
Introduction

J. B. Schneewind

The great covered cisterns of Istanbul were built during the sixth century
of the common era. Their roofs are held up by row upon row of stone
pillars. Many of these pillars were made specially for the cisterns, but others
seem to have been pieced together from whatever broken bits of column
were available to the builders: a pediment of one style or period, a capital of
another, a shaft from yet a third. The provenance of the parts did not matter.
It sufficed that this material from the past served the present purpose.

Architects have other ways of using the past. Consider New York City’s
old Pennsylvania Station: it was meant to look like a Roman bath, perhaps
in order to transfer the grandeur of the ancient empire to the modern
railroad company that was displaying its wealth and glory. Or consider some
of the post-modern buildings now on display in our cities: Gothic arches
atop glass-fronted skyscrapers after Corbusier or Mies, with additional odd
bits and pieces of whatever style it amused the architect to incorporate. The
elements are meant to recall the past, if only to dismiss it, even while they
are intended to function in a striking new structure.

This volume shows that philosophers have as many ways of using the
past as architects have. The chapters here assembled were written for a con-
ference on the role of Hellenistic philosophy in the early modern period.
Some of them discuss past philosophers who consciously used or deliber-
ately refused to use the work of their predecessors. The authors of these
chapters do not themselves use the past in their presentations. Other chap-
ters use the thought of Hellenistic thinkers to describe and analyze the work
of early modern philosophers. The chapters in the first group are histori-
cal studies of past philosophers’ stances toward earlier work; the chapters
in the second group use the work of Hellenistic thinkers as a source of
landmarks for locating early modern work, so that we can place it more
exactly on the historical scene or in relation to our own work. Only a
few of the chapters explicitly ask methodological or meta-historical ques-
tions about the work being done. In this Introduction, I will raise a few
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2 J. B. Schneewind

such questions that seem to me to emerge naturally from the chapters
themselves.

Long and Osler show us a pair of philosophers – Lipsius and Gassendi –
who want their views to recall those of past schools of thought: Stoicism and
Epicureanism. Of course they were not simply repairing old monuments.
A noted architect remarks that “slavishly restoring old buildings to their
supposed original condition . . . goes against the very grain of traditional
architecture.”1 It goes against the grain of philosophy as well. As Long and
Osler make clear, both these philosophers felt that their own Christian alle-
giances made it necessary for them to build major modifications into the old
structures. Nonetheless, they plainly wanted to be read as reviving ancient
systems. Osler raises the question of why Gassendi wished to show that the
antique buildings could profitably be retrofitted with the latest Christian
appurtenances. She points to the usefulness of Epicureanism for Gassendi’s
anti-Aristotelian purposes. But it seems to me that that alone does not wholly
explain the depth and passion of Gassendi’s commitment to his master. He
could, after all, have been an anti-Aristotelian atomist without espousing
Epicurean ethics. And although the question of why a philosopher would
revive an ancient view applies to Lipsius as well, Long does not ask it.

We may get a clue to an answer, applicable to Lipsius as well as to Gassendi,
in the fact that both of them switched religious allegiance more than once.
Perhaps they wished to use antiquity to show that the sectarian differences
that were wracking Europe should not be allowed to have so much impor-
tance. If pre-Christians could design an edifice that held up well enough
over the centuries to accommodate the way we live now, it would seem that
our present disagreements with one another were not fundamental.2 The
times in which they lived, as well as their own troubled religious experiences,
made this point a matter of great importance. Whether the particular hy-
pothesis is right or wrong, an answer of this sort would help us understand
why philosophers engage in this sort of rebuilding, and this is a point that
needs an explanation whenever a philosopher does so. The explanation may
well not be a philosophical one. It may, however, point to the engagement
of the philosopher with central social or political problems of his or her
own times, and that in itself is an important, if often neglected, aspect of
the history of philosophy.

Locke’s use of Cicero, as Mitsis presents it, seems to call urgently for an
explanation of some kind. Locke did not on the whole present his thoughts
as reviving those of antiquity, but Mitsis argues that in discussing moral
education, he did. Locke, he says, not only recommended Cicero’sDe Officiis
as a useful teaching device; he seemed to espouse the morality it conveyed.
Yet his own Christian views – however unorthodox they may have been –
make this quite puzzling. If the evidence of Locke’s nearly life-long devotion
to Cicero is as compelling as Mitsis claims it is, then the question of why Locke
relied so heavily on De Officiis is indeed difficult. Was Locke inconsistent in
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Introduction 3

doing so, and did he finally come to see this, as Mitsis suggests? In any case,
the question remains why he built Cicero so visibly into his thoughts on
education to begin with. Mitsis raises the question but leaves it unanswered.

