
 

Epicurean vs. Stoic 
A Comparison Chart With Citations To Sources In The Ancient Texts 

(see also a Comparison Chart on The Goal of Life) 
 

   

 Issue Epicurean Philosophy Stoicism 

1 Does “truth” exist?  If so, how is it 
defined, is it attainable, and how?  
What is the role of reason in the 
affairs of men? 

Truth is that which can be established with clarity by the senses, 
the anticipations, and the sense of pain and pleasure. On some 
matters, determination of truth is not possible, and we must be 
satisfied with acknowledging that a number of natural causes of 
events are possible.  Reason is extremely valuable, but it relies 
on and is dependent on the senses for the verification of truth.  
There is no other dimension of ideal forms which constitute a 
higher truth to which reason alone has access, nor is elaborate 
syllogistic reasoning the key to truth.1A 

Truth is accessible to men only, if at all, through dialectical reasoning 
and the use of syllogisms (Logic). Reason is not dependent on the 
senses; those who know how to reason properly may establish truth 
through logic and syllogisms, independently of and in contradiction to 
the information provided by the senses.1B 

2 What is the goal of human life?  Is 
this goal attainable?  What the the 
nature and value of “Pleasure”?  
(see also a Comparison Chart on 
The Goal of Life) 

The goal of life is to live a life of pleasure.  To suggest that virtue 
is the goal of life is empty and vain.  The goal of pleasurable 
living is attainable by choosing and avoiding intelligently, and by 
doing so a life of continuous pleasure is possible.   Work to 
control your life.  Pursue happiness.  Spit upon “the beautiful” if it 
does not bring pleasure.2A 

The goal of life is to live a life of “virtue.”  Virtue should be pursued by 
pursuing only those things which are under one’s control, which means 
our own actions.  Do not attempt to shape your life; accept your fate.  
Do not laugh much.  The good is “beautiful.” Pleasure is neither good 
nor useful; a contamination to be shunned. Reason tells us what to 
pursue.2B 

2.1 What arguments exist to show that 
Pleasure is, or is not, the highest 
good, or the goal of life?  Other 
ways of asking this same question 
are:  “What is the end -  the 
extreme point - of good? What 
good cannot be made better by 
the addition of something else? 
What standard of good exists by 
which we can measure every other 
lesser good, but for which there is 
nothing against which this highest 
good can be compared? 

[Epicurean Argument 1] Every animal the moment that it is born 
seeks for pleasure, and rejoices in it as the chief good; and 
rejects pain as the chief evil, and wards it off from itself as far as 
it can; and it acts in this manner without having been corrupted 
by anything, under the promptings of nature herself, who forms 
this uncorrupt and upright judgment. Therefore there is no need 
of argument or of discussion as to why pleasure is to be sought 
for and pain to be avoided. This is a matter of sense, just as 
much as our conclusion that fire is hot, snow is white, honey is 
sweet.  None of these require confirmation by laboriously sought 
reasoning. If you take away all sense from a man, there is 
nothing left to him; therefore it necessarily follows that what is 
contrary to nature, or what agrees with it, must be left to nature 
herself to decide. Now what does Nature provide as her guide to 
seek or to avoid anything except pleasure and pain?​
​
[Refutation of Stoic Argument 1]  Pleasure does have a limit, and 
that limit is reached when a person’s experience is full of 

[Stoic Argument 1] Pleasure cannot be the greatest good, and pain 
cannot be the greatest evil, because pleasure can be made better, and 
pain can be made worse, by adding more of the same.  Thus neither 
pleasure nor pain have a limit, and cannot by definition be the greatest 
good. .2.1B 
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pleasure without any perception of pain​
​
2.1A 

3 Do gods exist, and if so what is 
their nature?  Do they intervene in 
the lives of men? 

Life exists throughout the universe, and beings which have 
perfected the ability to remain deathless do exist in the universe.  
These beings did not create the universe, nor do they control the 
universe, and they take no part in human affairs.3A 

The gods exist, direct the motions of the stars and the rest of the 
universe, and regularly intervene in the lives of men.3A 

4 Does “fate” exist, and if so, what 
role does it play in human life?  
Does “free will” exist?  If so, what 
is it, and what are its limitations, if 
any?  Can a man hope to control 
his own life? 

The material universe is governed by laws that were set in 
motion when the world was formed, but men (and other higher 
living beings) are not.  Within limits and bounds set by nature, 
men have “free will” to determine their own lives.  The Epicurean 
scorns the idea of Fate or Fortune as a goddess.4A  

Fate controls the lives of men and even the gods (at least, the lesser 
gods).  The efforts of men to control external affairs in their own lives 
are futile, and thus they must focus as much as possible on their minds, 
which is ultimately the only thing that is within their own control.4B 

5 What is the nature of the soul?  The soul is composed of very fine particles that are not 
conscious themselves.  The soul did not exist as an entity before 
birth and will not exist as an entity after death.  The soul is not 
divine and of a higher order than the body.5A 

The soul is composed of a divine substance and either pre-existed 
birth, survives after death, or both.  The soul is superior to the body.5B 

6 What is the nature and effect of 
death? 

Death is the end of individual consciousness; the material of the 
soul disperses at death.  The soul receives no rewards or 
punishment after death.6A 
 

Souls of particular men favored by the gods can expect to live on in 
“heaven.”  Other souls travel to the underworld for unspecified times.6B   
Generally speaking the soul survives for at least some period of time 
after death to receive reward or punishment for actions on earth. 
 

7 Of what basic substance, or 
substances, is the universe 
composed, and is that substance 
“divine”? 

The universe is composed of eternal, indivisible particles and 
void.  These particles possess the capacity to “swerve,” but they 
are in no sense conscious or divine.7A 

The universe is composed of earth, air, fire, water.  The Stoics consider 
the universe itself to be divine.7B 

8 How old is the universe in sum?  
Was the universe created at a 
point in time, or is it eternal?  What 
is the role of randomness in the 
universe?  What is the size of the 
universe? 

The universe as a whole is eternal; the component parts have 
always existed and will always exist.  The universe is infinite in 
size.  Matter is not divisible ad infinitum.8A 

The universe was created by a supreme being at a particular point in 
time. The universe is spherical and finite in size. Fortune is a goddess 
who intervenes in the affairs of men.  Matter is divisible ad infinitum.8B 

9 What is the nature and effect of 
“justice”? 

Justice is an agreement between, and for the mutual benefit of, 
two parties that neither will harm the other.  It is not the same for 
all men, but varies according to their context and their 
determinations of what makes them happy.  The gods do not 
enforce justice among men.9A 

Justice is the same for all men at all times and is enforced by the 
gods.9B 

10 What is the proper place of women 
and children? 

Epicureans admitted women as philosophers into their society. 
Women were recognized writers of philosophic works. Epicurus 
provided in his will for the later marriage of a daughter of a friend 
to a member of the school.  The wife of the Emperor Trajan was 
a direct supporter of the Epicurean school.10A 

Wives and children should be held in common.10B 

11 Is Life a thing of value? The wise man does not deprecate life; life is desirable, and it is 
worse folly to wish one had never been born.11A 

Do not consider life to be a thing of value.11B 



12  How should we consider emotion? The wise man will feel emotion more deeply than other men, and 
this will not be a hindrance to his wisdom.12A 

Emotions and desires are to be suppressed.12B   

 
This chart is a project of www.EpicureanFriends.com 

 
As to the overall attitude that distinguished the two philosophies, see the fictional confrontation between Epicurus and Zeno by Frances Wright in her “A FewDays In Athens” 

 
 
 
Citations (the following are quotations from the ancient sources, not modern interpretations): 
 
 

1 1A - Epicurean Letter to Herodotus:  In the first place, Herodotus, you must understand what it is that words denote, in order that by reference to this we may be in a 
position to test opinions, inquiries, or problems, so that our proofs may not run on untested ad infinitum, nor the terms we use be empty of meaning. For the 
primary signification of every term employed must be clearly seen, and ought to need no proving; this being necessary, if we are to have something to which 
the point at issue or the problem or the opinion before us can be referred. Next, we must by all means stick to our sensations, that is, simply to the present 
impressions whether of the mind or of any criterion whatever, and similarly to our actual feelings, in order that we may have the means of determining that 
which needs confirmation and that which is obscure. 
 
Letter to Herodotus:  And whatever presentation we derive by direct contact, whether it be with the mind or with the sense-organs, be it shape that is 
presented or other properties, this shape as presented is the shape of the solid thing, and it is due either to a close coherence of the image as a whole or to a 
mere remnant of its parts. Falsehood and error always depend upon the intrusion of opinion when a fact awaits confirmation or the absence of contradiction, 
which fact is afterwards frequently not confirmed or even contradicted following a certain movement in ourselves connected with, but distinct from, the mental 
picture presented—which is the cause of error.​
​
Letter to Herodotus:  For the presentations which, for example, are received in a picture or arise in dreams, or from any other form of apprehension by the 
mind or by the other criteria of truth, would never have resembled what we call the real and true things, had it not been for certain actual things of the kind with 
which we come in contact. Error would not have occurred, if we had not experienced some other movement in ourselves, conjoined with, but distinct from, the 
perception of what is presented. And from this movement, if it be not confirmed or be contradicted, falsehood results; while, if it be confirmed or not 
contradicted, truth results.  And to this view we must closely adhere, if we are not to repudiate the criteria founded on the clear evidence of sense, nor again to 
throw all these things into confusion by maintaining falsehood as if it were truth.​
​
Letter to Herodotus:  Further, we must hold that to arrive at accurate knowledge of the cause of things of most moment is the business of natural science, 
and that happiness depends on this (viz. on the knowledge of celestial and atmospheric phenomena), and upon knowing what the heavenly bodies really are, 
and any kindred facts contributing to exact knowledge in this respect. Further, we must recognize on such points as this no plurality of causes or contingency, 
but must hold that nothing suggestive of conflict or disquiet is compatible with an immortal and blessed nature. And the mind can grasp the absolute truth of 
this. But when we come to subjects for special inquiry, there is nothing in the knowledge of risings and settings and solstices and eclipses and all kindred 
subjects that contributes to our happiness; but those who are well-informed about such matters and yet are ignorant—what the heavenly bodies really are, and 
what are the most important causes of phenomena, feel quite as much fear as those who have no such special information—nay, perhaps even greater fear, 
when the curiosity excited by this additional knowledge cannot find a solution or understand the subordination of these phenomena to the highest causes.​
​
Letter to Herodotus:  Hence we must attend to present feelings and sense perceptions, whether those of mankind in general or those peculiar to the 
individual, and also attend to all the clear evidence available, as given by each of the standards of truth. For by studying them we shall rightly trace to its cause 
and banish the source of disturbance and dread, accounting for celestial phenomena and for all other things which from time to time befall us and cause the 
utmost alarm to the rest of mankind. 
 
