then, and what resource can we find for dealing with
them?

The sort of resource, whereby they will do what seems good to them, but
we shall just as surely be in harmony with nature. Yet you are unhappy and
discontented. If you are alone, you call it isolation, but if you are in company,
you call people schemers and robbers. You even find fault with your parents
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and children and brothers and neighbors. But when you are alone, you should
call it peace and freedom and liken yourself to the gods. And when you are in
a group, you should not call it a crowd and a mob and an unpleasantness, but
a party and a festival, and so accept everything cheerfully.

What, then, is the punishment for those who don’t accept?

To be just as they are.

A man doesn’t like being alone.

Let him be in isolation.

He doesn’t like his parents.

Let him be a bad son and moan.

He doesn’t like his children.

Let him be a bad father.

Throw him in jail!

What jail? You mean where he is now. For he is there against his will,
and wherever someone is against his will, there he is in jail. That’s how
Socrates was not in jail because he was there willingly.

2 Freedom from Emotional Distress

What is the fruit of these [Stoic] doctrines?

The very thing that has to be the finest and most fitting outcome for
people who are getting a real education—tranquility, fearlessness, and
freedom. For on these matters we should not trust the many people who say
that education is only available to the free, but rather the philosophers who
say that only the educated are free.

What do you mean by this?

Well, ask yourself about freedom in this time of ours; doesn’t it consist
simply in the power to live as we wish?

Absolutely.

Tell me then, you people, do you wish to live in error?

We do not.

That’s right; no one is free who is in error. Do you wish to live in fear and
sorrow and disturbance?

Certainly not.
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So, no one who is fearful or sorrowful or disturbed is free, but the person
who is relieved of sorrows and fears and disturbances is relieved of
enslavement by the very same process.

3 Freedom from Subservience

Do you think freedom is something great and noble and valuable?

Of course.

Is it possible to be submissive if you obtain such a great and valuable and
noble thing?

It is not.

So whenever you see someone groveling to another person or flattering
him insincerely, you can confidently say that this man also is not free, and
not only if he is doing it for the sake of a meager meal but even if he is
hoping for a governorship or a consulship. Call people who act like this for
small things petty slaves, and call the others, as they deserve, slaves on the
grand scale.

You are right again.

Do you think freedom is something in one’s own power and self-
determined?

Of course.

You can confidently say, then, that no man is free if someone else has the
power to obstruct and compel him. And don’t consider his family tree, or
investigate whether he was ever bought or sold, but if you hear him say, “Yes
sir,” within himself and with feeling, call him a slave even if he is preceded
by a consular retinue. And if you hear him say, “Poor me, what things I
suffer,” call him a slave. In short, if you see him wailing, complaining, and
unhappy, call him a slave in official dress. If, however, he does none of these
things, don’t call him free yet but examine his judgments to see whether they
are in any way subject to compulsion or obstruction or unhappiness, and if
you find him to be of that sort, call him a slave on vacation at the *Saturnalia,
and say that his master is away. Soon he will come back, and then you will
learn the nature of this man’s sufferings.

Who will come back?
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Everyone who has authority over anything that the man wants, either to
get it for him or to take it away from him.

Do we have so many masters then?

Oh yes! Prior to people we have masters in the form of circumstances,
and there are lots of those. For this reason, then, everyone with authority over
any of our circumstances is bound to be our master. Caesar himself, you see,
is not what people fear; they fear death, exile, confiscation of property,
prison, loss of citizenship. In the same way, no one loves Caesar himself,
unless he happens to be an outstanding person; what we love are wealth and
high position in government or military service. Whenever these are the
things that we love and hate and fear, it must be the case that those who have
authority over them are our masters.

4 Freedom to Assent without Impediment

Is it possible for someone who desires any of the things that are up to others
to be unimpeded?

It is not.

Is it possible for them to be unconstrained?

It is not.

Therefore they cannot be free, either. So think: do we have nothing that is
exclusively up to us, or is everything like that, or are some things up to us
and some things up to others?

How do you mean?

When you want your body to be completely sound, is it up to you, or is it
not?

It is not up to me.

And when you want it to be in good health?

Not that either.

And when you want it to be handsome?

No again.

And when you want to live or to die?

Not that either.

Therefore, your body is not your own property. It is dependent on
everything that is stronger than itself.
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Granted.

And is it up to you to have land whenever you want, for as long as you
want, in the condition that you want?

It is not.

And likewise in the case of slaves, clothes, house, and horses?

None of these either.

And if more than anything you want your children to stay alive or your
wife or your brother or your friends, are these things just up to you?

They are not.

Have you, then, nothing that is self-determined, that is up to yourself
exclusively, or do you have such a thing?

I don’t know.

Well, look at it like this and think about it. Can anyone make you assent
to something untrue?

No one can.

Therefore, in the domain of assent you are unimpeded and unconstrained.

Granted.

Let’s continue: can someone compel you to have a motivation for
something you do not want?

They can: whenever they threaten me with death or with fetters, they
compel me to have such a motivation.

Suppose, though, that you disdain dying and being fettered; are you still
going to pay attention to them?

I am not.

Is disdaining death your own function, then, or does it not belong to you?

It is mine.

So being motivated is also your own function, or is it not?

I grant that it is.

And repulsion from something? That is also yours.

What if I am motivated to take a walk and another person impedes me.

What part of you will they impede? Surely not your assent?

No, but my poor body.

Yes, as they would impede a stone.

Let that be so, but the fact is that I don’t continue with my walk.

And who told you, “It is your function to walk unimpeded”? What I have
been telling you is that the only unimpeded thing is the motivation. Wherever
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there is a need for the body and the body’s cooperation, you have heard long
ago that none of it is your own.

I grant that as well.

Can anyone compel you to desire something that you don’t want?

No one can.

Can anyone exert compulsion over your intentions and projects, or to
speak quite generally, can anyone manipulate the way you deal with the
impressions you experience?

Not that either; but when I do desire something, they will stop me from
getting what I desire.

But how will they stop you if you desire one of the things that are your
own and not liable to impediment?

In no way at all.

So who is telling you that you can be free from impediment if you desire
things that are not your own?

Am I not to desire health, then?

Certainly not, and nothing else that is not your own, because nothing is
your own that is not up to you to procure or to secure whenever you want.
Keep your hands right off it, but first and foremost keep your desire well
away. Otherwise, you are giving yourself up to slavery and submitting your
neck to the yoke, if ever you admire what is not your own and feel strongly
for things that are dependent on others and are perishable.

Isn’t my hand my own?

It is a part of you, but by nature it is clay, subject to impediment and
compulsion, a slave to everything that is stronger. And why do I mention
your hand to you? You should treat your entire body like a little overloaded
donkey, just as long as that is possible and allowed to you. But if it is pressed
into public service and a soldier seizes it, let it go and don’t resist or grumble.
If you do, you will get a beating and lose your little donkey just the same.
Since this is the attitude you need to have to the body, consider what you
need to do about the rest of the things that one gets for the sake of the body.
Since the body is a little donkey, everything else becomes bridles, saddles,
shoes, barley, and hay for the donkey. Let them go too. Dismiss them more
quickly and more easily than the donkey itself.

