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smooth flow. Presumably the man who is happy is never taken aback, 
never has to recast his priorities. He is above all consistentf his 
intentions and motives can be viewed as forming a coherent whole . 

According to Stobaeus , 9 Zeno also defined the end ( telos ) as living 

consistently, by which he meant living according to a single harmonious 
pattern. The reason he gave was that people who live otherwise, not 
consistently , but in conflict ( f-Jxor(vi,.J'-> ) , are unhappy ( to1.l:'.o-

�q.1ovo�v1'\.)\I ) • This looks like an empirical appeal. If you are incon-
sistent, you are unhappy - as anyone who looks can see. It is an 

empirical test of the kind of life which will bring happiness.lo 

Perhaps such empirical methods help the Stoics avoid giving the impres­
sion of founding their ethics on an unjustifiable shift from statements 
of fact to statements of value. A conflicting character brings unhap­
piness, as you can see! If you want to avoid unhappiness , the argument 

runs, make your behaviour consistent. There is no suggestion that you 
must do so, or that you ought to do so. If you want to be unhappy, 
then the Stoic will not attempt to change your belief. What he contents 

himself with doing is showing that, if you are inconsistent, you really 
will be unhappy . There is no absolute decree, you ought to behave 

consistently, virtuously, etc. Rather there is the proposition that 

whoever is happy will, as a matter of fact, be consistent, virtuous, 
etc. But to say with the Stoic that virtue entails happiness is not 
to say that the only reason - or indeed a necessary reason - for being 
virtuous is because it entails happiness. It seems that both happiness 
and virtue may in some sense be sought for their own sake. 

In fact it seems that the Stoics were prepared to say two things : 

1) It will in fact pay to be virtuous provided that you want to be 
happy; and 
2) the good man will seek virtue for its own sake. 
Some of the apparent difficulties ::'. \). reconciling these propositions 
may be resolved by examining the notion of seeking virtue for its own 
sake. What then do the Stoics say that virtue is? 

We are not short of definitions, although no definition is 
associated with Zeno alone. Normally virtue appears either as a "con­

sistent disposition"ll or more generally as some kind of condition of 
the ruling part of the soul ( �y�pov1Kbv )12. No one would dispute 

that the consistency in question, whether or not it was always consis­
tency with " nature " in the sense of external nature, is consistency 

within oneself. Plutarch attributes to the Stoics generally an account 
of virtue both as a disposition and power produced by reason, and as 

a consistent and steadfast reason itself613 and Cleanthes, in a poemp 
gives 01-l:>..\cy.o�\-HVt>v as one of a list Of predicates Of "the good" -

which would certainly include the notion of the good for mano l4 At 









- 6 -

outo
31 

the term 11first11 probably refers to temporal rather than logical 
priority. Now we find different things "acceptable" as we grow� our 
11first"impulses, however, are directed towards the preservation of the 
state we are in when we first acquire any kind of awareness of the 
external world, that is, at birth.

32 
Presumably at this moment we are 

in some sort of "right" condition. Obviously in the strict Stoic sense 
we are neither virtuous nor happy. We are for the first time, however, 
presented with a hostile environment and we react accordingly,33 

satis­
fying so far as we may our instinct for self-preservation. Although as 
we grow our range of oikeiosis expands0 and indeed, if we become wise, 
a desire for self-preservation will cease to be of overwhelming imp­
ortance - the wise man may choose to sacrifice his own life - yet 
presumably the Stoics would have held that no "developed" impulses 
(i.e. impulses not present at birth, but developed as we grow towards 

maturity, physical and moral) should be given priority over earlier 
ones without good reason. Clearly in such a view of man the notion of 
consistent behaviour is maintained. A man will not abandon his life 
(supported by the instinct for self-preservation) unless a good reason 

is available. New sound impulses and reactions are built on old, and 
we have to learn to harmonize the old with the new. Presumably in an 
ideal world such harmonization would be simple and we should all dev­
elop into sages. Yet in fact from the very beginning there is the 
new factor of the external world. <()0,n.., in the sense of external 
nature impinges on our own <fS Ii•) 0 

-
our individual nature0 which 

ceteris paribus would develop via the "rationalizing" of the impulses 
to virtue and via the virtues to happiness. Before trying to under­
stand, therefore, how that external world can be reconciled with our 
own world, with the world governed by the instinct of self-preservat­
ion which we are given at birth0 we therefore have to determine the 
form in which the external world impinges on us and causes us trouble. 
And the first form in which this occurs is the form of pleasure and 
pain. Diogenes Laertius has a passage in which the situation of the 
new-born human being is well summarized. Nature0 he says, gives non­
perverted points of departure ( V4op��; ).34 The rational animal 
is perverted either by the persuasiveness of external pursuits or by 
the communications of his companions. The image of perversion is 
worth scrutiny. The Stoics seem to have compared bringing the soul 
from vice to virtue to straightening a bent stick.35 Thus if a man 
lived aright from birth, he would start off right0 as we all do. and 
maintain a consistent and straight path of virtue. He would therefore 
react to external stimuli in a consistent and coherent way. How does 
this work out in practice? 
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formulations was unnecessary, or imprecise, or misleadingo Diogenes 
gives us the further information that Cleanthes thought that the nature 
in accordance with which we should live must be understood only as 
11 universal nature" ( Kot v; <(;0 cr.s ) , 39 and this can be understood as 
implying that our first impulses to self-preservation, those starting 
points on the road to virtue and happiness, are a gift of a power 
i.e. Nature, which subsumes and indeed engenders the specifically 
human sphere. 