Letter to Pythocles: We do not seek to wrest by force what is impossible, nor to understand all matters equally well, nor make our treatment always as clear 
as when we discuss human life or explain the principles of physics in general—for instance, that the whole of being consists of bodies and intangible nature, or 
that the ultimate elements of things are indivisible, or any other proposition which admits only one explanation of the phenomena to be possible. But this is not 
the case with celestial phenomena: these at any rate admit of manifold causes for their occurrence and manifold accounts, none of them contradictory of 
sensation, of their nature. 
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Letter to Pythocles:  For in the study of nature we must not conform to empty assumptions and arbitrary laws, but follow the promptings of the facts; for our 
life has no need now of unreason and false opinion; our one need is untroubled existence. All things go on uninterruptedly, if all be explained by the method of 
plurality of causes in conformity with the facts, so soon as we duly understand what may be plausibly alleged respecting them. But when we pick and choose 
among them, rejecting one equally consistent with the phenomena, we clearly fall away from the study of nature altogether and tumble into myth. Some 
phenomena within our experience afford evidence by which we may interpret what goes on in the heavens. We see bow the former really take place, but not 
how the celestial phenomena take place, for their occurrence may possibly be due to a variety of causes. However, we must observe each fact as presented, 
and further separate from it all the facts presented along with it, the occurrence of which from various causes is not contradicted by facts within our 
experience.​
​
Letter to Pythocles:  The wanderings of certain stars, if such wandering is their actual motion, and the regular movement of certain other stars, may be 
accounted for by saying that they originally moved in a circle and were constrained, some of them to be whirled round with the same uniform rotation and 
others with a whirling motion which varied; but it may also be that according to the diversity of the regions traversed in some places there are uniform tracts of 
air, forcing them forward in one direction and burning uniformly, in others these tracts present such irregularities 4s cause the motions observed. To assign a 
single cause for these effects when the facts suggest several causes is madness and a strange inconsistency; yet it is done by adherents of rash astronomy, 
who assign meaningless causes for the stars whenever they persist in saddling the divinity with burdensome tasks. That certain stars are seen to be left 
behind by others may be because they travel more slowly, though they go the same round as the others; or it may be that they are drawn back by the same 
whirling motion and move in the opposite direction; or again it may be that some travel over a larger and others over a smaller space in making the same 
revolution. But to lay down as assured a single explanation of these phenomena is worthy of those who seek to dazzle the multitude with marvels. 
 
Cicero, On Ends, Epicurean Speaker:  Hence Epicurus refuses to admit any necessity for argument or discussion to prove that pleasure is desirable and 
pain to be avoided. These facts, be thinks, are perceived by the senses, as that fire is hot, snow white, honey sweet, none of which things need be proved by 
elaborate argument: it is enough merely to draw attention to them. (For there is a difference, he holds, between formal syllogistic proof of a thing and a mere 
notice or reminder: the former is the method for discovering abstruse and recondite truths, the latter for indicating facts that are obvious and evident.) Strip 
mankind of sensation, and nothing remains; it follows that Nature herself is the judge of that which is in accordance with or contrary to nature. 
 
 
PD16. Chance seldom interferes with the wise man; his greatest and highest interests have been, are, and will be, directed by reason throughout his whole 
life. 

 1B - Stoic [Note for researchers:  I acknowledge that the Stoic position stated here tends to Platonism. I need specific Stoic cites that either endorse this or distinguish 
from Platonism, and state the Stoic view if it is different.  As I understand it, the issue that came to be most starkly different was that the Stoics grounded truth 
in reasoning / logic, while the Epicureans rejected this elevation of reason and held it to be subordinate to the senses, the anticipations, and the sense of pain 
and pleasure. Did the Stoics reject the Platonic view of ideal forms in another dimension, as did Epicurus, or did they simply place those forms in some other - 
divine - location?] 
 
Marcus Aurelius, Book IV:  16. Within ten days thou wilt seem a god to those to whom thou art now a beast and an ape, if thou wilt return to thy principles 
and the worship of reason. 
 
Diogenes Laertius, Life of Zeno:  “Philosophy, they say, is like an animal, Logic corresponding to the bones and sinews, Ethics to the fleshy parts, Physics to 
the soul. Another simile they use is that of an egg: the shell is Logic, next comes the white, Ethics, and the yolk in the centre is Physics. Or, again, they liken 
Philosophy to a fertile field: Logic being the encircling fence, Ethics the crop, Physics the soil or the trees. Or, again, to a city strongly walled and governed by 
reason. No single part, some Stoics declare, is independent of any other part, but all blend together. Nor was it usual to teach them separately. Others, 
however, start their course with Logic, go on to Physics, and finish with Ethics; and among those who so do are Zeno in his treatise On Exposition, 
Chrysippus, Archedemus and Eudromus. 
 
Diogenes Laertius, Life of Zeno: 42. Now the part which deals with canons or criteria they admit as a means for the discovery of truth, since in the course of 
it they explain the different kinds of perceptions that we have. And similarly the part about definitions is accepted as a means of recognizing truth, inasmuch as 
things are apprehended by means of general notions. Further, by rhetoric they understand the science of speaking well on matters set forth by plain narrative, 
and by dialectic that of correctly discussing subjects by question and answer; hence their alternative definition of it as the science of statements true, false, 
and neither true nor false. 
 
Diogenes Laertius, Life of Zeno 45. The study of syllogisms they declare to be of the greatest service, as showing us what is capable of yielding 
demonstration; and this contributes much to the formation of correct judgements, and their arrangement and retention in memory give a scientific character to 



our conception of things. An argument is in itself a whole containing premises and conclusion, and an inference (or syllogism) is an inferential argument 
composed of these. Demonstration is an argument inferring by means of what is better apprehended something less clearly apprehended. 
 
Diogenes Laertius, Life of Zeno:  Dialectic, they said, is indispensable and is itself a virtue, embracing other particular virtues under it.  47. By wariness they 
mean a strong presumption against what at the moment seems probable, so as not to be taken in by it. Irrefutability is strength in argument so as not to be 
brought over by it to the opposite side. Earnestness (or absence of frivolity) is a habit of referring presentations to right reason. Knowledge itself they define 
either as unerring apprehension or as a habit or state which in reception of presentations cannot be shaken by argument. Without the study of dialectic, they 
say, the wise man cannot guard himself in argument so as never to fall; for it enables him to distinguish between truth and falsehood, and to discriminate what 
is merely plausible and what is ambiguously expressed, and without it he cannot methodically put questions and give answers. 
 
Diogenes Laertius, Life of Zeno:  The standard of truth they declare to be the apprehending presentation, i.e. that which comes from a real object – 
according to Chrysippus in the twelfth book of his Physics and to Antipater and Apollodorus. Boethus, on the other hand, admits a plurality of standards, 
namely intelligence, sense-perception, appetency, and knowledge; while Chrysippus in the first book of his Exposition of Doctrine contradicts himself and 
declares that sensation and preconception are the only standards, preconception being a general notion which comes by the gift of nature (an innate 
conception of universals or general concepts). Again, certain others of the older Stoics make Right Reason the standard; so also does Posidonius in his 
treatise On the Standard. 
 
Diogenes Laertius, Life of Zeno:  Such, then, is the logic of the Stoics, by which they seek to establish their point that the wise man is the true dialectician. 
For all things, they say, are discerned by means of logical study, including whatever falls within the province of Physics, and again whatever belongs to that of 
Ethics. For else, say they, as regards statement and reasoning Physics and Ethics could not tell how to express themselves, or again concerning the proper 
use of terms, how the laws have defined various actions. Moreover, of the two kinds of common-sense inquiry included under Virtue one considers the nature 
of each particular thing, the other asks what it is called. Thus much for their logic. 
 
Marcus Aurelius, Book I:  8. From Apollonius I learned freedom of will and undeviating steadiness of purpose; and to look to nothing else, not even for a 
moment, except to reason…. 
 
Epictetus, Enchiridion: 50. Whatever moral rules you have deliberately proposed to yourself, abide by them as they were laws, and as if you would be guilty 
of impiety by violating any of them. Don't regard what anyone says of you,for this, after all, is no concern of yours. How long, then, will you put off thinking 
yourself worthy of the highest improvements and follow the distinctions of reason? You have received the philosophical theorems, with which you ought to be 
familiar, and you have been familiar with them. What other master, then, do you wait for, to throw upon that the delay of reforming yourself? You are no longer 
a boy, but a grown man. If, therefore, you will be negligent and slothful, and always add procrastination to procrastination, purpose to purpose, and fix day 
after day in which you will attend to yourself, you will insensibly continue without proficiency, and, living and dying, persevere in being one of the vulgar. This 
instant, then, think yourself worthy of living as a man grown up, and a proficient. Let whatever appears to be the best be to you an inviolable law. And if any 
instance of pain or pleasure, or glory or disgrace, is set before you, remember that now is the combat, now the Olympiad comes on, nor can it be put off. By 
once being defeated and giving way, proficiency is lost, or by the contrary preserved. Thus Socrates became perfect, improving himself by everything. 
attending to nothing but reason. And though you are not yet a Socrates, you ought, however, to live as one desirous of becoming a Socrates.  51. The first and 
most necessary topic in philosophy is that of the use of moral theorems, such as, "We ought not to lie;" the second is that of demonstrations, such as, "What is 
the origin of our obligation not to lie;" the third gives strength and articulation to the other two, such as, "What is the origin of this is a demonstration." For what 
is demonstration? What is consequence? What contradiction? What truth? What falsehood? The third topic, then, is necessary on the account of the second, 
and the second on the account of the first. But the most necessary, and that whereon we ought to rest, is the first. But we act just on the contrary. For we 
spend all our time on the third topic, and employ all our diligence about that, and entirely neglect the first. Therefore, at the same time that we lie, we are 
immediately prepared to show how it is demonstrated that lying is not right. 
 
Diogenes Laertius - Life of Chrysippus:  He used to propound arguments such as the following: "He who divulges the mysteries to the uninitiated is guilty of 
impiety. Now the hierophant certainly does reveal the mysteries to the uninitiated, ergo he is guilty of impiety."Or again: "What is not in the city is not in the 
house either: now there is no well in the city, ergo there is none in the house either." Yet another: "There is a certain head, and that head you have not. Now 
this being so, there is a head which you have not, therefore you are without a head." Again: "If anyone is in Megara, he is not in Athens: now there is a man in 
Megara, therefore there is not a man in Athens." Again: "If you say something, it passes through your lips: now you say wagon, consequently a wagon passes 
through your lips." And further: "If you never lost something, you have it still; but you never lost horns, ergo you have horns." 
 