66



5 Knowing What to Want

Everything everywhere is perishable and vulnerable. If you get attached to
some of them even a little, you are bound to be troubled and discouraged, a
prey to anxiety and distress. You will have desires that are unfulfilled and
aversions that are fully realized. Are we not willing, therefore, to secure the
only safety that has been granted to us—to give up the perishable and slavish
things, and work on those that are imperishable and naturally free? Don’t we
recall that no one does injury or benefit to another, but that the cause of each
of these things is a judgment. This is what does harm and wreckage, it is this
that is battle, this that is strife, and this that is war.

What made *Eteocles and Polyneices the mortal foes that they were was
simply this—their judgment concerning kingship and their judgment
concerning exile. They judged the latter to be the worst of bad things and the
former to be the greatest of goods. This is everyone’s nature, to pursue the
good and avoid the bad, and to regard a person who deprives us of the one
and inflicts us with the other as an enemy and a schemer, even if he is a
brother or a son or a father; for nothing is more closely related to us than the
good.

So if these things are good and bad, no father is dear to his sons, and no
brother is dear to his brother, but everything is full of enemies, plotters, and
informers. But if the right will is the only good thing and the wrong will the
only bad thing, what place is left for battle, what place for abuse? About what
things? About things that are nothing to us? Against whom? Against the
ignorant, against the unfortunate, against people who have been deceived
about what matters most?

6 Freedom of the Will

Look, my friend, you have a will that is by nature unimpeded and
unconstrained. . . . I will prove it you, first, in the area of assent. Can anyone
prevent you from assenting to a truth?

No one can.

Can anyone compel you to accept a falsehood?

No one can.
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Do you see that in this area you have a will that is unimpeded,
unconstrained, unhindered? Come now, is it different in the area of desire and
motivation? What can overcome a motivation except another motivation?
What can overcome a desire or an aversion except another desire or aversion?

Yet if someone threatens me with the fear of death, they do compel me.

What compels you is not the threat but your decision that it is better to do
something else rather than die. Once again, then, it is your judgment that
compelled you; in other words, will compelled will. For if God, in taking
from himself his own special part, which he has given to us, had constructed
it to be impeded or constrained by himself or by something else, he would no
longer be God or be caring for us as he should. If you so will it, you are free;
if you so will it, you will blame no one, accuse no one, and everything will be
in accord both with your own judgment and with God’s.

7 Making Correct Use of Impressions

We are endowed with many attributes that are uniquely requisite for rational
creatures, but, as you will find, we also share many faculties with the animals
that lack ability to reason.

Do they too pay attention to what happens?

By no means. “Using” and “paying attention” are quite different from one
another. God needed the other animals as creatures that make use of their
impressions, but he needed us as creatures who pay attention to how we use
them. Therefore, it is sufficient for them to eat and drink and rest and
copulate, and do everything else that each kind of animal does. For us, on the
other hand, to whom God has also given the *power of paying attention,
these animal activities are no longer sufficient, but unless we act
appropriately and methodically and in harmony with our individual nature
and constitution, we shall no longer attain our own ends.

Beings that have different constitutions also have different functions and
ends. In those whose constitution is designed for use alone, use of that
constitution is quite sufficient. But those who have the additional power of
paying attention will never attain their ends unless they exercise this faculty
properly.

What, then, is the consequence?
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God constituted each of the other animals, either to be eaten, or to serve
in farming, or to produce cheese, or for some other comparable use. To
perform these functions, what need do they have of the power to pay
attention to impressions and to discriminate between them? But God
introduced human beings to be students of himself and his works, and not
merely students but also interpreters of these things. It is wrong, therefore, for
us to begin and end where the nonrational animals do; we should rather begin
where they do but end where nature has ended in our case. Nature ended at
studying and paying attention to things and a way of life in harmony with
itself. See to it, then, that you do not die without having studied these things.

8 Freedom and Human Nature

All the other creatures have been left without the ability to pay attention to
the world’s divine government. Rational animals, however, have resources
for reasoning about all these things, and to conclude that they themselves are
a part of the world, a part of a particular kind, and also that it is right for the
parts to give way to the whole. Furthermore, since it is their nature to be
noble, high-minded, and free, they see that they are positioned in a world
where some things are unimpeded and up to them, while other things are
liable to impediment and up to others. Things of the first kind belong to the
sphere of the will, while those that are outside it are liable to impediment.
Accordingly, if rational animals restrict their own good and interest to the
former kind alone—the things that are unimpeded and up to themselves—
they will be free, contented, happy, unharmed, high-minded, reverent,
grateful to God for all things, never finding fault with anything that has
happened, or blaming anyone. If, on the other hand, they identity their good
and interest with things that are external and outside the sphere of the will,
they are bound to be impeded and frustrated, subservient to those who have
authority over the things that they have admired and fear; they are also bound
to be utterly irreverent, since they think that God has a grudge against them,
and to be unfair, since they always grab more for themselves; and they are
bound to lack self-respect and generosity.

If you understand these truths, what is to stop you from living in a free
and easy way, calmly accepting everything that can happen and putting up
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with what has already taken place? “Do you want me to be poor?” Bring it
on, and you will learn what poverty is when a good actor plays that part. “Do
you want me to hold office?” Bring it on. “Do you want me to leave office?”
Bring that on too. “Do you want me to endure pains?” Bring them on as well.
“And exile?” Wherever I go, I will be fine, because I was already fine here—
not on account of the place but as a result of my principles, and I am going to
take them with me. No one can take them away from me; they are my only
possessions, irremovable ones that are enough for me wherever I am and
whatever I do.

“But it’s now time for you to die.”

Why do you say “to die”? Don’t make it into a tragic business. Tell it as it
is — “It’s now time for the material you are made of to *return to the source it
first came from.” What’s terrible about that? What is the world about to lose
of its contents, what strange and unheard of thing is going to happen? Is it for
this that the tyrant makes us afraid? Is this why the swords of the guards seem
long and sharp? Let others worry about that. Having looked into it all, I find
that no one has authority over me. I have been liberated by God, I have gotten
to know his commands, no one has power any longer to enslave me, I have
the right kind of emancipator and the right kind of judges.”

9 Freedom and Dignity

Study the powers that you have, and then say: “Bring on now, O Zeus,
whatever circumstance you like; for I have the equipment and resources,
bestowed on me by yourself, to distinguish myself by means of the things
that come to pass.” No! You sit trembling for fear of what may happen,
weeping, wailing, and groaning over what actually is happening, and then
you put the blame on the gods; for the feebleness that you display amounts to
nothing short of impiety. Yet God has not only given us these powers as the
means for us to bear everything that happens without being humiliated and
crushed by them, he has also, like a good king and a true father, given them
without impediment or constraint or hindrance. He has made them entirely up
to us, without reserving even for himself any power to impede or hinder.
Since you have these powers free and entirely your own, why don’t you put
them to use and take cognizance of what gifts you have received and from
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what donor you have received them instead of sitting grief-stricken and
groaning?
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1.12.8-23