Let us try to develop this theory of the roles of Zeno and Clean­
thes. Why may Zeno have spoken now of living consistently with Nature, 
now simply of living consistently? Such accounts of the end, though 
not mutually exclusive0 could well be given as answers to different 
kinds of philosophical questions. Talk about an internally consistent 
life could arise as a result of an ethical question1 "consistency 
with Nature" should involve us with the grounds of ethics, or metaethics. 
Looking at this in another way, we might say that any questions about 
the end to which the answer "self-consistency" could be meaningfully 
given entail a further question about the kind of consistency required -
to which the answer "consistency with Nature" might be given. We 
start off with the assumption that happiness is in some sense the goal. 
We are faced with trying to determine how such a goal may become a 
realityo 'What would be the natural way of looking at such a problem? 
In the first instance everyone would tend to look at it as a strictly 
ethical problem. And anyone thinking philosophically at the time when 
Zeno was first active would presumably look first to the kind of ethical 
answers availableo According to Diogenes Laertius, whose testimony 
there is no reason to reject on such a point, Zeno was in some sense a 
pupil of the Cynic Crates.40 And there is abundant evidence, particular­
ly in his Republic0 that the Cynic influence on his early thought was 
deep and persistent.41 Zeno, of course, later broke with the Cynics 
on a number of issues, and one of the most important of these was his 
insistence that it is necessary for the wise man to know something of 
physics and logic as well as of ethics.42 In his early days, Zeno was 
certainly writing with a more strongly Cynic flavour than he later 
thought desirable1 his Republic is said by Diogenes to have been written 
when he was still a pupil of Crateso43 So at a time when he had no use 
for physics we can well imagine Zeno defining the end as "living consist­
ently" (that is, with no reference to nature - where a reference to 
nature would imply some kind of knowledge by the wise man of the laws 
of physics or of "natural philosophy"). Of course the Cynics themselves 
frequently talk of natureu but the context is the old Sophistic anti­
thesis between nature and convention044 and has no significant connect­
ion with the use of the term by the Stoics to refer to natural philosophy. 
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Thus for Zeno, when still largely in a Cynic context and thinking of 
ethics as the only necessary realm of thought for the wise man, to 
define the end as living in accordance with nature would be to point 
not to the factor of consistency with a more than moral Power in the 
universeo but to "living naturally" rather than "living conventionally." 
(Of course, it might well be the case that the consistent (Stoic) life 

would be unconventional, but in talking of consistency that is not the 
principal point a Stoic would want to make.) 

Zeno's point in defining the end as a consistent life and in 
saying that a consistent life is a virtuous life and leads to happiness 
would be made within a purely ethical frame. It is the assumption of 
those working inside such a frame that happiness is the goal and that 
the content of virtue can be understood by right reason. Right reason, 
of courseo must be consistent, for inconsistent reasoning can hardly 
be "right". It is the assumption of such a search for consistency that 
the original impulses of each man are sound and intelligible in them­
selves, and therefore that consistency with them in later thought and 
action will be sufficient for virtue. There is probably an echo of 
this attitude - together with its built-in ambiguities - in the remark 
of Cleanthes that all men have the starting points for virtue given 
by nature,45 though he is using "nature" here in a way which (Stoically) 
does not make an obvious reference to the antithesis with convention. 

It was, of course, the very issue of whether the ethical end 
could be determined by "ethical" reflection alone that seems to have 
been one of the causes of the antagonism to Zeno developed by his 
former pupil Aristo.

46 
But Zeno had clearly seen further than the 

Cynics. Let us assume that he did define virtue, at some stage, as 
Diogenes says0 as a consistent or harmonious life. The obvious quest­
ion is, Consistent with what? In other words, is the predicate really 
defective, as Cleanthes seems to have thought. There seems no reason 
to doubt that Zeno's answer to this must have been "consistent with 
the natural behaviour to which our first impulses guide us." And 
this would put him right into a contemporary debate about what natural 
impulses are. In fact the best interpretation of why Zeno took up the 
study of "nature", of "natural philosophy" jll the traditional pre­
Socratic sensea would seem to be that he wished to find content for the 
formula that virtue is a consistent life. For one might admit that 
formula to be acceptable while disagreeing with Zeno about the nature 
of the consistency, if one took (for example) an Epicurean view of 
one's first natural impulses. In other words I should like to argue 
that Zeno was probably drawn to find a metaethical j ustification for 
his brand of ethics by those who could have accepted the importance of 
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Aristo abhorred� the wise man's study of physicso Physics not merely 
enabled Zeno to argue formally that consistency is necessary for virtue, 
and will bring happiness, but to show the nature of that consistencyo 
In our terminology Zeno invoked extra-ethical factors to justify an 
approach to ethics, though, to avoid anachronism, we have to add that 
he was not conscious that this was what he was doing. In other words 
Zeno did not ask, How can I give point to the pursuit of consistency 
as an ethical end by the use of criteria not drawn from my own ethical 
system? Rather he seems to have asked. What is the nature of the first 
impulse with which my later life must be in harmony? This question is 
a non-ethical one in that it is value-free. It is simply a matter of 
finding the means to describe what nature has managed to give us. 