2 2A - Epicurean Letter to Menoeceus: For the end of all our actions is to be free from pain and fear, and, when once we have attained all this, the tempest of the soul is laid; 
seeing that the living creature has no need to go in search of something that is lacking, nor to look for anything else by which the good of the soul and of the 
body will be fulfilled. When we are pained because of the absence of pleasure, then, and then only, do we feel the need of pleasure. Wherefore we call 



pleasure the alpha and omega of a blessed life. Pleasure is our first and kindred good. It is the starting-point of every choice and of every aversion, and to it 
we come back, inasmuch as we make feeling the rule by which to judge of every good thing.  And since pleasure is our first and native good, for that reason 
we do not choose every pleasure whatsoever, but will often pass over many pleasures when a greater annoyance ensues from them. And often we consider 
pains superior to pleasures when submission to the pains for a long time brings us as a consequence a greater pleasure. While therefore all pleasure because 
it is naturally akin to us is good, not all pleasure is should be chosen, just as all pain is an evil and yet not all pain is to be shunned. It is, however, by 
measuring one against another, and by looking at the conveniences and inconveniences, that all these matters must be judged. Sometimes we treat the good 
as an evil, and the evil, on the contrary, as a good.​
​
Letter to Menoeceus:  When we say, then, that pleasure is the end and aim, we do not mean the pleasures of the prodigal or the pleasures of sensuality, as 
we are understood to do by some through ignorance, prejudice, or willful misrepresentation. By pleasure we mean the absence of pain in the body and of 
trouble in the soul. It is not an unbroken succession of drinking-bouts and of revelry, not sexual lust, not the enjoyment of the fish and other delicacies of a 
luxurious table, which produce a pleasant life; it is sober reasoning, searching out the grounds of every choice and avoidance, and banishing those beliefs 
through which the greatest tumults take possession of the soul.​
​
Cicero, On Ends, Epicurean Speaker:  We are inquiring, then, what is the final and ultimate Good, which as all philosophers are agreed must be of such a 
nature as to be the End to which all other things are means, while it is not itself a means to anything else. This Epicurus finds in pleasure; pleasure he holds to 
be the Chief Good, pain the Chief Evil. This he sets out to prove as follows: Every animal, as soon as it is born, seeks for pleasure, and delights in it as the 
Chief Good, while it recoils from pain as the Chief Evil, and so far as possible avoids it. This it does as long as it remains unperverted, at the prompting of 
Nature's own unbiased and honest verdict. 
 
Cicero, On Ends, Epicurean Speaker:  The truth of the position that pleasure is the ultimate good will most readily appear from the following illustration. Let 
us imagine a man living in the continuous enjoyment of numerous and vivid pleasures alike of body and of mind, undisturbed either by the presence or by the 
prospect of pain: what possible state of existence could we describe as being more excellent or more desirable? One so situated must possess in the first 
place a strength of mind that is proof against all fear of death or of pain; he will know that death means complete unconsciousness, and that pain is generally 
light if long and short if strong, so that its intensity is compensated by brief duration and its continuance by diminishing severity. Let such a man moreover have 
no dread of any supernatural power; let him never suffer the pleasures of the past to fade away, but constantly renew their enjoyment in recollection, and his 
lot will be one which will not admit of further improvement. Suppose on the other hand a person crushed beneath the heaviest load of mental and of bodily 
anguish to which humanity is liable. Grant him no hope of ultimate relief in view also give him no pleasure either present or in prospect. Can one describe or 
imagine a more pitiable state? If then a life full of pain is the thing most to be avoided, it follows that to live in pain is the highest evil; and this position implies 
that a life of pleasure is the ultimate good. In fact the mind possesses nothing in itself upon which it can rest as final. Every fear, every sorrow can be traced 
back to pain; there is no other thing besides pain which is of its own nature capable of causing either anxiety or distress.  Pleasure and pain moreover supply 
the motives of desire and of avoidance, and the springs of conduct generally. This being so, it clearly follows that actions are right and praiseworthy only as 
being a means to the attainment of a life of pleasure. But that which is not itself a means to anything else, but to which all else is a means, is what the Greeks 
term the Telos, the highest, ultimate or final Good. It must therefore be admitted that the Chief Good is to live agreeably.  XIII. Those who place the Chief Good 
in virtue alone are beguiled by the glamour of a name, and do not understand the true demands of nature. If they will consent to listen to Epicurus, they will be 
delivered from the grossest error. Your school dilates on the transcendent beauty of the virtues; but were they not productive of pleasure, who would deem 
them either praiseworthy or desirable? We esteem the art of medicine not for its interest as a science, but for its conduciveness to health; the art of navigation 
is commended for its practical and not its scientific value, because it conveys the rules for sailing a ship with success. So also Wisdom, which must be 
considered as the art of living, if it effected no result would not be desired; but as it is, it is desired, because it is the artificer that procures and produces 
pleasure. (The meaning that I attach to pleasure must by this time be clear to you, and you must not be biased against my argument owing to the discreditable 
associations of the term.) 
 
Epicurus, Fragments of Letters:  79) I spit upon the beautiful and those who vainly admire it, when it does not produce any pleasure. 
 

 2B - Stoic Epictetus - Enchiridion - 1. Some things are in our control and others not. Things in our control are opinion, pursuit, desire, aversion, and, in a word, 
whatever are our own actions. Things not in our control are body, property, reputation,command, and, in one word, whatever are not our own actions.   The 
things in our control are by nature free, unrestrained, unhindered; but those not in our control are weak, slavish, restrained, belonging to others. Remember, 
then, that if you suppose that things which are slavish by nature are also free, and that what belongs to others is your own, then you will be hindered. You will 
lament, you will be disturbed, and you will find fault both with gods and men. But if you suppose that only to be your own which is your own, and what belongs 
to others such as it really is, then no one will ever compel you or restrain you. Further, you will find fault with no one or accuse no one. You will do nothing 
against your will. No one will hurt you, you will have no enemies, and you not be harmed.   Aiming therefore at such great things, remember that you must not 
allow yourself to be carried, even with a slight tendency, towards the attainment of lesser things. Instead, you must entirely quit some things and for the 
present postpone the rest. But if you would both have these great things, along with power and riches, then you will not gain even the latter, because you aim 



at the former too: but you will absolutely fail of the former, by which alone happiness and freedom are achieved. Work, therefore to be able to say to every 
harsh appearance, "You are but an appearance, and not absolutely the thing you appear to be." And then examine it by those rules which you have, and first, 
and chiefly,by this: whether it concerns the things which are in our own control, or those which are not; and, if it concerns anything not in our control, be 
prepared to say that it is nothing to you. ​
​
2. Remember that following desire promises the attainment of that of which you are desirous; and aversion promises the avoiding that to which you are 
averse. However, he who fails to obtain the object of his desire is disappointed, and he who incurs the object of his aversion wretched. If, then, you confine 
your aversion to those objects only which are contrary to the natural use of your faculties, which you have in your own control, you will never incur anything to 
which you are averse. But if you are averse to sickness, or death, or poverty, you will be wretched. Remove aversion, then, from all things that are not in our 
control, and transfer it to things contrary to the nature of what is in our control. But, for the present, totally suppress desire: for, if you desire any of the things 
which are not in your own control, you must necessarily be disappointed; and of those which are, and which it would be laudable to desire, nothing is yet in 
your possession. Use only the appropriate actions of pursuit and avoidance; and even these lightly, and with gentleness and reservation.  
 
Epictetus - Enchiridion -8. Don't demand that things happen as you wish, but wish that they happen as they do happen, and you will go on well.  12. If you 
want to improve, reject such reasonings as these: "If I neglect my affairs, I'll have no income; if I don't correct my servant, he will be bad." For it is better to die 
with hunger, exempt from grief and fear, than to live in affluence with perturbation; and it is better your servant should be bad, than you unhappy. ….  But, if 
you wish to have your desires undisappointed, this is in your own control.Exercise, therefore, what is in your control. He is the master of every other person 
who is able to confer or remove whatever that person wishes either to have or to avoid. Whoever, then, would be free, let him wish nothing, let him 
decline nothing, which depends on others else he must necessarily be a slave.  Begin therefore from little things. Is a little oil spilt? A little wine stolen? Say 
to yourself, "This is the price paid for apathy, for tranquillity, and nothing is to be had for nothing." When you call your servant, it is possible that he may not 
come; or, if he does, he may not do what you want. But he is by no means of such importance that it should be in his power to give you any disturbance.  
 
Epictetus Enchiridion:  Don't allow your laughter be much, nor on many occasions, nor profuse. ​
​
Diogenes Laertius, Life of Zeno:  100. The reason why they characterize the perfect good as beautiful is that it has in full all the "factors" required by nature 
or has perfect proportion. Of the beautiful there are (say they) four species, namely, what is just, courageous, orderly and wise; for it is under these forms that 
fair deeds are accomplished. Similarly there are four species of the base or ugly, namely, what is unjust, cowardly, disorderly, and unwise. By the beautiful is 
meant properly and in an unique sense that good which renders its possessors praiseworthy, or briefly, good which is worthy of praise; though in another 
sense it signifies a good aptitude for one's proper function; while in yet another sense the beautiful is that which lends new grace to anything, as when we say 
of the wise man that he alone is good and beautiful.  101. And they say that only the morally beautiful is good. So Hecato in his treatise On Goods, book iii., 
and Chrysippus in his work On the Morally Beautiful. They hold, that is, that virtue and whatever partakes of virtue consists in this: which is equivalent to 
saying that all that is good is beautiful, or that the term "good" has equal force with the term "beautiful," which comes to the same thing. "Since a thing is good, 
it is beautiful; now it is beautiful, therefore it is good." They hold that all goods are equal and that all good is desirable in the highest degree and admits of no 
lowering or heightening of intensity. Of things that are, some, they say, are good, some are evil, and some neither good nor evil (that is, morally indifferent). 
 
Diogenes Laertius, Life of Zeno: Befitting acts are all those which reason prevails with us to do; and this is the case with honouring one's parents, brothers 
and country, and intercourse with friends. Unbefitting, or contrary to duty, are all acts that reason deprecates, e.g. to neglect one's parents, to be indifferent to 
one's brothers, not to agree with friends, to disregard the interests of one's country, and so forth. 109. Acts which fall under neither of the foregoing classes are 
those which reason neither urges us to do nor forbids, such as picking up a twig, holding a style or a scraper, and the like. 
 
Diogenes Laertius, Life of Zeno: Pleasure is an irrational elation at the accruing of what seems to be choiceworthy; and under it are ranged ravishment, 
malevolent joy, delight, transport.  
 
Seneca On Anger:  The best plan is to reject straightway the first incentives to anger, to resist its very beginnings, and to take care not to be betrayed into it: 
for if once it begins to carry us away, it is hard to get back again into a healthy condition, because reason goes for nothing when once passion has been 
admitted to the mind, and has by our own free will been given a certain authority, it will for the future do as much as it chooses, not only as much as you will 
allow it. The enemy, I repeat, must be met and driven back at the outermost frontier-line: for when he has once entered the city and passed its gates, he will 
not allow his prisoners to set bounds to his victory. The mind does not stand apart and view its passions from without, so as not to permit them to advance 
further than they ought, but it is itself changed into a passion, and is therefore unable to check what once was useful and wholesome strength, now that it has 
become degenerate and misapplied: for passion and reason, as I said before, have not distinct and separate provinces, but consist of the changes of the mind 
itself for better or for worse. How then can reason recover itself when it is conquered and held down by vices, when it has given way to anger? or how can it 
extricate itself from a confused mixture, the greater part of which consists of the lower qualities ? "But," argues our adversary, "some men when in anger 
control themselves." Do they so far control themselves that they do nothing which anger dictates, or somewhat? If they do nothing thereof, it becomes evident 
that anger is not essential to the conduct of affairs, although your sect advocated it as possessing greater strength than reason Finally, I ask, is anger stronger 



or weaker than reason? If stronger, how can reason impose any check upon it, since it is only the less powerful that obey: if weaker, then reason is competent 
to effect its ends without anger, and does not need the help of a less powerful quality. "But some angry men remain consistent and control themselves." When 
do they do so? It is when their anger is disappearing and leaving them of its own accord, not when it was red-hot, for then it was more powerful than they. 
"What then? do not men, even in the height of their anger, sometimes let their enemies go whole and unhurt, and refrain from injuring them?" They do: but 
when do they do so? It is when one passion overpowers another, and either fear or greed gets the upper hand for a while. On such occasions, it is not thanks 
to reason that anger is stilled, but owing to an untrustworthy and fleeting truce between the passions. 
 