0 6€ modeLOpEVOG TAVTNV OdeIAeL TNV EMPOATYV Exwv EABELY €Ml TO
nodeveaBat, “MAdG Gv EMOIUNV €y €v mavTi Toig Beolg Kal &G &v
evapeatoiny Th Beia Soiknoel Kal MG &v yevoipuny éAevBepog;” éAebBepog
Vap éomy, @ yiveton mévta katd mpoaipeoty kal dv 00delg Shvatal kwAboor.
i 00V; Gmovold oty 1 éhevBepia; pry yévorto. pavia yop kol éAevBepia gig
TAOTOV OVK EpyeTal. “aAN’ eym BEA® mav 10 6okobV pol anofaivel, Kav
OMWO0DV SOKH.” HOVOHEVOG €1, TapadpOVEIG. 00K 018aG, HTL KAAGV TL
eAevBepia €0l Kl &&loOAoyov; T0 &’ wg ETuxEV pe BodAeaBon Ta wg ETuev
§6&avta yiveaBat, TodTo Kivduvedel 00 povov oVK givat Kahdv, GAAX Kol
MAVTOV o{oYI0TOV ElVaL. TIAG YOP £TTL YPOHPOATIKGY TToo0pev; BovAopan
Ypadewy ag BEA® T0 Alwvog dvopa; 00 dAAG Siddokopat BeAetly, mg o€l
ypadeaBal. Ti €Ml HOLOKGV; AOAVTWG. Ti €V TG KaBoAov, Omov Téxvn TG
gmotpn €otiv; el 8¢ pn, 008evog AV G€lov 10 émiotacdai T, el Taig EKAoTWY
BovArjoeot tpoonppdleto. viadBa 00V povov £l Tod peyioTou Kai
KLPLWTATOUL, Tfig EAgvBeplag, WG ETuyev édpeltal pot BEAELV; 0DOaPRIG, AKX TO
nondeveaBat T00T’ €0t pavBavely Ekaota o0Tw BEAelV wG yiveTal. TG 6¢
yivetay; og Sittagev advta 6 Siatdoonv. Siétage 8¢ Bépog eivan Kal xelp@dva
Kal opav Kol adopiav Kal XPETNV Kol KAKIAV KAl RO THG TOIXVTOG
EVAVTIOTNTOG VTIEP OLHPWVING TAOV OAWV NHAV B’ EKAOTE oBPa Kal pepn 10D
OWOTOG KAl KTAOV Kal KOV®VOLG E6MKEV.

Tavtng odv Thg Statd€ewg pepvnpévoug Epxeadot Set émi 1o mondeveadon,
ovy v’ dAAGEwpev Tag boBeoelg (oUte yap 6idoton NPTV 00T’ &pEeVoV), GAN’
v 00TwG EXOVTIWV TGV TEPT NHAG WG EXEL KAl TIEGUKEV KVTOL TNV YVOUNV THV
0TV CLVIPHOCHEVTV TOTG YIVOHEVOLG EXWHEV. T YAp; EVOEXETAL HLYETV
GvBpOIOLC; Kol TG 010V TE; GAAX CLVOVTOG AVTOTG £keivoug AAAGEL; Ka Tig
UV 8i8wotv; Tt 0DV aroAsineton f Tig edpioKeTal PNYaVE TPOG THV XPHoV
a0TAV; TolanTn, S’ TG EKeTvol pév moroovot T darvopeva adToig, HHEG 8’
008EV NTTOV KOt PUOY E€opey. oV §” ATaAxinwpog el kal SuoAPECTOG KAV
HEV pOVOg RG, Epnpiav KaAEig ToTo, &v 8¢ petd avBponwy, EmPodAovg
A€yelg Kal ANoTag, HERON O Kol YOVETG TOLG OENLTOD Kol TEKVH Kal GdeAPoLG
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Kal yeitovag. €8el 8¢ povov pevovta rovyiav KaAelv adTo Kai €éAevBepiav Kai
opotlov Toig Beoig NyeloBot a0TOV, HETG TOAAGDY &’ GVTIQ U1 OXAOV KOAETY pnde
Bopufov und’ dndiav, GAA’ €optrnVv Kai Tavyuply Kai 00Twg mavTa
eVAPECTMG O€YeaBa.

Tig 00V 1] KOAAO1G TOTG OV TPOTSEXOHEVOLG; TO 0VTME EXELV (G EXOVLOV.
SuoapeoTel TIG T6) HOVOG elvar; 0T v £pnpia. SLOAPECTET TIg TOIG YOVEDOLY;
€0TM KOKOG V10G Kol TieVOeiTw. SuoAPETTET TOTG TEKVOLG; €0TM KAKOG TIATNP.
“BaAe avtov €ig puAakny.” moiav pvAaknv; Omov VOV €oTv. AKOV Y&P €0TLV:
omov 6¢ Tig Gkwv €0Tiv, €KeTVo LAAKT] XVTEH €0TIV. KaBO Kol LwKPATNG OVK
Vv €V LAOKT], EKGOV YOp AV.

2.1.21-4

Tig 00V To0TRV T®V Soypdtmv Kapnog; dviiep 81 KAAAMOTOV T givon Kal
TIPEMMOECTATOV TOIG TA GVTL TAOELOPEVOLG, aTapasia dpoPia éAevBepia. ov
YOp TOIG TOAAOIG TIEPL TOVTWV TMOTELTEOV, Ol AEYOLO1V HOVOLG EEETVaL
nodevecBan 1olg EAevBEpoIg, AAAG TOIG PrAocodolg p&AAOV, 01 Aéyouaot
novoug Tovg TondevBévtag ¢Aevdépoug eivar.—II&¢ To0To;—OUTwG: VOV
Ao Ti €oTv €AevBepia iy TO €&€ival wg PovAopeba dieayetv; “o08EV.”
Aéyete 81 pot, & &vBpwmor, BovAeade (v dpaptdvovieg “od fovAdpeda.”
006E1G TOlVLY aUaPTAVKOV EAEVBEPOC €aTiv. foLAeaBe (v dofovpevot,
BovAeaBe Avmovpevol, fovAecBe TapacoOpevol; “ODOAUAC.” 0VOEIg Gpa oUTE
doPovpevog oUTe AvIOLPEVOG OUTE TAPACTOUEVOG EAEVBEPOC €TTLY, OOTIC &’
armAAakTon Avm@dv Kol pOPwv Kal Tapay®dv, 00Tog Tf| avTh 666 Kal Tod
d0LA€VELY A AAOKTAL.