The conclusion of a.11 this must be that if Zeno did not speak 
precisely both of 11living consistently" and "living consistently with 
nature", he must have described his ethical end in two different ways 
to which these different phrases could be properly applied - and there­
fore that since Diogenes Laertius attributes the second phrase to him 
there is no good reason to reject it. 

The only other question which should be treated briefly here 
is what it might mean for us to develop, to pass from infancy to man­
hood, while still living consistently with our first natural impulses. 
It is clear that from the time of Chrysippus the Stoics were in the 
habit of talking about different oikeioseis1 from the oikeiosis to 
oneself at birth, there develop oikeioseis with different conditions in 
later life. As Kerferd puts it, "an organism seeks to preserve the 
constitution in which it is at the moment11•

51 But our oikeiosis not 
only reconciles us with ourselves1 it helps to associate each man with 
his fellows. According to Hierocles, there is an oikeiosis with one's 
relations52; and there is no doubt that later Stoics extended oikeiosis 
to the human race in genera1.53 Furthermore, as Porphyry puts it, 
"the followers of Zeno make oikeiosis the beginning of justice11154 

and this statement is confirmed by Plutarch who remarks more_precisely 
that the parental instinct is "incomplete and not adequate" as a basis 
for justice.SS Apparently Chrysippus expressly treated of the matter 
in his book On Justice.

56 

We may take it as certain that justice was derived from oikeiosis 
in the Stoa at least from the time of Chrysippus. To translate the 
first impulse to self-preservation into a deliberate intention to 
promote justice, of course, requires the use of the will and reason. 
The Stoics spoke of the intervention of logos as a craftsman.57 The 
first oikeiosis is transformed by reason into an oikeiosis hairetike.

58 

Porphyry says that the "followers of Zeno" regard oikeiosis as 
the beginning of justiceo Certainly Chrysippus seems to have done so, 
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but the "followers of Zeno" could be a general term for Stoics and 
need not imply any real knowledge of whether Zeno himself thought along 
these lineso If the doctrine of oikeiosis grew up in the way we have 
suggested, in association with Zeno's liberation from the Cynics and 
indebtedness to Polemo, it would not originally have needed such wide 
ramificationso A feeling of endearment to oneself at different stages 
of one's life, and for one's family and friends might be adequate - and 
even more than adequate - for Zeno's purpose of providing the individual 
with a wider frame of reference and of associating human nature with 
Natureo Of course, as a man grows, his needs will change. Hence his 
consistent life must be determined in the light of the fact that men 
are not static beings, and that reason should more and more come to 
characterize them. However it is not the same to say that oikeiosis 
will be extended beyond the self and its immediate surroundings , and 
that oikeiosis, as it widens rationally, will entail any kind of affect­
ion, let alone sense of justice, towards the whole human race. The 
Cynics think constantly of freeing oneself from conventional ties and the 
bond of society, the doctrine of oikeiosis is an attempt to understand 
the empirically observable instincts for self-preservation and the love 
for one's parents0 and to use them to support a theory of natural bonds 
as distinct from bonds of convention. The question is how far did Zeno 
himself extend the ramifications of oikeiosiso And this entails the 
further question, With whom does the wise man feel akin? In his Cynic 
days, in the da

S
s of his Republic, Zeno would probably have said "Only 

with the wise"o 9 But he was breaking with the Cynics and might have 
extended thiso There is no answer in the sourceso We simply do not know 
Zeno's attitude about the origin of a sense of justice towards those 
who are not to be counted among the wiseo However, although Zeno's 
doctrine of oikeiosis may have been narrower than Chrysippus' (and pos­
s�bly expansion took place even after Chrysippus), oikeiosis is necessary 
�for Zeno, and it cang8t therefore be only a 9octrine in embryo in the 
founder of Stoicismo The really fundamental principles of Stoicism 
cannot be stated without recourse to it. 

The summary of this latter part of the paper is clear� any 
Cynic could advocate a consistent life, for the description is purely 
formalo But one consistent life might be set against another, and 
Zeno's appeal to natural consistency prevents this, as well as showing 
exactly.why virtue payso The question could0 of course, have been 
tackled in a nother way. Is there in fact more than one kind of consist­
ent life? Zeno would certainly have agreed that there is not, but though 
he thought that in all but the wise inconsistency leads to conflict and 
misery, he did not ask such a necessary question as� Is an injury to 
someone else also an injury to myself? Why did he not? In part because 
by separating the goal (happiness) from the end (virtue) he underestimat-

ed the importance of eudaemonism in preaching a moral system to the un­
converted. Or if he did not underestimate it, he kept implying that he 
did a�d that one should. 
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