Rutherford makes it clear that Leibniz takes pains to emphasize the ways
in which he preserves important elements of the thought of his predeces-
sors. Unlike Lipsius and Gassendi, he does not take material from only one
ancient style, nor indeed does he confine himself only to antiquity. He found
valuable stones in cathedrals as well as porches. Rutherford helps us to un-
derstand the complexity of Leibniz’s appropriation of the past, and Wilson’s
chapter brings out another aspect of Leibniz’s use of ancient thought – his
subtle acceptance of elements of Epicureanism. In doing so, she broadens
our appreciation of the ways in which that view was used quite generally
in the early modern period. But like Rutherford, she does not take up the
question: why was Leibniz concerned not only to display fragments of the
past in his systematic edifice, but also to stress their provenance? I suggest
we must turn again to religious concerns. If we can now see that many differ-
ent ancient thinkers had each built upon some part of the truth, the same
is likely to hold now. Perhaps the warring sects of European Christendom
each have something to contribute, and perhaps the Chinese could not only
learn from us but help us in our own design. We must hope that together
we are making not a tower of Babel but an ultimately unified and worthy
monument to God’s infinite wisdom as the architect of the best world.

Miller argues that Grotius was actually influenced by Stoicism (as some
modern scholars interpret it) in his view of natural law and its place in moral
deliberation, but that we cannot be at all sure that Spinoza was. Grotius knew
and cited Stoic texts; we have not as much evidence that Spinoza knew them,
and he does not cite them. Miller thus concurs with Long about the relations
between Spinoza and the Stoics. Like Long, he points to affinities between
Spinoza’s ethics and Stoicism as well as to differences. But both of them
might agree that Spinoza resembles not the architects of Penn Station but
the workers who threw together patchwork pillars for the Istanbul cisterns.
Spinoza did not care where the parts came from or what they reminded us
of as long as they were useful for the construction of a temple in which a
most untraditional deity could be contemplated in most untraditional ways
by those in the know.

I think Miller is right in saying that Grotius was different. But he does
not explain why that vastly learned man should have presented himself as
influenced more by Stoicism than by other theories he knew just as well.
More specifically: why did he choose to stress the fact that he was using Stoic
materials in constructing his own natural-law edifice? What was he doing in
aligning himself with the Stoics? What did he think he gained by linking
himself with that tradition?

Miller sees that the answer may take us outside philosophy. And he goes
on to raise an important historiographical question. Grotius and Spinoza
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4 J. B. Schneewind

were not facing the same problems the Stoics faced. Miller does not ela-
borate; perhaps he is thinking that the dominance in seventeenth-century
Europe of a view of God and His relations to morality that the Stoics could
not have considered is a chief feature of the situation of early modern phi-
losophy. How, then, Miller asks, are we to understand the later use of an
earlier theory when the problems to be approached with the aid of the
theory have altered? I think that this is a particularly appropriate question
when the subject is, as it was for this conference, the use made of earlier
philosophers by later ones. The fact that the other chapters pay little or no
attention to it is perhaps a result of the way we now think of philosophy
itself.

Philosophy today is often done with a full and deliberate disregard of the
past. Philosophers, it is supposed, take up certain problems that could be
taken up at any time. The basic question about their work is whether they
have gotten the right solution. Where the problem came from, or where
they got their solution from, are matters of little or no interest. This view
affects much current historiography, but I agree with Miller in thinking that
it may not be the most helpful way to approach the subject.

We are often taught that when we work in this ahistorical way, we are
following the innovative example of Descartes. Stephen Menn strikingly
suggests that we should be rather cautious about taking Descartes’ claims at
face value: even his claim to be disregarding the past seems, remarkably, to
belong to a tradition of intellectual self-portraiture. Descartes may or may
not have known about his ancestry in Galen; besides, Menn says, he was
indeed innovating at least in claiming to have a novel method of philoso-
phizing. Why was originality so important to him? It is not enough to say
that he wanted foundations for the new science. Gassendi wanted them too,
but he got them by reusing the past. Historians of philosophy now do not
push this kind of inquiry to its limits. Perhaps we leave off because we think
it is a matter of course. We are Cartesian enough to assume that in attend-
ing to the original parts alone of what philosophers say, we are considering
whatever is of importance in their work.