4.1.54-60

AOKeT oot péya Tt givan Kol yevvaiov 1) éhevBepia kai a&toAoyov ;—II&HG yop
00 ;— Eotv 00V TuyXGvovTa TIvog 00Tm¢ peydAov Kai aEloAdyoL Kai
yevvaiou tanewvov givat ;—Ovk Eotv.—Otav odv 18ng Tva DITOTENTWKOTA
ETEPQ T KOAAKEVLOVTQ TTIAPK TO PAVOHEVOV aOTH), AEye Kai ToDTOV Bapp@dv pn
eivan £Ae0Bepov: kal pr povov, &v dermvapiov éveka adTO TN, GAAX K&v
enapyiag Eveka KGv vTatelag. AAN’ ékelvoug peEV HIKPOSODAOLG AEye TOVG
HIKPQV TIVAV €veka TaDTH TO100VTAG, TOVTOVG &, ¢ €iaiv &élot,
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paya?\oéou}\ouq —"Eotw kal tadta.—AoKET 8¢ oot n gAevBepia avTEEOVO1OV
T glvat Kail adTovopov ;—II&G yap 00 ;—Ovtva o0V €’ GAA® KoADoal £0TL
Kai avaykaoatl, Bappdv Aéye pr| elvan 87\£U9£pov. Kad p1] HOl TATIoug adTOD
Kal pomamnmoug fAEme Kal @vnv {NTel Kal paoty, GAA’ &v &kodong Aeyovtog
€owbev Kal €k maBoug “kupie,” K&v dndeka papdol mpoaywaty, Aéye So0Aov:
KAV GKoVOTIG AEYoVTOg “TAANG €y, ola TAoY®,” Aéye §0DAOV: Gv GMAGG
&rokAoiopevoy 10ng, pepdopevov, Suapoodvta, Aéye SoDAov TepTOphupov
gxovta. v oDV Pndév ToLT®V Totf, PAme einng ¢AevBepov, GAAG T& SOypaTH
a0TOD KATApaBE, PN TL AVAYKOOTA, P TL KOALTIKA, I TL SUOPONTIKG: KAV
ebp1G To100TOV, Aye S0DAOV Gvoy (g ExovTa év ZaToupvaAiolg: Agye, OTL O
KUPLOG a0 TOD Arodnpel: €10’ el kal yvwon ola ndoyet. —Tig fEet ;—IIag
0g av é¢§ovaiav &m @V O’ avToD TIVOG BEAOPEVOY TIPOG TO TIEPLTOLT|COL
tadta i adpeAéaBor.—O0Twg 00V ToAoLG Kupiovg Exopev ;—OVTwE. T yap
TIPAYHOTA TIPOTEPOLE TOVTWV KUPIOUG EXOHEV: EKETVA 6E TTOAAK €0TIV. 1
TadTo AVAYKN Kol ToDG To0TeV TvOg £xovtag E€ovaiav kupioug givan: émel Tot
ovdeig avtov Tov Kaloapa dpofeitar, dAAa Bavatov, puyny, ddaipeotv TV
dvtwv, GLAGKNY, &Tipiay. 008E PrAel Tig TOV Kaloapa, av pr Tt f ToAAOD
a&log, GAAG TAODTOV GrAoDpev, dnpapyiav, otpatnyiav, vateiav. dtav TadTH
OO eV Kol pHlodpev Kal poPwpeda, avaykn 100G EEovaiay aVTAV EXOVTAg
Kuplovg UGV elval.

4.1.64-80

ToOv éprépevov Tvog Tdv €’ GAAOIG Bvtwv évSéxeton akpAvTov givon ;—O0.
—Evééyeton anapanodiotov ;—O0.—O0kov 008’ ¢AevPepov. Hpa 0DV
TIOTEPOV OVOEV EXOLEV, O €’ TIUTV HOVOILG €OTIV, f| TAVTA, 1| TX PEV €O’ TUTV
€oTly, Tt 6’ €m’ GAA01G ;—II®G Aéyelg;—T0O odpa dtav BEANG OAOKANpOV
etvay, ért oot €0ty fj 00 ;—OVK €1’ 2pot.—Otav § vyaivery ;—O08E TodTo.
—Otav 8¢ KaAov givar ;—O08¢ todto.—Zjv §¢ Kal dnmobavely ;—O06E
T0010.—OUVKODV TO PEV oA GAAOTPLOV, DTTELBLVOV TIAVTOG TOD
ioyvpotepov.— "Eotw.—TOov &ypov &’ €mi oot oy Exelv, Otav BEANG Kal €9’
doov BéAerg kal olov BéAelg ;—O08.—Ta 8¢ SovAdpia ;—O0.—Ta §” ipdma ;
—00.—T0 6¢ oikidlov ;—O0.—Tovg 6’ inmovg ;—ToLTWV pev 006EV.— AV
0 T TEKVa 00V (v BEANG €€ amavtog 1 TNV yuvaika fj Tov adeAdOV 1 TOLG
diAovg, €mi ool €otiv ;—OV6E TabTA.
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I16tepov 0DV 008V Exelg adTeEovatoy, O €mi povw €oti ooi, A &xelg Tt
to100T0V;—OVK 018a. —Opa 00V 00TKG KAl okéPon avTo. pr Tig Svvatal oe
notfjoot ovykataBéaBot 1@ Pevdel ; —OV8eiq.—OVKODY €V HEV TR
oLYKATABETIKG TOTIR AKOALTOG €l Kol dvepmodiotoq.— Eotw.—

"Aye, oppfioat 6€ o€ €’ 0 pn BEAeIG Tig Svvatan dvaykdool ;—AvvaTtal.
dtav yap pot Bavatov 1 Seopd areld, avaykalel p’ Oppfjoat.—Av odv
Katappovi|g Tod dmobavelv kal 100 de6€¢0Ba, €Tt avTod émotpedn ;—O0.—
YOV o0V €0Tiv £pyov TO Katadpovelv Bavartov fj o0 6dv ; —Epov.—Xov &pa
€0Ti Kal 10 oppficat fj 00 ;—"Eotw éuov.—To &6’ adpopprjoat tivog ; cov Kal
TOUTO.—

Ti odv, &v &pod Opunoavtog mepnathoal Eketvog pe kwAvon ;—Ti cov
KOAVOEL ; PN Tt TNV ovykataBeoty ;—O0- AN 10 owpdtiov.—Nai, ®g
AiBov.—'Eotw: AN’ OUKETL éym TTEPIMAT®.—

Tig 8¢ ool einev “ 10 MepnaTioal 0OV €pyov 0TIV AKMALTOV ” ; €ya yap
EKEVo EAeyov AKOALTOV pOVOV TO Oppfioal: 1oL 6 COUATOG Xpeia Kai TG
€K TOUTOUL oLvepyelag, TAAaL AKNKoag, 0Tt 008EV €0t 00v.— Eotw Kal
tadta.—OpéyeaBon 8¢ oe 00 pry BéAeIg Tig dvaykdoar Sovaton ;—O08eig.—
[TpoBéaBon &’ 1) émParéaBont Tig 1| GMAGG xpfioBon Talg TpooTMTTOVONIG
davtaoiong ;—O08E ToDTo: GAAX OpEYOHEVOV |1E KOAVOEL TUXETY 0D OPEYOHAL.
— AV TGV 0OV TIVOG OPEYT KOl TOV AKOAVT®V, TOG 0€ KOADoel ;—O08apu®G.
—Tig 00V oot Aéyel, OTL O TGV GAAOTPLWV OPEYOHEVOG AKMAVTOG E0TLY;

"Yyeiag 00v pn opéywpot ;—Mndapdg, pnd’ &AAov aAlotpiov pndevog. 6
YO&p 00K 0Ty €l 0ol mapaokevdaoal i tnpRioat 0te BEAELG, TODTO AAAOTPLOV
€0TIV. HOKPAV AT adTOD 00 HOVOV TG XETPAG, GKAAKX TIOAD TIPOTEPOV TNV
ope&v- €l 8¢ pun, T[apE(SooKaq oavtov 6000V, DTIEBNKAG TOV TpayNAov, O TL &v
BovpGong eV pr| odv, O TVt &v TGV DevBLVOVY Kol BvnTéV TTpooTIadfig. —
H yeilp o0k 0Ty €un ;—MEpog €0Tl gV, GpLOoEL € TNAOG, KOALTOV,
AvayKaoTov, 600A0V avTtog ToD 1oYLPOTEPOL. Kal Ti 001 AEYyw xapa OAov 10
OQP 00TWG ExElV 0€ el WG OVAPLOV smoeoaypsvov ¢d’ boov v olov e f,
¢d’ Boov &v SiddTar &v 8 dyyapeia 1 Kai oTpaTidTng EmMAGBNTON, GPeg, pry
Gvtitewve pnde yoyyule. €l 8¢ pn, mAnyog Aafmv o008ev ftrov AmoAeig Kai O
ovaplov. dtav € TIPOG TO CAPX 0VTWC Exelv o€ O€N, OpQ, TL ArmoAeinetan mepl
0 BAAQ, B0 TOD OONATOG EveKa TIAPAOKELALETAL. OTaV £KEIVO OVApPLOV R,
TAAAX yiveton yaAvdpia 1od dvapiov, caypdtia, dmodnpdtia, kpai, xdpTog.
adeg KAKeva, AoAve BATTOV Kal EDKOADTEPOV fj TO OVAPILOV.
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4.5.27-32