Seneca On Anger:  X. For this cause reason will never call to its aid blind and fierce impulses, over whom she herself possesses no authority, and which she 
never can restrain save by setting against them similar and equally powerful passions, as for example, fear against anger, anger against sloth, greed against 
timidity. May virtue never come to such a pass, that reason should fly for aid to vices! The mind can find no safe repose there, it must needs be shaken and 
tempest-tossed if it be safe only because of its own defects, if it cannot be brave without anger, diligent without greed, quiet without fear: such is the despotism 
under which a man must live if he becomes the slave of a passion. Are you not ashamed to put virtues under the patronage of vices? Then, too, reason 
ceases to have any power if she can do nothing without passion, and begins to be equal and like unto passion; for what difference is there between them if 
passion without reason be as rash as reason without passion is helpless? They are both on the same level, if one cannot exist without the other. Yet who could 
endure that passion should be made equal to reason? "Then," says our adversary, "passion is useful, provided it be moderate." Nay, only if it be useful by 
nature: but if it be disobedient to authority and reason, all that we gain by its moderation is that the less there is of it, the less harm it does: wherefore a 
moderate passion is nothing but a moderate evil. 
 
Seneca On Anger Book III: That which is diseased can never bear to be handled without complaining: it is best, therefore, to apply remedies to oneself as 
soon as we feel that anything is wrong, to allow oneself as little licence as possible in speech, and to restrain one's impetuosity: now it is easy to detect the 
first growth of our passions: the symptoms precede the disorder. Just as the signs of storms and rain come before the storms themselves, so there are certain 
forerunners of anger, love, and all the storms which torment our minds. Those who suffer from epilepsy know that the fit is coming on if their extremities 
become cold, their sight fails, their sinews tremble, their memory deserts them, and their head swims: they accordingly check the growing disorder by applying 
the usual remedies: they try to prevent the loss of their senses by smelling or tasting some drug; they battle against cold and stiffness of limbs by hot 
fomentations; or, if all remedies fail, they retire apart, and faint where no one sees them fall. It is useful for a man to understand his disease, and to break its 
strength before it becomes developed. 
 
Seneca On Anger Book III:  It is better not to see or to hear everything: many causes of offence may pass by us, most of which are disregarded by the man 
who ignores them. Would you not be irascible? then be not inquisitive.  
 
Seneca On Anger, Book III:  Fight hard with yourself and if you cannot conquer anger, do not let it conquer you: you have begun to get the better of it if it 
does not show itself, if it is not given vent. Let us conceal its symptoms, and as far as possible keep it secret and hidden. It will give us great trouble to do this, 
for it is eager to burst forth, to kindle our eyes and to transform our face; but if we allow it to show itself in our outward appearance, it is our master. Let it rather 
be locked in the innermost recesses of our breast, and be borne by us, not bear us: nay, let us replace all its symptoms by their opposites; let us make our 
countenance more composed than usual, our voice milder, our step slower.  
 
Seneca On Anger Book III: It is best to prepare obstacles beforehand for vices which are known, and above all things so to tranquilize our mind that it may 
bear the most sudden and violent shocks either without feeling anger, or, if anger be provoked by the extent of some unexpected wrong, that it may bury it 
deep, and not betray its wound.  
 
Seneca On Anger, Book III:  Let us be free from this evil, let us clear our minds of it, and extirpate root and branch a passion which grows again wherever the 
smallest particle of it finds a resting-place. Let us not moderate anger, but get rid of it altogether: what can moderation have to do with an evil habit?  
 
Marcus Aurelius, Book II:  But I who have seen the nature of the good that it is beautiful, and of the bad that it is ugly…. 
 
Marcus Aurelius, Book II:  What then is that which is able to conduct a man? One thing, and only one, philosophy. But this consists in keeping the daemon 
within a man free from violence and unharmed, superior to pains and pleasures, doing nothing without a purpose, nor yet falsely and with hypocrisy, not 
feeling the need of another man's doing or not doing anything; and besides, accepting all that happens, and all that is allotted, as coming from thence, 
wherever it is, from whence he himself came;  
 
Marcus Aurelius, Book III:  We ought then to check in the series of our thoughts everything that is without a purpose and useless, but most of all the 
over-curious feeling and the malignant; and a man should use himself to think of those things only about which if one should suddenly ask, What hast thou 
now in thy thoughts? with perfect openness thou mightest immediately answer, This or That; so that from thy words it should be plain that everything in thee is 
simple and benevolent, and such as befits a social animal, and one that cares not for thoughts about pleasure or sensual enjoyments at all, nor has any 



rivalry or envy and suspicion, or anything else for which thou wouldst blush if thou shouldst say that thou hadst it in thy mind. For the man who is such, and no 
longer delays being among the number of the best, is like a priest and minister of the gods, using too the [deity] which is planted within him, which makes 
the man uncontaminated by pleasure, unharmed by any pain, untouched by any insult, feeling no wrong, a fighter in the noblest fight, one who cannot be 
overpowered by any passion, dyed deep with justice, accepting with all his soul everything which happens and is assigned to him as his portion; and 
not often, nor yet without great necessity and for the general interest, imagining what another says, or does, or thinks.​
​
Marcus Aurelius, Book VIII, par 10:  "Repentance is a kind of self-reproof for having neglected something useful; but that which is good must be something 
useful, and the perfect good man should look after it. But no such man would ever repent of having refused any sensual pleasure. Pleasure then is neither 
good nor useful.":   
 
STOICS ON PLEASURE: 
Epictetus: 
1.​ “14 FROM THE MEMORABILIA OF EPICTETUS … bringing forward the peevish philosophers, who hold that pleasure is not natural, but 

accompanies things which are natural—justice, self-control, freedom. Why then does the soul take a calm delight, as Epicurus says, in the lesser 
goods, those of the body, and does not take pleasure in her own good things, which are the greatest? I tell you that nature has given me a sense of 
self-respect, and I often blush when I think I am saying something shameful. It is this emotion which prevents me from regarding pleasure as a good 
thing and as the end of life. Flor. 6. 50.”   Discourses of Epictetus 

2.​ “He is impressed with Cynicism, but sees it as a vocation to itinerant teaching and bare-bones living rather than as a body of doctrine (3.22). 
Epicureanism he identifies with the pleasure principle and accordingly despises (3.7).”  Stanford Encyclopaedia of Philosophy, entry on Epictetus. 

3.​ 34 “When you receive an impression of some pleasure, as with others, watch yourself, not to be carried off by it; however let it wait upon your 
business, and get some delay for yourself. Next remember both the times, when you will enjoy the pleasure, and when having enjoyed it later you will 
repent and reproach yourself; and against these refraining how much you will be glad and commend yourself. But if an opportunity appears to you to 
engage in the action, be sure you are not overcome by its softness and pleasure and attraction; but set against it, how much better is the awareness 
for yourself to have won a victory over it.” Epictetus, Enchridion 

4.​ “And if any instance of pain or pleasure, or glory or disgrace, is set before you, remember that now is the combat, now the Olympiad comes on, nor 
can it be put off. By once being defeated and giving way, proficiency is lost, or by the contrary preserved. Thus Socrates became perfect, improving 
himself by everything. attending to nothing but reason. And though you are not yet a Socrates, you ought, however, to live as one desirous of 
becoming a Socrates.”  Epictetus, Enchiridion 

5.​ “What is our nature? To be free, noble, self-respecting. What other animal blushes? What other can have a conception of shame? We must 
subordinate pleasure to these principles, to minister to them as a servant, to evoke our interests and to keep us in the way of our natural activities.” 
Discourses of Epictetus, Chapter VII   (Note:  This entire chapter is dedicated to discrediting Epicurean philosophy.) 

6.​ Chapter XX is also dedicated to attacking Epicureans:  “What, then, do you hold good or evil, base or noble? Is it this doctrine, or that? It is useless to 
go on disputing with one of these men, or reasoning with him, or trying to alter his opinion. One might have very much more hope of altering the mind 
of a profligate than of men who are absolutely deaf and blind to their own miseries.” 

7.​ “Diogenes, who was sent scouting before you, has brought us back a different report: he says, ‘Death is not evil, for it is not dishonour'; he says, 
‘Glory is a vain noise made by madmen’. And what a message this scout brought us about pain and pleasure and poverty! ‘To wear no raiment’, he 
says, ‘is better than any robe with purple hem'; ‘to sleep on the ground without a bed’, he says, ‘is the softest couch.’ Moreover he proves each point 
by showing his own confidence, his tranquillity of mind, his freedom, and withal his body well knit, and in good condition. ‘No enemy is near,’ he says, 
‘all is full of peace.'”  Discourses of Epictetus, Chapter 24 

8.​ “Moreover Epictetus also, as we heard from the same Favorinus, used to say that there were two faults far more serious and vile than any others, 
want of endurance and want of self-control, the failure to bear and endure the wrongs we have to bear, and the failure to forbear the pleasures and 
other things that we ought to forbear.” Discourses of Epictetus 

  
Zeno of Citium (The following quotes are from Diogenes Laertius Book VII and may refer to followers rather than Zeno himself.) 
1.​   “As for the assertion made by some people that pleasure is the object to which the first impulse of animals is directed, it is shown by the Stoics to be 

false. For pleasure, if it is really felt, they declare to be a by-product, which never comes until nature by itself has sought and found the means 
suitable to the animal’s existence or constitution; it is an aftermath comparable to the condition of animals thriving and plants in full bloom. And 
nature, they say, made no difference originally between plants and animals, for she regulates the life of plants too, in their case without impulse and 
sensation, just as also certain processes go on of a vegetative kind in us. But when in the case of animals impulse has been superadded, whereby 
they are enabled to go in quest of their proper aliment, for them, say the stoics, Nature’s rule is to follow the direction of impulse. But when reason by 
way of a more perfect leadership has been bestowed on the beings we call rational, for them life according to reason rightly becomes the natural life. 
For reason supervenes to shape impulse scientifically (Baird, 507).”  Diogenes Laertius 

2.​ Zeno to King Antigones:  “”I welcome your love of learning in so far as you cleave to that true education which tends to advantage and not to that 
popular counterfeit of it which serves only to corrupt morals. But if anyone has yearned for philosophy, turning away from much-vaunted pleasure 

http://www.sacred-texts.com/cla/dep/dep101.htm#page_463
http://plato.stanford.edu/entries/epictetus/
http://www.san.beck.org/Epictetus.html
http://classics.mit.edu/Epictetus/epicench.html
http://www.sacred-texts.com/cla/dep/dep066.htm
http://www.sacred-texts.com/cla/dep/dep052.htm
http://www.sacred-texts.com/cla/dep/dep025.htm
http://www.sacred-texts.com/cla/dep/dep101.htm#page_463
http://www.ancient.eu/Zeno_of_Citium/


which renders effeminate the souls of some of the young, it is evident that not by nature only, but also by the bent of his will he is inclined to nobility of 
character.” Diogenes Laertius Book VII 