Fine’s chapter raises a question about Descartes’ originality that is differ-
ent from Menn’s. She asks whether Descartes in fact said something new
about our knowledge of our subjective states, or whether he had been an-
ticipated by earlier Hellenistic authors. Against Burnyeat and McDowell she
argues that he had been. But she is not arguing at all that Descartes used the
work of his predecessors – if without acknowledgment. For Long, Osler,
Mitsis, and Miller, some or much of what their philosophers say is explainedby
their appropriation of past work. For Fine, nothing in Descartes is explained
by his relation to the Cyrenaics or to Sextus. Fine is simply trying to locate
Descartes in relation to what had gone before, and to object to the views
of other interpreters of Descartes. Her enterprise is descriptive. She does
not, for instance, say either that Descartes went further with errors that had
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Introduction 5

already been made by the ancients, or that he took ancient insights further
than their originators. She is simply using the distant past of philosophy
as providing landmarks with which to get a better fix on the location of a
building from our own less-distant past.

Nadler, like Fine, is trying to compare his philosopher’s position with
earlier views. But where Fine is making a historical claim, Nadler says he
is not. He is not interested in how much Spinoza had read of kabbalah or
of Philo. His aim is to show that Spinoza was not a mystic and that there
is no mystical epistemology, whether kabbalistic or Philonic, in his work.
Spinoza’s own writings show that earlier commentators who claimed him
for mysticism were just mistaken. Nadler needs to refer to earlier mystical
writers only because the commentators he is criticizing saw them as sources
for Spinoza. But his main point seems to be that if mysticism puts us off,
we needn’t worry: Spinoza is untouched by it, and so is available for purely
rational discussion. Nadler uses earlier writers simply as landmarks, to show
more precisely where Spinoza is not.

Ainslie aims to locate Hume’s own skepticism by relating it to earlier
versions of skepticism. But he argues in addition that Hume himself used
past skepticisms for the very same purpose. If Hume were not adopting any
of the ancient versions of the doctrine, he was at least using them to describe
his own position. Hence Ainslie’s study is historical in a way that Nadler says
his is not. Ainslie could not have used contemporary skeptics to make his
point, even if his aim is in part to relate Hume’s skepticism to versions of
it currently under discussion. Given Ainslie’s partial historical concern, it
would have been helpful had he investigated just what Hume wanted to
achieve with a new kind of skepticism, one that worked differently from
those available to him in past writers.

Like Locke, Butler takes Cicero as a source for an understanding of
Stoicism. Long holds that Butler appropriated various Stoic insights. But
Irwin does not make this claim about Butler. Like Fine, Irwin is using
Hellenistic thinkers simply as landmarks with which to locate Butler’s
thought. The Stoics might have influenced Butler, he holds, but for his
purposes the point is not important. He does not say that anything in Butler
is explained by his acceptance of a part of Stoicism. Hence he is free to use
the later Waterland as another marker for fixing Butler’s position.

Irwin locates himself in the conventional Cartesian tradition by the
amount of attention he pays to discussing whether Butler got matters right.
Although he gives us a meticulous account of certain Stoic views and the
arguments they involve, his real interest seems to lie in defending a version
of eudaimonism that he takes Butler to have appreciated only inadequately.
Irwin thus treats historical and systematic study as working with one another.
For him, the ancient and early modern authors are presenting live options
among which we need to decide. The interest lies in arguments that can
be put in historically transparently terms. He shows us a way of working in

© Cambridge University Press www.cambridge.org

Cambridge University Press
0521823854 - Hellenistic and Early Modern Philosophy
Edited by Jon Miller and Brad Inwood
Excerpt
More information

http://www.cambridge.org/0521823854
http://www.cambridge.org
http://www.cambridge.org


6 J. B. Schneewind

the history of philosophy that makes it clear that the enterprise need not be
purely antiquarian.

This way of handling the history of philosophy is common nowadays. It
can yield valuable insights about the structure of past philosophical views.
But it seems to me to lose any grip on the pastness of the past. It ignores the
question Miller raises: what are we to make of the fact that later thinkers were
facing problems their predecessors could not have envisaged? It ignores
the question of what the philosopher being examined was doing in his
culture and his time in proposing his views as worthy of attention. And it
does not lead us to investigate why philosophers take the particular stand
toward their past that they do. All these questions need to be answered if
we are to broaden our appreciation of the varied ways – brought out so well
by the chapters in this volume – in which past philosophers have related
themselves to their own pasts, which are also ours.