TAVTA TIOVTOK 0D BvTd, E0GAGTA, Ol TIOV TOV OWOODV IPOTEXOVTX
Ao AVAYKN TapdooeocBal, KakeAToTelv, pofelobal, mevlelv, teAelg Exely
TOG OpEEELG, TEPITTOTIKOG EXELV TAG EKKALOELS. ElTa 00 B€NOpEV TV povnv
dedopevny MUV AohAAEIaY EXUPAV TIOLETV ; OVS’ ATOOTAVTEG TAOV BVNTAV Kal
doVLAwV Ta dBavata Kal puoeL EAeVBepa EKTIOVETY ; 00O pepvnpeda, 6TL o0te
BAamtel GAAOG GAAOV 00TE QPEAET, GAAX TO TEPL EKAOTOL TOVTWV SOYUQ,
ToDTO €0T1 TO BAGTTOV, TODTO TO AVATPETOV, TODTO HAXT, TODTO OTAOCLG, TODTO
TIOAENOG ;

"EteokAéa kal [ToAvveikn O Memoinkog ook &AAo fj To0TO, TO SOYHX TO
mePL TUPAVVIOOE, TO SOYHO TO Tiepl GUYTG, OTL TO PEV EOXATOV TV KAKQV, TO
0€ pEY1oTOV TRV ayaB@dV. dvo1g 6’ adTn MaVTOg, TO SIWKELY TO Ayabov,
dEVYELV TO KAKOV: TOV ddatpovpevov Batepou Kai epiBaArovTa @ évavTtie,
todtov MyeloBat oAépiov, £nifovAov, Kav ASEAPOG 1}, K&V LIOG, KAV TIaTP-
10D yap dyaBod ouyyevéatepov 008EV. Aomov el Tadta dyaBa Kol KoK, o0Te
natnp vioig Pidog 00T’ &GEAPOG ASEAD®D, TTaVTH 6€ VT 0D PHECTHO TIOAEPIWV,
EMmPBovAwV, cuKOavVTAV. €l &’ ola del Ipoaipeaig, TODTO HOVOV GyaBov 0Ty,
Kal ola pr O€l, ToDTo HOVOV KAKOV, oD €Tt payT, mod Aotdopla ; Tiepl Tivav ;
TEPL TOV 0VOEV TIPOG NUAG ; TIPOG Tivag ; TPOG TOLG XYVOODVTHG, TIPOG TOVG
SLOTLYODVTAGC, TIPOG TOLG NTATNHEVOLE TIEPL TAOV HEYIOTOV ;

1.17.21-28

AvBpre, Tpoaipecty €xelg AKOAVTOV GUOEL KOl AVAVAYKOOTOV . . .

0ei&w ool adTO Mp@TOV €mi ToD cuyKataBeTiKoD TOTOL. PN TiG 0 KWADO
Sovarton émveboon GAnOeT; 008E glg. pry Tig oe dvaykdoon Suvaton
napadéEacBon 10 PebSog; 008E 1¢. OpdG OTL &V TOVT® TH TONW TO
TIPORIPETIKOV EXEIG AKMAVTOV AVAVAYKAOTOV XMApATIOSIoToV; Giye €mi 8¢ 100
OpeKTIKOD Kal OppunTIKoD GAA®G ExeL; Kal Tig OpunV Vikijoal Suvatal i GAAN
OpHn; Tig &’ Opelv Kal EKKALOY 1) GAAN Opeig Kal EkKAo1g; “év poy,” dnot,
“ntpoodyn Bavatov dofov, dvaykalel pe.” ob TO TPOCAYOHEVOV, AAN" OTL
SOKET ool KPELTTOV elval Totfjoai Tt ToLT®Y f &mofavelv. TaAY 00V TO o0V
d0ypa o€ NVayKaoev, ToDT €0TL Ipoaipeoty Ipoaipeaic. 1 yap To i6iov
HEPOG, O NIV €dwKev Gmoomdoag O Bedg, O’ aVvTOD 1| LT’ GAAOL TIVOG
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KOALTOV F] AVOYKOOTOV KATEOKEVAKEL, ODKETL &v AV Be0¢ 008 €nepeAeito
MUV OV €l TpomoV. . . . €av BEAG, EAeVBepOg €l €av BEANG, pépPm ovEVQ,
EYKOAETELG 00OEVI, TAVTO KATO YVOUNV éo0Ton Gpo Ty oy Kai v 10D BeoD.

1.6.12-21

IToAAG pév émi povav, v £Eopétwg xpeiav elxev TO Aoykov {Hov, TOAA 68
KOWO VPNOELG UV Kal TTpOg T GAoya. &p’ 00V Kal TapakoAoLOET Toig
YIVOHEVOLG EKETVA; 0DOaUMG. GAAO Yap €0TL XpFiolg Kal GAAO
napakoAoVONo1S. £ketvav xpeiav elxev 6 Be0¢ xpwpévev Talg davraaoiog,
NU®V 6¢ mapakoAovBoLVTI®V Tf xproeL. S1a T00To €KEIVOLg HEV KPKET TO
¢o0ie kol mivewy kol o avoamoaveoBon kal dxevely Kal TAAN” doa ¢mTeAel TdV
aOTOV EKOOTOV, IV 8, 01¢ KAl TNV TapakoAovdnNTIKTV SOvapy E8wKey,
OUKETL TaDT’ AMAPKET, GAA’ Giv 1) KOTK TPOTIOV KOl TETAYHEV®G KAl
AKOAOLOWG T EKAOTOL GUOEL KAl KATAOKELT] TIPATIWHEV, OVKETL TOD TEAOULG
tevéopeda 10D EaLTQV.

Qv yap ai kataokevai Stihopot, ToVTeV Kol T Epya Kol T& TEAT]. 0D
TOIVLV 1] KATAOKELT] HOVOV XPNOTIKT, TOVT® XpfioBat 6nmwoolv amapkel: oo
0€ Kal mapakKoAoLONTIKN T XpPr|OEl, TOVT® TO KATA TPOTIOV (v [T) TTIPOOT
oVOETOTE TEVEETANL TOD TEAOULC.