3.​ And Athenaeus the epigrammatist speaks of all the Stoics in common as follows:[22] O ye who’ve learnt the doctrines of the Porch And have 
committed to your books divine The best of human learning, teaching men That the mind’s virtue is the only good! She only it is who keeps the lives 
of men And cities, – safer than high gates and walls. But those who place their happiness in pleasure Are led by the least worthy of the Muses.   
Diogenes Laertius Book VII 

4.​ “Ariston, the son of Miltiades and a native of Chios, who introduced the doctrine of things morally indifferent; Herillus of Carthage, who affirmed 
knowledge to be the end; Dionysius, who became a renegade to the doctrine of pleasure, for owing to the severity of his ophthalmia he had no longer 
the nerve to call pain a thing indifferent…”  Diogenes Laertius Book VII 

5.​ As for the assertion made by some people that pleasure is the object to which the first impulse of animals is directed, it is shown by the Stoics to be 
false. For pleasure, if it is really felt, they declare to be a by-product, which never comes until nature by itself has sought and found the means 
suitable to the animal’s existence or constitution; it is an aftermath comparable to the condition of animals thriving and plants in full bloom. And 
nature, they say, made no difference originally between plants and animals, for she regulates the life of plants too, in their case without impulse and 
sensation, just as also certain processes go on of a vegetative kind in us. But when in the case of animals impulse has been superadded, whereby 
they are enabled to go in quest of their proper aliment, for them, say the Stoics, Nature’s rule is to follow the direction of impulse. But when reason by 
way of a more perfect leadership has been bestowed on the beings we call rational, for them life according to reason rightly becomes the natural life. 
For reason supervenes to shape impulse scientifically. Diogenes Laertius Book VII 

6.​ Amongst the virtues some are primary, some are subordinate to these. The following are the primary: wisdom, courage, justice, temperance. 
Particular virtues are magnanimity, continence, endurance, presence of mind, good counsel. And wisdom they define as the knowledge of things 
good and evil and of what is neither good nor evil; courage[51] as knowledge of what we ought to choose, what we ought to beware of, and what is 
indifferent; justice . . .;93. magnanimity as the knowledge or habit of mind which makes one superior to anything that happens, whether good or evil 
equally; continence as a disposition never overcome in that which concerns right reason, or a habit which no pleasures can get the better of; 
endurance as a knowledge or habit which suggests what we are to hold fast to, what not, and what is indifferent; presence of mind as a habit prompt 
to find out what is meet to be done at any moment; good counsel as knowledge by which we see what to do and how to do it if we would consult our 
own interests.   Diogenes Laertius Book VII 

7.​ Goods comprise the virtues of prudence, justice, courage, temperance, and the rest; while the opposites of these are evils, namely, folly, injustice, 
and the rest. Neutral (neither good nor evil, that is) are all those things which neither benefit nor harm a man: such as life, health, pleasure, beauty, 
strength, wealth, fair fame and noble birth, and their opposites, death, disease, pain, ugliness, weakness, poverty, ignominy, low birth, and the like. 
Diogenes Laertius Book VII 

8.​ For, say they, such things (as life, health, and pleasure) are not in themselves goods, but are morally indifferent, though falling under the species or 
subdivision “things preferred.” Diogenes Laertius Book VII 

9.​ Hecato in the ninth book of his treatise On Goods, and Chrysippus in his work On Pleasure, deny that pleasure is a good either; for some pleasures 
are disgraceful, and nothing disgraceful is good. Diogenes Laertius Book VII 

10.​ Pleasure is an irrational elation at the accruing of what seems to be choiceworthy; and under it are ranged ravishment, malevolent joy, delight, 
transport. Ravishment is pleasure which charms the ear. Malevolent joy is pleasure at another’s ills. Delight is the mind’s propulsion to weakness, its 
name in Greek (τέρψις) being akin to τρέψις or turning. To be in transports of delight is the melting away of virtue.  Diogenes Laertius Book VII 

11.​ And as there are said to be certain infirmities in the body, as for instance gout and arthritic disorders, so too there is in the soul love of fame, love of 
pleasure, and the like. Diogenes Laertius Book VII 

12.​ Again, they tell us that all good men are austere or harsh, because they neither have dealings with pleasure themselves nor tolerate those who have. 
Diogenes Laertius Book VII 

13.​ “And yet what reason is there that he should provide a living? For if it be to support life, life itself is after all a thing indifferent. If it be for pleasure, 
pleasure too is a thing indifferent. While if it be for virtue, virtue in itself is sufficient to constitute happiness. Diogenes Laertius Book VII 

14.​ List of Books of Chryssippus:  “Proofs that Pleasure is not the End-in-chief of Action, four books. Proofs that Pleasure is not a Good, four books. Of 
the Arguments commonly used on Behalf of [Pleasure].” Diogenes Laertius Book VII 

  
Marcus Aurelius   (all quotes are from his Meditations): 
1.​ Show those qualities then which are altogether in thy power, sincerity, gravity, endurance of labour, aversion to pleasure, contentment with thy portion 

and with few things, benevolence, frankness, no love of superfluity, freedom from trifling magnanimity. 
2.​ But no such man would ever repent of having refused any sensual pleasure. Pleasure then is neither good nor useful. 
3.​ In the constitution of the rational animal I see no virtue which is opposed to justice; but I see a virtue which is opposed to love of pleasure, and that is 

temperance. 
4.​ And indeed he who pursues pleasure as good, and avoids pain as evil, is guilty of impiety. 
5.​ And he who pursues pleasure will not abstain from injustice, and this is plainly impiety. 
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6.​ For he who is excited by anger seems to turn away from reason with a certain pain and unconscious contraction; but he who offends through desire, 
being overpowered by pleasure, seems to be in a manner more intemperate and more womanish in his offences. Rightly then, and in a way worthy of 
philosophy, he said that the offence which is committed with pleasure is more blameable than that which is committed with pain; and on the whole the 
one is more like a person who has been first wronged and through pain is compelled to be angry; but the other is moved by his own impulse to do 
wrong, being carried towards doing something by desire. 

7.​ But death certainly, and life, honour and dishonour, pain and pleasure, all these things equally happen to good men and bad, being things which 
make us neither better nor worse. Therefore they are neither good nor evil. 

8.​ How quickly all things disappear, in the universe the bodies themselves, but in time the remembrance of them; what is the nature of all sensible 
things, and particularly those which attract with the bait of pleasure or terrify by pain, or are noised abroad by vapoury fame; how worthless, and 
contemptible, and sordid, and perishable, and dead they are – all this it is the part of the intellectual faculty to observe. 

9.​ In the third place, the soul does violence to itself when it is overpowered by pleasure or by pain. 
10.​ What means all this? Thou hast embarked, thou hast made the voyage, thou art come to shore; get out. If indeed to another life, there is no want of 

gods, not even there. But if to a state without sensation, thou wilt cease to be held by pains and pleasures, and to be a slave to the vessel, which is 
as much inferior as that which serves it is superior: for the one is intelligence and deity; the other is earth and corruption. 

11.​  With perfect openness thou mightest, immediately answer, This or That; so that from thy words it should be plain that everything in thee is simple 
and benevolent, and such as befits a social animal, and one that cares not for thoughts about pleasure or sensual enjoyments at all, nor has any 
rivalry or envy and suspicion, or anything else for which thou wouldst blush if thou shouldst say that thou hadst it in thy mind. 

12.​ For the man who is such and no longer delays being among the number of the best, is like a priest and minister of the gods, using too the deity which 
is planted within him, which makes the man uncontaminated by pleasure…. 

13.​ And remember that philosophy requires only the things which thy nature requires; but thou wouldst have something else which is not according to 
nature.- It may be objected, Why what is more agreeable than this which I am doing?- But is not this the very reason why pleasure deceives us? 

14.​ Let the part of thy soul which leads and governs be undisturbed by the movements in the flesh, whether of pleasure or of pain; and let it not unite with 
them, but let it circumscribe itself and limit those affects to their parts. 

15.​ He who loves fame considers another man’s activity to be his own good; and he who loves pleasure, his own sensations; but he who has 
understanding, considers his own acts to be his own good. 

16.​ Everything exists for some end, a horse, a vine. Why dost thou wonder? Even the sun will say, I am for some purpose, and the rest of the gods will 
say the same. For what purpose then art thou? to enjoy pleasure? See if common sense allows this. 

17.​ When thou art offended at any man’s fault, forthwith turn to thyself and reflect in what like manner thou dost err thyself; for example, in thinking that 
money is a good thing, or pleasure, or a bit of reputation, and the like. 

18.​ But the fourth is when thou shalt reproach thyself for anything, for this is an evidence of the diviner part within thee being overpowered and yielding to 
the less honourable and to the perishable part, the body, and to its gross pleasures. 

19.​  
 
 
 

2.1 2.1A - 
Epicurean 

[Epicurean Argument 1]  
 
Cicero’s Torquatus, On Ends: We are inquiring, then, what is the end,—what is the extreme point of good, which, in the opinion of all philosophers, ought to 
be such that everything can be referred to it, but that it itself can be referred to nothing.Epicurus places in pleasure, which he argues is the chief good, and 
that pain is the chief evil; and he proceeds to prove his assertion thus. He says that every animal the moment that it is born seeks for pleasure, and rejoices in 
it as the chief good; and rejects pain as the chief evil, and wards it off from itself as far as it can; and that it acts in this manner, without having been corrupted 
by anything, under the promptings of nature herself, who forms this uncorrupt and upright judgment. Therefore, he affirms that there is no need of argument or 
of discussion as to why pleasure is to be sought for, and pain to be avoided. This he thinks a matter of sense, just as much as that fire is hot, snow white, 
honey sweet; none of which propositions he thinks require to be confirmed by laboriously sought reasons, but that it is sufficient merely to state them. For that 
there is a difference between arguments and conclusions arrived at by ratiocination, and ordinary observations and statements:—by the first, secret and 
obscure principles are explained; by the second, matters which are plain and easy are brought to decision. For since, if you take away sense from a man, 
there is nothing left to him, it follows of necessity that what is contrary to nature, or what agrees with it, must be left to nature herself to decide. Now what does 
she perceive, or what does she determine on as her guide to seek or to avoid anything, except pleasure and pain?  
 
[Refutation of Stoic Argument 1] 
 
PD 3. The limit of quantity in pleasures is the removal of all that is painful. Wherever pleasure is present, as long as it is there, there is neither pain of body nor 
of mind, nor of both at once. 



​
PD 18. The pleasure in the flesh is not increased, when once the pain due to want is removed, but is only varied: and the limit as regards pleasure in the mind 
is begotten by the reasoned understanding of these very pleasures and of the emotions akin to them, which used to cause the greatest fear to the mind. 
​
PD 19. Infinite time contains no greater pleasure than limited time, if one measures by reason the limits of pleasure. 
​
PD 20. The flesh perceives the limits of pleasure as unlimited, and unlimited time is required to supply it. But the mind, having attained a reasoned 
understanding of the ultimate good of the flesh and its limits and having dissipated the fears concerning the time to come, supplies us with the complete life, 
and we have no further need of infinite time: but neither does the mind shun pleasure, nor, when circumstances begin to bring about the departure from life, 
does it approach its end as though it fell short in any way of the best life. 

