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1. Further Reflections on Evil 
 
(1) As such, events are just cosmic happenings. In contrast, value judgements are 
assents; uses of impressions. In judging, we project value onto neutral facts. What 
we value as evil is hence our assessment of a certain fact. These projections can be 
more or less adequate, i.e. in line with our nature. Could it be that judging people as 
evil is a false or dubious assessment, given that our judgements are reactions to 
impressions of something or someone? Perhaps: given the thought that there is no 
objective valuation. — Yet: there is the kathēkon, the right action, and so also an 
action that is not right, i.e. not consistent with human nature: is this the root of evil? 

(2) A similar thought relates to this: others do not ‘make’ me angry—I make 
myself angry, insofar as this us up to me. The source or reason for anger lies in 
me—not the action of the other person. They do what I deem anger-inducing or 
evil because they make wrong use of their impressions. In this sense, evil actions 
ground in irrational judgements. Socratic optimism: nobody wrongs anyone 
willingly—when we wrong anyone, it is because we are ignorant; mainly ignorant 
about preconceptions about good and bad. (For Epictetus, prolēpseis are innate, i.e. part 
of our physical make-up.) In this sense, evil or cruel people are defective instances 
of humankind—they are not human (yet): alienated from human nature, so that 
they ‘use impressions’ with maximal inadequacy (see, e.g., Discourse 1.28, 1.29). Evil 
people have forgotten they are human (see Discourse 2.10). 

(3) How to deal with such people? Insofar as we are sympathetically connected 
to others, it is in our interest to avoid those who set bad examples (Seneca, Letter 7). 
The question is how can evil people can reconnect with humanity, when we cannot 
make them. Does discipline and punishment help? 
 
2. Death and Suicide 
 
“The reason you will die is not that you are sick but that you are alive.”2 (Letter 78.6) 
 
(4) Gossip. Zeno broke his toe and the suffocated himself (D. L., Lives VII.28); 
Cleanthes had infected gums and starved himself (VII.175); Chrysippus died from 
laughter (VII. 185); Seneca committed suicide on Nero’s orders. 

(5) What death is. (a) When the heat/breath goes, we die; that is, when the 
pneumatic tension eases and the coherence that pneuma bestows dissipates (see 
Cicero, Natura Deorum, 2.23). (b) When appropriation and affiliation fails (Nat. Deo. 
3.16): ‘If you [i.e. god] send me to a place where it is impossible for anyone to live 
in accord with nature, I will depart from this life, not out of disobedience to you, 
but because you will have sounded the signal for me to withdraw’ (Disc. 3.24.101). 
This is an anti-oikeiōsis or alienation, when affiliation is no longer possible; I no 
longer can integrate things or myself to what belongs to me; I literally disintegrate 
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2  Morieris, non quia aegrotas, sed quia vivis. 
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or disconnect with nature; I no longer can play my role (i.e. persona) as a human 
being in the way I am meant to do—then I am human in name only. 

(6) Death is an indifferent (Lives VII.102); the wise and virtuous do not attach to 
something that is not up to us: life (see Disc. 3.24). But how we live our lives is up to 
us. 

(7) Suicide is permissible. Seneca: “As you know, life is not always something to 
hang on to. Our good does not consist in living but in living well. Hence the wise 
person lives as long as he ought to, not as long as he can. […] as soon as he begins 
to have doubts about his fortunes, he makes a careful assessment to determine 
whether it is time to quit. […] Whether one dies sooner or later is not the issue; the 
issue is whether one dies well or badly. And dying well means that one escapes the 
risk of living badly” (Letter 70.4–6). And: “Life is like a play: what matters is not how 
long the show goes on but how well it is acted. It makes no difference where you 
stop. Stop wherever you please; just make the ending a good one.” (Letter 77.20). 

(8) The best death is the one I will (i.e. the only free death). But we also need to 
understand when it is ‘proper’ (= kathēkon) to live, even in pain. Remember: ill 
fortune is a moral challenge; an opportunity to practice and develop virtue. Seneca: 
“More than once I entertained an impulse to end my life; but my father was elderly, 
and that held me back. For although I thought that I could die bravely, I also 
thought that he, who was so kind to me, could not bravely bear the loss. So I 
commanded myself to live; for there are times when just continuing to live is a 
courageous action” (Letter 78.2). And: “A good man should live not as long as it 
pleases him but as long as he ought to. […] Returning to life for another’s sake is 
the mark of a lofty spirit (ingens animus)” (Letter 104.3–4). So, while we can 
‘remember that the door stands open’ (Disc. 1.24.20, 1.25.18), suicide must be a 
carefully considered action (Disc. 2.15.4–12; a reading for next week). 
 
3. God and gods 
 
(9) For an account of the early view of Stoic theology, see Cicero, De Natura Deorum 
(The Nature of the Gods). 

(10) There is a tension in Epictetus’ work. On the one hand, he speaks of the 
gods or God in an almost theist manner: a divine ‘father’ or maker to whom we owe 
allegiance—an entity that seems to stand outside the creation; on the other, God is 
immanent, since we are infused with a divine (pneumatic) spark—and such a view is 
atheistic. Or perhaps it is ‘panentheism’. Is the former a concession to public 
religiosity? Perhaps, for proper object of religio and hence adoration is the cosmos 
(see, e.g., Disc. 1.9). Or is it a sign of nascent Christianity? 

(11) A striking theme is becoming like God—becoming as divine as possible, in 
virtue of exercising our rationality (see Disc. 2.8). This is an echo of Platonist 
thought (e.g., see Theaetetus 176b). Hence Seneca: ‘I don’t obey God, I agree with 
him’ (non pareo deo, sed adsentior, Letter 96.2). And: ‘There is no reason for you not to 
believe there is something divine in one who is actually a part of God. this universe 
that houses us is a unity, and is God; we are God’s companions, God’s limbs’ (Letter 
92.30). 