Ti oDv;

"Exelvov EKaoTov Kataokevadel 10 pev dot’ €0BieoBat, T0 &’ dote
UTINPETETV €l yewpylav, 10 6’ OOTE TUPOV PEPELY, TO 6’ GAAO €M’ GAA Xpeiq
MapanmAncie, mpog & tig yxpeia Tod mapakoAovBelv talg paviaoiolg kai TavTag
Stakpively SuvaoBar; Tov 6’ dvBpwmov Beatnyv eionyayev adTod TE Kol TOV
EPYWV TV a0ToD, Kal 00 pHovov Beatny, GAAX Kol €EnynTnyv aVT&V. 61a 10010
aloypov €0t 1@ avBponw &pxeoBal Kal KATaAnyewy 0mov Kal T GAoya, GAA
HOAAOV €vBev pev &pxeoBal, KataAnyewy o€ €9’ O KatéAn&ev €0’ NUGV Kal 1
dLO1G. KatEANEev 6’ €mi Bewpiav Kal mapakoAovOnov Kal cLHGWVOV
Ste&aywyny Th PvoeL. Opate odv, pn ddéatol ToVTwV AIoBGVNTE.

4.7.7-17

T pév odv &M mévta drmAhakton tod SuvacBo TapakoAovdelv Th
O101KT|OEL OTOD - TO 8 AOYIKOV {QOV APOPHAG EXEL TIPOG AVAAOYLIOHOV TOVT®V
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AMaviev, 011 Te HEPOG €0TL Kal TTOTOV TL HEPOG KAl OTL T pEpT) TOlg OAOLG
glkev €xel KaADG. Tpog ToVTO1G 6€ PpLOEL yevvaiov Kal peyaAouyov Kal
€AevBepov yevopevov 0pd, S10TL TV Tepl adTO T HEV AKOALTO Xl Kai €M’
a0T®, TA 6& KOALTK Kal &’ GAAOLG AKOALTO HEV TO TIPONIPETIKG, KOALTO 6E
TO GIIpOnipeTa. Kal 81 10010, €0V [EV €V TOVTOLG HOVOLG ynontal T0 dyadov
TO aVTOD K&l CLHDEPOV, TOTG AKWAVTOLG Kal €d’ €aVT®, €Ae0Bepov €oTa,
ebpovv, ebdapov, &BAafeg, peyaAddpov, eDOEREC, XApLY EXOV DTIEP TIAVTWV
6 0e®, pndapod pepdopevov Pndevi TV yevopEvwy, Hndevi éykaAodv: Gv 6’
€V TOTG €KTOG Kl ATTPOAPETOLG, AvAyKn KwALeaBat avto, épnodileobant,
d0VLAeVELY TOIG EKelvmv Exovoty éEovoiav, & TeBadpakev Kai pofeital,
avaykn 8’ doePég eivon &te BAdmtecdon oidpevov OO T0D Beod Kai &vicov,
el aOT@ Tod mAeiovog mepmon KOV, Avaykn 8¢ kal Tamevov eivat Kal
HIKPOTIPETIEG,.

Tadta 11 KwAVel Srahafovia (v KoLDw Kal DNVING, TTAVTA TX
oLpPaively Suvapeva TIPAKG EkdexOUEVOV, Ta 8’ 1|61 cupfefnkota dépovia ;
“ Belerg meviav ; 7 dEpe Kal yvaoT, Ti €oTl mevia Tuyodoa KaAod DITOKPLToD.
BEAeIg apxag ; 7 depe. BEAEIG avapyiav ; dépe. GAAX TTOVOLG BEAELS ; dEpe Kal
TIOVOUG. “ &GAN’ €€0plopov ; ” 6mov av améAB, €kel ot KAAGG €otal: Kal yap
&vBade 00 S1ix TOV TOTOV AV POt KAADG, AAAX S1ix T& Soypota, & péAAe pet’
gpavtod amodepey. o0SE yap duvatai Tig ddpeAéobaot adtd, GAAN TadTa HOVQ
gpé ¢ot Kal Gvadaipeta Kol GpKel pot tapovia, 6mov &v @ Kol 6 Tt &v ToId.
“GAN 1ion Kopog amoBavely.” i Aéyelg amoBavely ; pr tpay@del To TIpayua,
GAN’ ging g Exel “ BN kopog v VANV, €€ ov ouviAbev, eig ékelva mdhy
AMOKATHOTAVAL” Kal T OOV ; Ti HEAAEL AmOAALOBOL TV €V TQ) KOOH®, Ti
yeveéaBal Kavov, TapaAoyov ; ToVT®V Eveka pofepog €TV O TOPAVVOG ; Sl
Tadta oi SopuPpopot peyaAag S0KODOV ExeElV TG payaipag Kol 0&eiag ; GAAOLG
Tadta- épol 6’ éokmral epl MAvIwy, €ig éue 00Ol Eovoav Exel.
NAevBepwp o VIO TOD Be0D, éyvwka adTOD TAG EVIOAXG, OVKETL ODOEIG
SovAaywyfoal pe Shvatal, Kapmotniy £xw olov Sel, Sikaotdg oloug Set.

1.6.37-42
AnoBAeyov ig Tag Suvdperg &g Exelg kal dmdav einé “¢épe viv, @ Zed, fiv

BeAelg mepIOTAOLY: EX® VAP TIXPACKELT|V €K 00D POl deSOHEVNYV Kol GdOPHKG
TPOG TO Koopfijoat 51 TV GmoBatvoviwy EHauTov.” o AAAX KGBnoBe ta pev
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U] OLUPT) TPEROVTEG, TRV € cLHPoVOVTILY BGLPOEVOL Kal TTevBoDVTEG Kai
OTEVOVTEG: €ltal TO1G Be0Tg EyKaAelte. Ti yap €oTv GAAO dkdAovBov Tfi toadTn
ayevvela i kal dogfela; kaitol 0 ye 0e0¢ 00 pOvov ESKEV TIHTV TG SUVAELS
TavTag, Kab’ &g olcopev v TO0 AmoPaivov pr) THMEVOVHEVOL PNOE
OLYKAQNEVOL OTT’ aTOoD, GAN’ O v dyaBod BaciAéng kal Talg dAndeiong
TATPOG, AKOALTOV TODTO ESWKEV, AVAVAYKAOTOV, AMApATIOS10ToV, OAOV O0TO
€d’ NIV €noinoev 008’ aOTE Tva POG TOVTO 1oXLV AMOATAV, DOTE KWADTOL
fi éumodioat. tadta €xovteg EAeBepa Kal DpETepa Un xpfoBe adtoig pnd’
aioBaveaBe tiva eiAndate kal mapa Tivog, GAAG kaBnobe mevBodvteg Kai
OTEVOVTEC.
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GLOSSARY

ANTECEDENTS and CONSEQUENCES Epictetus draws on the terminology Stoic
logicians used for expressing the rule of inference called modus ponens, signifying “If
this, then that.”

APPROPRIATE ACTIONS Technical term (Greek kathékonta) for the behavior that
conforms in general to the specific nature of living things. It covers both self-interested
actions such as avoiding danger to oneself, and other-regarding behavior such as caring
for offspring and community.

ASSENT Technical term (Greek synkatathesis) for the mental faculty that constitutes a
person’s capacity to approve or disapprove the truth and value of impressions, and issue
corresponding motivations or impulses. In Stoic sources (e.g., Cicero, De fato) assent is
called the “principal cause” of human action and the locus of agency and autonomy; see
p. xliv.

ATTENTION, POWER OF PAYING Technical term (Greek parakolouthesis) for the
distinctively human ability to monitor and interpret impressions.

AVERSION Technical term (Greek ekklisis) for a strongly negative attitude toward what
appears bad.