 2.1B - Stoic [Stoic Argument 1] 
 
Seneca’s Letters – Book I – Letter XVI:   This also is a saying of Epicurus: “If you live according to nature, you will never be poor; if you live according to 
opinion, you will never be rich.” Nature’s wants are slight; the demands of opinion are boundless. Suppose that the property of many millionaires is heaped up 
in your possession. Assume that fortune carries you far beyond the limits of a private income, decks you with gold, clothes you in purple, and brings you to 
such a degree of luxury and wealth that you can bury the earth under your marble floors; that you may not only possess, but tread upon, riches. Add statues, 
paintings, and whatever any art has devised for the luxury; you will only learn from such things to crave still greater. Natural desires are limited; but those 
which spring from false opinion can have no stopping point. The false has no limits. ​
​
Seneca’s Letters – To Lucilius – 66.45:  “What can be added to that which is perfect? Nothing otherwise that was not perfect to which something has been 
added. Nor can anything be added to virtue, either, for if anything can be added thereto, it must have contained a defect. Honour, also, permits of no addition; 
for it is honourable because of the very qualities which I have mentioned.[5] What then? Do you think that propriety, justice, lawfulness, do not also belong to 
the same type, and that they are kept within fixed limits? The ability to increase is proof that a thing is still imperfect.”“THE ABILITY TO INCREASE IS PROOF 
THAT A THING IS IMPERFECT.”​
​
Plato’s Philebus:  

​
Excerpt 1: 
 
SOCRATES: I omit ten thousand other things, such as beauty and health and strength, and the many beauties and high perfections of the soul: O my 
beautiful Philebus, the goddess, methinks, seeing the universal wantonness and wickedness of all things, and that there was in them no limit to 
pleasures and self-indulgence, devised the limit of law and order, whereby, as you say, Philebus, she torments, or as I maintain, delivers the soul. — 
What think you, Protarchus?​
… 
​
SOCRATES: Have pleasure and pain a limit, or do they belong to the class which admits of more and less?​
​
PHILEBUS: They belong to the class which admits of more, Socrates; for pleasure would not be perfectly good if she were not infinite in quantity and 
degree.​
​
SOCRATES: Nor would pain, Philebus, be perfectly evil. And therefore the infinite cannot be that element which imparts to pleasure some degree of 
good. But now — admitting, if you like, that pleasure is of the nature of the infinite — in which of the aforesaid classes, O Protarchus and Philebus, 
can we without irreverence place wisdom and knowledge and mind? And let us be careful, for I think that the danger will be very serious if we err on 
this point.​
​
PHILEBUS: You magnify, Socrates, the importance of your favourite god.​
​
SOCRATES: And you, my friend, are also magnifying your favourite goddess; but still I must beg you to answer the question.​
…​
​
SOCRATES: And whence comes that soul, my dear Protarchus, unless the body of the universe, which contains elements like those in our bodies but 
in every way fairer, had also a soul? Can there be another source?​
​



PROTARCHUS: Clearly, Socrates, that is the only source.​
​
SOCRATES: Why, yes, Protarchus; for surely we cannot imagine that of the four classes, the finite, the infinite, the composition of the two, and the 
cause, the fourth, which enters into all things, giving to our bodies souls, and the art of self-management, and of healing disease, and operating in 
other ways to heal and organize, having too all the attributes of wisdom; — we cannot, I say, imagine that whereas the self-same elements exist, both 
in the entire heaven and in great provinces of the heaven, only fairer and purer, this last should not also in that higher sphere have designed the 
noblest and fairest things?​
​
PROTARCHUS: Such a supposition is quite unreasonable.​
​
SOCRATES: Then if this be denied, should we not be wise in adopting the other view and maintaining that there is in the universe a mighty infinite 
and an adequate limit, of which we have often spoken, as well as a presiding cause of no mean power, which orders and arranges years and 
seasons and months, and may be justly called wisdom and mind?​
​
PROTARCHUS: Most justly. 
 
Excerpt 2:​
​
SOCRATES: And now, having fairly separated the pure pleasures and those which may be rightly termed impure, let us further add to our description 
of them, that the pleasures which are in excess have no measure, but that those which are not in excess have measure; the great, the excessive, 
whether more or less frequent, we shall be right in referring to the class of the infinite, and of the more and less, which pours through body and soul 
alike; and the others we shall refer to the class which has measure. 
​
PROTARCHUS: Quite right, Socrates. 
​
SOCRATES: Still there is something more to be considered about pleasures. 
 
PROTARCHUS: What is it? 
​
SOCRATES: When you speak of purity and clearness, or of excess, abundance, greatness and sufficiency, in what relation do these terms stand to 
truth? 
​
PROTARCHUS: Why do you ask, Socrates? 
 
SOCRATES: Because, Protarchus, I should wish to test pleasure and knowledge in every possible way, in order that if there be a pure and impure 
element in either of them, I may present the pure element for judgment, and then they will be more easily judged of by you and by me and by all of 
us. 
 
PROTARCHUS: Most true. 
​
SOCRATES: Let us investigate all the pure kinds; first selecting for consideration a single instance. 
​
PROTARCHUS: What instance shall we select? 
​
SOCRATES: Suppose that we first of all take whiteness. 
​
PROTARCHUS: Very good. 
​
SOCRATES: How can there be purity in whiteness, and what purity? Is that purest which is greatest or most in quantity, or that which is most 
unadulterated and freest from any admixture of other colours? 
​
PROTARCHUS: Clearly that which is most unadulterated. 



​
SOCRATES: True, Protarchus; and so the purest white, and not the greatest or largest in quantity, is to be deemed truest and most beautiful?​
PROTARCHUS: Right. 

3 3A - Epicurean PD1. A blessed and indestructible being has no trouble himself and brings no trouble upon any other being; so he is free from anger and partiality, for all such 
things imply weakness.​
​
Letter to Menoeceus:  “First believe that God is a living being immortal and blessed, according to the notion of a god indicated by the common sense of 
mankind; and so believing, you shall not affirm of him anything that is foreign to his immortality or that is repugnant to his blessedness. Believe about him 
whatever may uphold both his blessedness and his immortality. For there are gods, and the knowledge of them is manifest; but they are not such as the 
multitude believe, seeing that men do not steadfastly maintain the notions they form respecting them. Not the man who denies the gods worshipped by the 
multitude, but he who affirms of the gods what the multitude believes about them is truly impious. For the utterances of the multitude about the gods are not 
true preconceptions but false assumptions; hence it is that the greatest evils happen to the wicked and the greatest blessings happen to the good from the 
hand of the gods, seeing that they are always favorable to their own good qualities and take pleasure in men like themselves, but reject as alien whatever is 
not of their kind.”​
​
Letter to Herodotus:  Nay more: we are bound to believe that in the sky revolutions, solstices, eclipses, risings and settings, and the like, take place without 
the ministration or command, either now or in the future, of any being who it the same time enjoys perfect bliss along with immortality. For troubles and 
anxieties and feelings of anger and partiality do not accord with bliss, but always imply weakness and fear and dependence upon one's neighbors. 
 
Letter to Pythocles:  And further, let the regularity of their orbits be explained in the same way as certain ordinary incidents within our own experience; the 
divine nature must not on any account be adduced to explain this, but must be kept free from the task and in perfect bliss. Unless this be done, the whole 
study of celestial phenomena will be in vain, as indeed it has proved to be with some who did not lay hold of a possible method, but fell into the folly of 
supposing that these events happen in one single way only and of rejecting all the others which are possible, suffering themselves to be carried into the realm 
of the unintelligible,. and being unable to take a comprehensive view of the facts which must be taken as clues to the rest. 

 3B - Stoic Epictetus - Enchiridion:  31. Be assured that the essential property of piety towards the gods is to form right opinions concerning them, as existing "I and as 
governing the universe with goodness and justice. And fix yourself in this resolution, to obey them, and yield to them, and willingly follow them in all events, as 
produced by the most perfect understanding. For thus you will never find fault with the gods, nor accuse them as neglecting you. And it is not possible for this 
to be effected any other way than by withdrawing yourself from things not in our own control, and placing good or evil in those only which are. For if you 
suppose any of the things not in our own control to be either good or evil, when you are disappointed of what you wish, or incur what you would avoid, you 
must necessarily find fault with and blame the authors. For every animal is naturally formed to fly and abhor things that appear hurtful, and the causes of them; 
and to pursue and admire those which appear beneficial, and the causes of them. It is impractical, then, that one who supposes himself to be hurt should be 
happy about the person who, he thinks, hurts him, just as it is impossible to be happy about the hurt itself. Hence, also, a father is reviled by a son, when he 
does not impart to him the things which he takes to be good; and the supposing empire to be a good made Polynices and Eteocles mutually enemies. On this 
account the husbandman, the sailor, the merchant, on this account those who lose wives and children, revile the gods. For where interest is, there too is piety 
placed. So that, whoever is careful to regulate his desires and aversions as he ought, is, by the very same means, carefulof piety likewise. But it is also 
incumbent on everyone to offer libations and sacrifices and first fruits, conformably to the customs of his country, with purity, and not in a slovenly manner, nor 
negligently, nor sparingly, nor beyond his ability.   32. When you have recourse to divination, remember that you know not what the event will be, and you 
come to learn it of the diviner; but of what nature it is you know before you come, at least if you are a philosopher. For if it is among the things not in our own 
control, it can by no means be either good or evil. Don't, therefore, bring either desire or aversion with you to the diviner (else you will approach him trembling), 
but first acquire a distinct knowledge that every event is indifferent and nothing to you., of whatever sort it may be, for it will be in your power to make a right 
use of it, and this no one can hinder;then come with confidence to the gods, as your counselors, and afterwards, when any counsel is given you, remember 
what counselors you have assumed, and whose advice you will neglect if you disobey. Come to divination, as Socrates prescribed, in cases of which the 
whole consideration relates to the event, and in which no opportunities are afforded by reason, or any other art, to discover the thing proposed to be learned. 
When, therefore, it is our duty to share the danger of a friend or of our country, we ought not to consult the oracle whether we will share it with them or not. For, 
though the diviner should forewarn you that the victims are unfavorable, this means no more than that either death or mutilation or exile is portended. But we 
have reason within us, and it directs, even with these hazards, to the greater diviner, the Pythian god, who cast out of the temple the person who gave no 
assistance to his friend while another was murdering him. ​
​
Epictetus, Enchiridion:  2. Upon all occasions we ought to have these maxims ready at hand:  
 
"Conduct me, Jove, and you, 0 Destiny,  



Wherever your decrees have fixed my station."  
Cleanthes  
 
"I follow cheerfully; and, did I not,  
Wicked and wretched, I must follow still  
Whoever yields properly to Fate, is deemed  
Wise among men, and knows the laws of heaven."  
Euripides, Frag. 965  
 
And this third:  
 
"O Crito, if it thus pleases the gods, thus let it be. Anytus and Melitus may kill me indeed, but hurt me they cannot."  
Plato's Crito and Apology  
 
Diogenes Laertius, Life of Zeno:  88. And this is why the end may be defined as life in accordance with nature, or, in other words, in accordance with our 
own human nature as well as that of the universe, a life in which we refrain from every action forbidden by the law common to all things, that is to say, the right 
reason which pervades all things, and is identical with this Zeus, lord and ruler of all that is. 
 