BAD In Stoicism, “bad” (kakos) applies only to what is morally at fault, meaning a flawed
character and dishonorable action. The world as such, in its own nature, contains
nothing bad.

CAPTAIN Metaphor for the Stoics’ providential divinity.

CHRYSIPPUS Third head of the Stoic school at Athens (third century BC) and its most
authoritative and voluminous writer.

COMMANDING-FACULTY Technical term (Greek hegemonikon) for the mind or principal
part of the human soul, consisting in reason, whose function is to govern the self and
authorize its behavior.

CONJUNCTIVE and DISJUNCTIVE STATEMENT Axioms of Stoic logic. In Encheiridion
36, Epictetus mentions them in order to play on the Greek word axia, meaning both
logical validity and human value.

DESIRE Technical term (Greek orexis) for a strong acquisitive attitude toward what
appears good.

DIG ALONGSIDE The athletic activity envisioned by this word (Greek parorussesthai),
supplied from the almost verbatim Discourse 3.15, is obscure. From the details that
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follow, Epictetus seems to envision a bout of wrestling in a pit dug up by the
contestants.

DIOGENES (fl. mid fourth century BC) founder of Cynic philosophy and one of
Epictetus’s iconic figures.

DONOR Metaphor for the Stoics’ providential divinity.

EMBRACING STATUES Epictetus deprecates the Cynics’ practice of nakedly embracing
statues in cold weather as a way of displaying hardiness.

ENDORSEMENT See assent.

ETEOCLES and POLYNEICES The sons of Oedipus who had been cursed by him to kill
one another and later quarreled over succession to their father’s throne; see p. 131.

EUPHRATES (late first-century AD) a Stoic philosopher renowned for his lecturing skill.
He is mentioned twice by Epictetus in the Discourses, and editors generally supply his
name here as a correction to the MSS that write the more familiar name Socrates.

FREEDOM Epictetus’s Greek word eleutheria covers freedom quite generally. The
primary sense of libertas, its Latin equivalent, was the status of a free person as distinct
from that of a slave. Epictetus constantly plays on this ambiguity, treating Stoic
philosophy as if it were manumission from actual slavery, and actual freedom, when
untrained in Stoic philosophy, as enslavement to passions and false beliefs.

GOD(s) Used in the singular, or by the name of Zeus, to designate the world’s providential
creator and omnipresent agent, equivalent to nature, fate, and cosmic reason (logos),
embodied in fiery breath (pneuma), and present to human beings in their rational
faculty. Used in the plural as a concession to popular polytheism, whereby gods name
such features of nature as sun (Apollo) and ocean (Poseidon) or mind (Athena) and
reason (Hermes).

GOOD In Stoicism “good” (agathos in Greek) applies only to what is “honorable” (kalon
in Greek), meaning a virtuous character and virtuous action.

HARMONY OF THE UNIVERSE Harmony (Greek symphonia) invokes the Stoics’ favorite
musical model for a unitary structure. The unity of opposites is an idea that looks back
to the early Greek philosophers Pythagoras and Heraclitus.

HARMONY WITH NATURE Technical phrase for the Stoic’s goal—to behave in conformity
both to one’s human nature as a rational animal and to one’s predetermined and god-
given circumstances.

HERACLES Mythical strong man and slayer of monsters, appropriated as a philosophical
model by Cynics and Stoics. The manuscripts of Epictetus write the name Heraclitus at
this point, but I follow Louis-André Dorion in thinking that this name should be
emended to Heracles.

IMPRESSION Technical term (Greek phantasia), sometimes translated by “appearance,”
for whatever is immediately present to the mind, either as a sense experience or as a
thought. Epictetus likes to describe the Stoic project as learning how to “use” and
“interpret” impressions correctly; see p. 137.

INDIFFERENT Technical term (Greek adiaphoros) for things that are neither good nor bad,
taken by themselves, but are susceptible to good or bad use by those who experience
them.
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INDUBITABLE IMPRESSIONS Technical phrase (phantasiai kataleptikai) for sense
experiences or thoughts that self-evidently represent things as they truly are.

MOTIVATION Technical term, often translated by “impulse” (Greek hormé), for the mental
faculty that prompts performance of actions, and depends on assent to impressions.

NATURAL AFFINITY Technical term (Greek oikeiosis) for the self-preservative and social
instincts of living creatures, which serve as the naturalistic foundation of ethics in
Stoicism.

NATURE'S PURPOSE The phrase signifies things that are bound to happen, given the
circumstances, and irrespective of their effects on the individuals involved.

OBOL Small silver coin.

PEOPLE OUTSIDE YOUR CIRCLE The Greek expression (idiotai) covers “ordinary
people,” as I translate it in other passages of the Encheiridion, but Epictetus also uses it
to mark off nonphilosophers.

PRAETOR A high-ranking position in Roman civil service and provincial administration.

PRODUCER Metaphor for the Stoics’ providential divinity.

PROGRESS Technical term (Greek prokopé) for persons who have committed themselves
to Stoicism as their philosophy of life and who make every effort to improve their
performance.

PUBLIC LECTURES It was common practice at the time of Epictetus for poets,
philosophers, and orators to exhibit their work in public readings.

PYTHIAN APOLLO Epictetus refers to the god Apollo in his function as source of the
oracles delivered at his Delphic shrine. The point of the anecdote is that you don’t need
an oracle to decide whether to go to the assistance of a friend in danger.

QUOTATIONS The four quoted passages are (1) four verses by the Stoic philosopher
Cleanthes, (2), two verses from a lost play by the tragedian Euripides, and (3—4)
statements Plato assigns to Socrates in Crito 43d and Apology 30c.

RESERVATION A technical term (Greek hypexairesis) for the way rational agents should
qualify or “hold back” their inclinations and disinclinations, in order to adjust them to
the future’s uncertainty.

RETURN Epictetus uses the Stoics’ technical term for the world’s eventual absorption of
all its elements and their reconstitution and recurrence in an everlasting and identical
cycle.

ROLE This word (Greek prosopon, meaning theatrical part or person) is Epictetus’s
favorite term to express the individual identity or character people reveal in the way
they perform their familial and social positions.

SATURNALIA The name of the annual December festival at which Roman slaves were
given a day of total freedom with license to insult their masters and be waited on at
table.

SOCRATES (470-399 BC) Athenian philosopher, executed on charges of impiety and
corrupting the young, and treated by Epictetus as the ideal human being. In Enchiridion
32 Epictetus alludes to an anecdote reported by Xenophon in his Memoirs of Socrates
1,1,7, and in 46 he seems to refer to the beginning of Plato’s dialogue Protagoras.
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THINGS CONTRARY TO NATURE Technical phrase (Greek ta para physin) for anything
in Stoicism that conflicts with optimal human well-being. The expression often refers to
such conditions as bodily sickness and poverty, which we are naturally motivated to try
to avoid. Because successful avoidance of such things is not simply “up to us,”
Epictetus restricts the scope of the term here to aberrant mental states. He takes these
states (e.g., pathological emotions and unethical motivations) to be contrary to the
rational norms of human nature, entirely “up to us,” and therefore fully avoidable.

TRANQUILITY The ideal Stoic mentality, expressed here by two catch words of Hellenistic
philosophy apatheia (literally “being unaffected”) and ataraxia (literally “being
undisturbed”).

WILL A favorite term in Epictetus (Greek prohairesis) for a human being’s power of self-
determination and mental disposition. The word is sometimes translated by choice,
purpose, volition, or decision, but in my opinion “will” is the most natural English
expression for what Epictetus seeks to convey with it.

ZENO Refers to the Cypriot founder of the Stoic school at Athens in about 300 BC.
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INDEX

abuse, 51, 135

acceptance, 53, 67, 79, 107

admiration, 33, 55

anger, 11, 43, 49, 69

animals, 55, 137-39, 143

anxiety, 19, 57, 131

Apollo, 59

appear, appearance, 5, 13, 21, 31, 55, 63, 65, 75, 83
appropriate action, 23, 35, 51, 53, 57, 59, 61-69, 71, 77, 83, 93, 139
assent, 117, 121, 123, 135

athletes, 61

attachment, 9, 131

attention paying, 59, 139-41, 143

attraction, 9, 31

authority, 115, 117, 149

aversion, 3, 7, 55, 57, 87, 131, 135

bad, badness, 19, 33, 39, 49, 53, 133

banquet, dinner-party, 23, 35, 39, 41, 63, 71, 81
bathing, 9, 79

benefit, 29, 37, 39, 55, 131

blame, 5, 13, 53, 55, 85, 107, 137, 145, 149

body, 3, 17, 27, 43, 59, 61, 75, 83, 103, 119, 125, 129

care, carefulness, 15, 19, 21, 25, 27, 29, 55, 63, 73, 87
children, 47, 49

Chrysippus, 87-89

commanding-faculty. See mind

community, 37-39, 59

competition, 45, 47, 49

compulsion, 123, 125-29, 135-37

confidence, 19, 59
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consistency, 31-33, 37, 47, 49, 61, 71, 75, 89
conversation, 61, 69, 81

cost, 39, 41

criticism, 61, 63, 69, 71, 77, 79, 85

death, 7, 9, 11, 19, 31, 43,59, 117, 123, 137, 147
desire, 3, 7,9, 23, 55, 57, 87, 117, 125-27, 131, 135
Diogenes, 25

education, 13, 101, 103-5, 109
endurance, 17

enemy, enmity, 5, 55, 87, 133
envy, 19, 29

error, 23, 111

Eteocles, 55, 133

Euphrates, 47

examine, 7, 45, 115

exercise, 45, 75

exile, 31, 59, 117, 133, 147
expertise, 21, 103

external things, 21, 25, 33, 51, 85, 145

fairness, 35, 39, 145

family, 9, 15, 19, 23, 25, 29, 43, 49, 51, 55, 77, 107, 121, 133
fear, 109, 111, 117, 137, 145, 149-51

flattery, 39, 41, 61, 111

folly, 21, 23, 41

fortune-telling, 57-59

free, 3, 23, 29, 101, 109, 111, 119, 131, 137, 143-45
freedom, 5, 49, 101, 103, 107, 109, 111, 113, 149
friend, 23, 35, 37, 49, 59, 61, 121

frustration, 3, 13, 23, 85

function, 15, 33, 37, 123, 139

gladiators, 47, 61

goal, purpose, 5, 41, 139

god(s), 3, 15, 25, 33, 53, 55, 59, 101, 103, 107, 137, 139, 145, 149
good, goodness, 13, 15, 29, 35, 39, 49, 53, 55, 57, 133, 143

greed, 39, 41, 145

grief, 25, 151

habit, 5, 17
happenings, 11, 17, 25, 43, 53, 57, 59, 67, 101, 103, 117, 145, 147, 149-51
happiness, 5, 19, 29, 107, 145
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harm, 5, 51, 55, 77, 85, 131

harmony, 11, 13, 21, 51, 103, 105-7, 139
Heracles, 25

Homer, 89

honor, honorable, 33-35, 37, 39

impeded, impediment, 3, 5, 17, 85, 101, 117, 125-27, 135, 137, 143-45, 151
impressions, 5, 13, 17, 25, 29, 31, 69, 81, 127, 139-41

indifference, 57

injury, 29-31, 55, 59, 131

integrity, 35, 37

interpreter, 87, 141

jail, 109, 117

jealousy, 29

judge, judgment, 3, 29, 31, 53, 59, 115, 131-33, 137
justice, 53

knowledge, 103

landed property, 19, 27, 121
laughter, 31, 33, 61, 65, 85
logic, 45, 71, 77, 79, 93
loss, 19, 25, 35, 45, 117

madness, 101

manners, 61-69

master, 23, 41, 115, 117

measure, 75

mind, commanding-faculty, 43, 49, 77, 105
mockery, 31, 49

money, 35, 37

moral principles, 35, 75, 81, 83, 89, 147
motivation, 3, 9, 87, 123-25, 135

natural, nature, 3, 7, 13, 21, 41, 43, 47, 49, 51, 55, 87, 89, 105-7, 129, 131, 133, 135, 139,
143
neighbors, 53, 69, 107

obedience, 53

Olympic Games, 45, 91

one’s own, 3, 5, 13, 15, 19, 119, 123-25, 127-29
opinion, 11, 31, 77

ordinary people, 67, 81, 83, 85, 91, 105, 109
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pain, 13, 17, 91, 147

patience, 17

perfection, 91

philosopher, philosophy, 31, 33, 47, 49, 51, 57, 81, 85, 89, 93, 109
pleasure, 39, 67, 69, 91

politeness, 25, 67

Polyneices, 55, 133

poverty, 7, 147

power, 23, 29, 55, 111, 113, 149, 151
progress, 19, 21, 91

property, 3, 25, 27, 103, 119

public games, 65

public lectures, 65

public position, 3, 5, 25, 35, 37, 117, 147

reason, reasoning, 19, 59, 81, 89-93, 137-39, 143
regret, 69

repulsion, 25

reputation, 3, 29

resources, 17, 105-7, 143, 149

responsibility, 13, 33, 55

reverence, 53, 55, 57, 145

risk-taking, 59, 81

role-play, 27, 37, 47, 49, 147

rude, rudeness, 11, 17, 29, 43

self, 27, 47

self-control, 17, 31
self-determination, 113, 121
self-improvement, 65, 87
self-interest, 55, 133

self-restraint, 25, 63, 65, 67, 69
sex, 63, 71, 75

shame, 33, 43, 45, 103

sheep, 15, 83

sickness, 7, 17

silence, 61, 69, 81, 83, 85

slave, slavery, 19, 21, 23, 41, 49, 111, 113, 115, 121, 129, 149
Socrates, 13, 59, 67, 81, 91-93, 109
sympathy, 27

theft, 11, 19, 21
thinking, thought, 21, 25, 33, 45-47, 49, 51, 55, 71, 77
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train, training, 23, 31, 45, 83

tranquility, 21, 49, 109

travel, 15

trouble, troubled, 3, 9, 11, 13, 43, 67, 111, 131
truth, 77, 121

up tous, 3,5,7,9, 23, 29, 35, 39, 53, 57, 87, 89, 119, 121, 143-45, 151
utility, 9, 57, 139

want, wish for, 7, 11, 17, 21, 23, 27, 29, 33, 41, 45, 47, 55, 65, 101-3, 109, 111, 115, 119,
121, 125, 137

wealth, 5, 25, 79, 117

will, 11, 17, 21, 101, 133, 135, 143, 145

win, 29, 45, 65, 71

women, 75

world, universe, 105, 147

Zeno, 67
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