Diogenes Laertius, Life of Zeno:  The good, it is added, are also worshippers of God; for they have acquaintance with the rites of the gods, and piety is the 
knowledge of how to serve the gods. Further, they will sacrifice to the gods and they keep themselves pure; for they avoid all acts that are offences against the 
gods, and the gods think highly of them: for they are holy and just in what concerns the gods. The wise too are the only priests; for they have made sacrifices 
their study, as also the building of temples, purifications, and all the other matters appertaining to the gods. 
 
Diogenes Laertius, Life of Zeno:  And the wise man, they say, will offer prayers, and ask for good things from the gods: so Posidonius in the first book of his 
treatise On Duties, and Hecato in his third book On Paradoxes. 
 
Diogenes Laertius, Life of Zeno:  The deity, say they, is a living being, immortal, rational, perfect or intelligent in happiness, admitting nothing evil, taking 
providential care of the world and all that therein is, but he is not of human shape. He is, however, the artificer of the universe and, as it were, the father of all, 
both in general and in that particular part of him which is all-pervading, and which is called many names according to its various powers. They give the name 
Dia (Δία) because all things are due to (διά) him; Zeus (Ζῆνα) in so far as he is the cause of life (ζῆν) or pervades all life; the name Athena is given, because 
the ruling part of the divinity extends to the aether; the name Hera marks its extension to the air; he is called Hephaestus since it spreads to the creative fire; 
Poseidon, since it stretches to the sea; Demeter, since it reaches to the earth. Similarly men have given the deity his other titles, fastening, as best they can, 
on some one or other of his peculiar attributes. 

4 4A - Epicurean Letter to Herodotus:  Hence, where we find phenomena invariably recurring, the invariability of the recurrence must be ascribed to the original interception 
and conglomeration of atoms whereby the world was formed.​
 
Letter to Menoeceus:  Fate, which some introduce as sovereign over all things, he scorns, affirming rather that some things happen of necessity, others by 
chance, others through our own agency. For he sees that necessity destroys responsibility and that chance is inconstant; whereas our own actions are 
autonomous, and it is to them that praise and blame naturally attach. It were better, indeed, to accept the legends of the gods than to bow beneath that yoke of 
destiny which the natural philosophers have imposed. The one holds out some faint hope that we may escape if we honor the gods, while the necessity of the 
naturalists is deaf to all entreaties. Nor does he hold chance to be a god, as the world in general does, for in the acts of a god there is no disorder; nor to be a 
cause, though an uncertain one, for he believes that no good or evil is dispensed by chance to men so as to make life blessed, though it supplies the 
starting-point of great good and great evil. He believes that the misfortune of the wise is better than the prosperity of the fool. It is better, in short, that what is 
well judged in action should not owe its successful issue to the aid of chance.​
​
VS47. I have anticipated you, Fortune, and entrenched myself against all your secret attacks. And we will not give ourselves up as captives to you or to any 
other circumstance; but when it is time for us to go, spitting contempt on life and on those who here vainly cling to it, we will leave life crying aloud in a glorious 
triumph-song that we have lived well. 
 
VS9. Necessity is an evil; but there is no necessity for continuing to live with necessity.​
​
VS40. He who asserts that everything happens by necessity can hardly find fault with one who denies that everything happens by necessity; by his own theory 
this very argument is voiced by necessity. 



 
VS77.  Freedom is the greatest fruit of self-sufficiency. 

 4B - Stoic Diogenes Laertius - Life of Zeno:  That all things happen by fate or destiny is maintained by Chrysippus in his treatise De fato, by Posidonius in his De fato, 
book ii., by Zeno and by Boethus in his De fato, book i. Fate is defined as an endless chain of causation, whereby things are, or as the reason or formula by 
which the world goes on.  
 
Diogenes Laertius - Life of Zeno: God is one and the same with Reason, Fate, and Zeus; he is also called by many other names. 136. In the beginning he 
was by himself; he transformed the whole of substance through air into water, and just as in animal generation the seed has a moist vehicle, so in cosmic 
moisture God, who is the seminal reason of the universe, remains behind in the moisture as such an agent, adapting matter to himself with a view to the next 
stage of creation.  
 
Diogenes Laertius - Life of Zeno:  The world, in their view, is ordered by reason and providence: so says Chrysippus in the fifth book of his treatise On 
Providence and Posidonius in his work On the Gods, book iii. – inasmuch as reason pervades every part of it, just as does the soul in us.  
 
Marcus Aurelius, Book II:  All that is from the gods is full of providence. That which is from fortune is not separated from nature or without an interweaving 
and involution with the things which are ordered by providence. From thence all things flow; and there is besides necessity, and that which is for the advantage 
of the whole universe, of which thou art a part. But that is good for every part of nature which the nature of the whole brings, and what serves to maintain this 
nature. Now the universe is preserved, as by the changes of the elements so by the changes of things compounded of the elements. Let these principles be 
enough for thee; let them always be fixed opinions. But cast away the thirst after books, that thou mayest not die murmuring, but cheerfully, truly, and from thy 
heart thankful to the gods. 
 
Marcus Aurelius, Book II:  But to go away from among men, if there are gods, is not a thing to be afraid of, for the gods will not involve thee in evil; but if 
indeed they do not exist, or if they have no concern about human affairs, what is it to me to live in a universe devoid of gods or devoid of providence? But in 
truth they do exist, and they do care for human things, and they have put all the means in man's power to enable him not to fall into real evils. And as to the 
rest, if there was anything evil, they would have provided for this also, that it should be altogether in a man's power not to fall into it. Now that which does not 
make a man worse, how can it make a man's life worse? But neither through ignorance, nor— having the knowledge but not the power to guard against or 
correct these things, is it possible that the nature of the universe has overlooked them; nor is it possible that it has made so great a mistake, either through 
want of power or want of skill, that good and evil should happen indiscriminately to the good and the bad.  
 
Marcus Aurelius, Book III:   Wherefore, on every occasion a man should say: This comes from god; and this is according to the apportionment and spinning 
of the thread of destiny, and such-like coincidence and chance; and this is from one of the same stock, and a kinsman and partner, one who knows not, 
however, what is according to his nature. 
 
Marcus Aurelius, Book III:  If then everything else is common to all that I have mentioned, there remains that which is peculiar to the good man, to be 
pleased and content with what happens, and with the thread which is spun for him; and not to defile the divinity which is planted in his breast, nor 
disturb it by a crowd of images, but to preserve it tranquil, following it obediently as a god, neither saying anything contrary to the truth, nor doing anything 
contrary to justice. 
 
Marcus Aurelius, Book IV:  34. Willingly give thyself up to Clotho [one of the fates], allowing her to spin thy thread into whatever things she pleases. 

5 5A -Epicurean Letter to Herodotus:  Next, keeping in view our perceptions and feelings (for so shall we have the surest grounds for belief), we must recognize generally 
that the soul is a corporeal thing, composed of fine particles, dispersed all over the frame, most nearly resembling wind with an admixture of heat, in some 
respects like wind, in others like heat. But, again, there is the third part which exceeds the other two in the fineness of its particles and thereby keeps in closer 
touch with the rest of the frame. And this is shown by the mental faculties and feelings, by the ease with which the mind moves, and by thoughts, and by all 
those things the loss of which causes death. Further, we must keep in mind that soul has the greatest share in causing sensation. Still, it would not have had 
sensation, had it not been somehow confined within the rest of the frame. But the rest of the frame, though it provides this indispensable conditions for the 
soul, itself also has a share, derived from the soul, of the said quality; and yet does not possess all the qualities of soul. Hence on the departure of the soul it 
loses sentience. For it had not this power in itself; but something else, congenital with the body, supplied it to body: which other thing, through the potentiality 
actualized in it by means of motion, at once acquired for itself a quality of sentience, and, in virtue of the neighborhood and interconnection between them, 
imparted it (as I said) to the body also. Hence, so long as the soul is in the body, it never loses sentience through the removal of some other part. The 
containing sheaths may be dislocated in whole or in part, and portions of the soul may thereby be lost; yet in spite of this the soul, if it manage to survive, will 
have sentience. But the rest of the frame, whether the whole of it survives or only a part, no longer has sensation, when once those atoms have departed, 



which, however few in number, are required to constitute the nature of soul. Moreover, when the whole frame is broken up, the soul is scattered and has no 
longer the same powers as before, nor the same notions; hence it does not possess sentience either.  For we cannot think of it as sentient, except it be in this 
composite whole and moving with these movements; nor can we so think of it when the sheaths which enclose and surround it are not the same as those in 
which the soul is now located and in which it performs these movements. There is the further point to be considered, what the incorporeal can be, if, I mean, 
according to current usage the term is applied to what can be conceived as self-existent. But it is impossible to conceive anything that is incorporeal as 
self-existent except empty space. And empty space cannot itself either act or be acted upon, but simply allows body to move through it. Hence those who call 
soul incorporeal speak foolishly. For if it were so, it could neither act nor be acted upon. But, as it is, both these properties, you see, plainly belong to soul. 
 

 5B - Stoic Marcus Aurelius, Book III: Thou hast embarked, thou hast made the voyage, thou art come to shore; get out. If indeed to another life, there is no want of 
gods, not even there; but if to a state without sensation, thou wilt cease to be held by pains and pleasures, and to be a slave to the vessel, which is as much 
inferior as that which serves it is superior: for the one is intelligence and deity; the other is earth and corruption. 

6 6A - Epicurean PD1: “Death is nothing to us; for that which has been dissolved into its elements experiences no sensations, and that which has no sensation is nothing to us.”​
​
Letter to Menoeceus:  Accustom yourself to believing that death is nothing to us, for good and evil imply the capacity for sensation, and death is the privation 
of all sentience; therefore a correct understanding that death is nothing to us makes the mortality of life enjoyable, not by adding to life a limitless time, but by 
taking away the yearning after immortality. For life has no terrors for him who has thoroughly understood that there are no terrors for him in ceasing to live. 
Foolish, therefore, is the man who says that he fears death, not because it will pain when it comes, but because it pains in the prospect. Whatever causes no 
annoyance when it is present, causes only a groundless pain in the expectation. Death, therefore, the most awful of evils, is nothing to us, seeing that, when 
we are, death is not come, and, when death is come, we are not. It is nothing, then, either to the living or to the dead, for with the living it is not and the dead 
exist no longer.​
​
VS14. We have been born once and cannot be born a second time; for all eternity we shall no longer exist. But you, although you are not in control of 
tomorrow, are postponing your happiness. Life is wasted by delaying, and each one of us dies without enjoying leisure. 
 

 6B - Stoic [Note For Researchers:  Need cites for Stoic position here.] 

7 7A - Epicurean Cicero, On Ends, Epicurean Speaker:  The pleasure we pursue is not that kind alone which directly affects our physical being with a delightful 
feeling,—a positively agreeable perception of the senses; on the contrary, the greatest pleasure according to us is that which is experienced as a result of 
the complete removal of pain. When we are released from pain, the mere sensation of complete emancipation and relief from uneasiness is in itself a 
source of gratification. But everything that causes gratification is a pleasure (just as everything that causes annoyance is a pain). Therefore the complete 
removal of pain has correctly been termed a pleasure. For example, when hunger and thirst are banished by food and drink, the mere fact of getting rid of 
uneasiness brings a resultant pleasure in its train. So generally, the removal of pain causes pleasure to take its place.  Epicurus consequently maintained 
that there is no such thing as a neutral state of feeling intermediate between pleasure and pain; for the state supposed by some thinkers to be neutral, 
being characterized as it is by entire absence of pain, is itself, he held, a pleasure, and, what is more, a pleasure of the highest order. A man who is 
conscious of his condition at all must necessarily feel either pleasure or pain.  But complete absence of pain Epicurus considers to be the limit and highest 
point of pleasure; beyond this point pleasure may vary in kind, but it cannot vary in intensity or degree. Yet at Athens, so my father used to tell me when lie 
wanted to air his wit at the expense of the Stoics, in the Ceramicus there is actually a statue of Chrysippus seated and holding out one hand, the gesture 
being intended to indicate the delight which he used to take in the following little syllogism: “Does your hand want anything, while it is in its present 
condition?” Answer: “No,nothing.”—“But if pleasure were a good, it would want pleasure.”—“Yes, I suppose it would.”—“Therefore pleasure is not a good.” 
An argument, as my father declared, which not even a statue would employ, if a statue could speak; because though it is cogent enough as an objection to 
the Cyrenaics, it does not touch Epicurus. For if the only kind of pleasure were that which so to speak tickles the senses, an influence permeating them 
with a feeling of delight, neither the hand nor any other member could be satisfied with the absence of pain unaccompanied by an agreeable and active 
sensation of pleasure. Whereas if, as Epicurus holds, the highest pleasure be to feel no pain, Chrysippus's interlocutor, though justified in making his first 
admission, that his hand in that condition wanted nothing, was not justified in his second admission, that if pleasure were a good, his hand would have 
wanted it.And the reason why it would not have wanted pleasure is that to be without pain is to be in a state of pleasure. 
 
 

 7B - Stoic Marcus Aurelius, Book IV:  40. Constantly regard the universe as one living being, having one substance and one soul; and observe how all things have 
reference to one perception, the perception of this one living being; and how all things act with one movement; and how all things are the co-operating causes 
of all things which exist; observe too the continuous spinning of the thread and the contexture of the web. 



8 8A - Epicurean Letter to Herodotus:  To begin with, nothing comes into being out of what is non-existent. For in that case anything would have arisen out of anything, 
standing as it would in no need of its proper germs. And if that which disappears had been destroyed and become non-existent, everything would have 
perished, that into which the things were dissolved being non-existent. Moreover, the sum total of things was always such as it is now, and such it will ever 
remain. For there is nothing into which it can change. For outside the sum of things there is nothing which could enter into it and bring about the change.In the 
first place, Herodotus, you must understand what it is that words denote, in order that by reference to this we may be in a position to test opinions, inquiries, or 
problems, so that our proofs may not run on untested ad infinitum, nor the terms we use be empty of meaning. For the primary signification of every term 
employed must be clearly seen, and ought to need no proving; this being necessary, if we are to have something to which the point at issue or the problem or 
the opinion before us can be referred. 
 
Letter to Herodotus:  Again, the sum of things is infinite. For what is finite has an extremity, and the extremity of anything is discerned only by comparison 
with something else. Now the sum of things is not discerned by comparison with anything else: hence it has no extremity, it has no limit; and, since it has no 
limit, it must be unlimited or infinite.  Moreover, the sum of things is unlimited both by reason of the multitude of the atoms and the extent of the void. For if the 
void were infinite and bodies finite, the bodies would not have stayed anywhere but would have been dispersed in their course through the infinite void, not 
having any supports or counter-checks to send them back on their upward rebound. Again, if the void were finite, the infinity of bodies would not have 
anywhere to be. ​
​
Letter to Herodotus:  Moreover, there is an infinite number of worlds, some like this world, others unlike it. For the atoms being infinite in number, as has just 
been proved, are borne ever further in their course. For the atoms out of which a world might arise, or by which a world might be formed, have not all been 
expended on one world or a finite number of worlds, whether like or unlike this one. Hence there will be nothing to hinder an infinity of worlds. 

 8B - Stoic Diogenes Laertius - Life of Zeno:  Hence the further doctrine that matter is divisible ad infinitum. Chrysippus says that the division is not ad infinitum, but 
itself infinite; for there is nothing infinitely small to which the division can extend. But nevertheless the division goes on without ceasing. 
 
Diogenes Laertius - Life of Zeno:  The world, they say, is one and finite, having a spherical shape, such a shape being the most suitable for motion, as 
Posidonius says in the fifth book of his Physical Discourse and the disciples of Antipater in their works on the Cosmos. Outside of the world is diffused the 
infinite void, which is incorporeal. By incorporeal is meant that which, though capable of being occupied by body, is not so occupied. The world has no empty 
space within it, but forms one united whole. This is a necessary result of the sympathy and tension which binds together things in heaven and earth. 
Chrysippus discusses the void in his work On Void and in the first book of his Physical Sciences; so too Apollophanes in his Physics, Apollodorus, and 
Posidonius in his Physical Discourse, book ii. But these, it is added [i.e. sympathy and tension], are likewise bodies. 

9 9A - Epicurean PD31. Natural justice is a pledge of reciprocal benefit, to prevent one man from harming or being harmed by another. 

 9B - Stoic [Note For Researchers:  Need cites for Stoic position here.] 

10 10A - 
Epicurean 

Cicero, On The Nature of the Gods:  Leontium, that mere courtesan, who had the effrontery to write a riposte to Theophrastus - mind you, she wrote 
elegantly in good Attic, but still, this was the licence which prevailed in the Garden of Epicurus.​
​
Pliny:  Natural History:  “But this does not trouble me ; for I am not ignorant that a Woman wrote against Theophrastus, though he was a Man of such 
Eloquence that from thence he obtained his divine Name, Theophrastus : from whence arose this Proverb, "Then go choose a Tree to hang thyself." 
 
Plotina, Wife of the Emperor Trajan:  “How greatly I favor the school of Epicurus you know full well, my lord.  The succession therein needs your help, for 
since none but a Roman citizen may be elected head of the school the choice is narrowly limited.  I pray therefore on behalf of Popillius Theotimus, who is 
now the head at Athens, that you will allow him to provide by will in Greek concerning that part of his instructions which pertains to the regulation of the 
headship, and to name a successor to himself of non-citizen status if he is so persuaded by the attainments of the person; and that future heads of the school 
may hereafter exercise with the same right the privilege you grant to Theotimus, all the more so because the practice is that whenever the testator errs 
concerning the choice of a head the best candidate is, by common consent, selected by the students of the school, and this will be easier if he can be chosen 
from a larger number.” 

 10B - Stoic Diogenes Laertius - Life of Zeno: 131. It is also their doctrine that amongst the wise there should be a community of wives with free choice of partners, as 
Zeno says in his Republic and Chrysippus in his treatise On Government [and not only they, but also Diogenes the Cynic and Plato]. Under such 
circumstances we shall feel paternal affection for all the children alike, and there will be an end of the jealousies arising from adultery. 
 

http://books.google.com/books?id=jkc9lZjZIeYC&pg=PA209&lpg=PA209&dq=inscription+Plotina+to+Epicurean+School+Athens&source=bl&ots=Z9SdCwvOf4&sig=HO5xAzcLGh9IKiBEm2IhhaLzn_E&hl=en&sa=X&ei=dBn1Tr7BPIuGsgKmrKDCAQ&ved=0CFAQ6AEwCA#v=twopage&q=inscription%20Plotina%20to%20Epicurean%20School%20Athens&f=true


Diogenes Laertius - Life of Chryssipus:  There are people who run Chrysippus down as having written much in a tone that is gross and indecent. For in his 
work On the ancient Natural Philosophers at line 600 or thereabouts he interprets the story of Hera and Zeus coarsely, with details which no one would soil his 
lips by repeating.  Indeed, his interpretation of the story is condemned as most indecent. He may be commending physical doctrine; but the language used is 
more appropriate to street-walkers than to deities; and it is moreover not even mentioned by bibliographers, who wrote on the titles of books. What Chrysippus 
makes of it is not to be found in Polemo nor Hypsicrates, no, nor even in Antigonus. It is his own invention. Again, in his Republic he permits marriage with 
mothers and daughters and sons. He says the same in his work On Things for their own Sake not Desirable, right at the outset. 

11 11A - 
Epicurean 

Epicurus Letter To Menoeceus:  The wise man does not deprecate life nor does he fear the cessation of life. The thought of life is no offense to him, nor is 
the cessation of life regarded as an evil. And even as men choose of food not merely and simply the larger portion, but the more pleasant, so the wise seek to 
enjoy the time which is most pleasant and not merely that which is longest. And he who admonishes the young to live well and the old to make a good end 
speaks foolishly, not merely because of the desirability of life, but because the same exercise at once teaches to live well and to die well. Much worse is 
he who says that it were good not to be born, but when once one is born to pass quickly through the gates of Hades. For if he truly believes this, why does 
he not depart from life? It would be easy for him to do so once he were firmly convinced. If he speaks only in jest, his words are foolishness as those who hear 
him do not believe. 
Epicurus Vatican Saying 38: He is of very small account for whom there are many good reasons for ending his life. 
 
Epicurus Vatican Saying 42. The same time produces both the beginning of the greatest good and the dissolution of the evil. [Birth is the beginning of our 
life, our greatest good, which ends at death.] 

 11B - Stoic Marcus Aurelius, Book IV:  50. It is a vulgar, but still a useful help towards contempt of death, to pass in review those who have tenaciously stuck to life. 
What more then have they gained than those who have died early? Certainly they lie in their tombs somewhere at last, Cadicianus, Fabius, Julianus, Lepidus, 
or any one else like them, who have carried out many to be buried, and then were carried out themselves. Altogether the interval is small [between birth and 
death]; and consider with how much trouble, and in company with what sort of people, and in what a feeble body, this interval is laboriously passed. Do not 
then consider life a thing of any value. For look to the immensity of time behind thee, and to the time which is before thee, another boundless space. In this 
infinity then what is the difference between him who lives three days and him who lives three generations? 

12 12A - 
Epicurean 

Diogenes Laertius - Life of Epicurus:  He [the wise man] will be more susceptible of emotion than other men: that will be no hindrance to his wisdom. 

 12B - Stoic Diogenes Laertius, Life of Zeno:  Passion, or emotion, is defined by Zeno as an irrational and unnatural movement in the soul, or again as impulse in 
excess.​
 
Diogenes Laertius, Life of Zeno: Now they say that the wise man is passionless, because he is not prone to fall into such infirmity. 
 
Diogenes Laertius, Life of Zeno:  Nor indeed will the wise man ever feel grief; seeing that grief is irrational contraction of the soul, as Apollodorus says in his 
Ethics. 
 
See also the cites in section 2 above. 
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