Notes

1. Richard Rogers (1997), 79.
2. I owe this suggestion to John Cooper, who makes it in a forthcoming essay on

Lipsius.
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Stoicism in the Philosophical Tradition

Spinoza, Lipsius, Butler

A. A. Long

I. Diffusion and Diminution

Of all the ancient philosophies, Stoicism has probably had the most dif-
fused but also the least explicit and adequately acknowledged influence
on Western thought.1 No secular books were more widely read during the
Renaissance than Cicero’s On duties (De officiis), the Letters and Dialogues of
Seneca, and theManual of Epictetus. Thomas More’s Utopians define virtue
as “life in accordance with nature,” and this is characteristic of the way slo-
gans and concepts of Stoic ethics were eclectically appropriated from about
1500 to 1750. Neo-Stoicism (capitalized) is a term often used to refer to
currents of thought in the seventeenth and eighteenth centuries, and it is
quite appropriate to such figures as Lipsius and du Vair.2 Yet in spite of the
Stoic traces in Descartes, Spinoza, Leibniz, Rousseau, Grotius, Shaftesbury,
Adam Smith, and Kant (traces that modern scholars are increasingly detect-
ing), Neo-Stoicism scarcely had an identifiable life comparable to Medieval
Aristotelianism, Renaissance and later Scepticism, seventeenth-century
Epicureanism, or Renaissance Platonism and the Cambridge Platonists.
It was not determinate enough to mark a whole period or intellectual
movement.

In recent decades, ancient Stoicism has become a mainstream schol-
arly interest.3 Not coincidentally, this revival is echoed in work by such
well-known thinkers as Foucault, MacIntyre, and Taylor, and we now have
Becker’s intriguing book, A New Stoicism, which offers itself as the kind of
ethical theory that a modern Stoic could and should defend. But Stoicism
as systematic philosophy has hardly been refashioned at any time.4

Many explanations for this curiously scattered legacy suggest themselves.
Ancient Stoicism is far less accessible in its original and comprehensive form
than the philosophies of Plato, Aristotle, Epicurus, and Sextus Empiricus.
We have only scraps of the pre-Roman Stoics. A general idea of Stoic physics
and logic could be gleaned from the widely read summary compiled by
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8 A. A. Long

Diogenes Laertius and from Cicero’sDenatura deorum,Academica, andDe fato,
but the philosophical significance of these branches of Stoicism has come
to light mainly through the scholarly research of the past half century. What
was most accessible and influential for the Renaissance and Enlightenment
was the treatment of Stoic ethics by Cicero, Seneca, Epictetus, and Marcus
Aurelius.

Along with the fragmentary state of the ancient sources, Stoicism was
easily conflated or assimilated, on casual acquaintance, to ideas associated
with the much more familiar names of Platonism and Aristotelianism. The
conflation is not, of course, wholly mistaken. Outside metaphysics and
technical logic, the three philosophies do have much in common, as the
Academic Antiochus, Cicero’s friend and teacher, recognised. How easily
they could be eclectically synthesized is particularly evident in the works of
Philo of Alexandria, and even in Plotinus. This assimilation becomes still
more complex in the writings of such early Christian thinkers as Origen,
Tertullian, Clement of Alexandria, and Calcidius. Some Stoic doctrines,
such as the identification of God with fire and the denial of the soul’s im-
mortality, were anathema to the early Fathers of the Church, which helps
to explain why no complete texts by any early Stoic philosophers have sur-
vived. But early Christianity appropriated a great deal of Stoic ethics without
acknowledgement.

The results of this complex process of transmission were not conducive to
the revival of ancient Stoicism in anything like its classical form. First, much
that had been distinctively Stoic in origin was absorbed into the complex
amalgam of Judaic and Greek teaching that became Christian theology and
ethics. So Stoicism is a part – but a largely unacknowledged part – of the
Christian tradition. Second, the assimilation of Christian and Stoic ethics
tended to blur the profound differences that really exist between the two
belief systems, to the detriment of the Stoics’ originality.

There is, however, a third and deeper reason why no fully-fledged repre-
sentation of the ancient Stoa has emerged in neo-Stoicism. Of all the Greek
schools, the Stoa in its Chrysippean phase was the most systematic, holistic,
and formal in methodology. It can best be compared in this respect, as we
shall see, with Spinoza. Although Stoicism in antiquity was pillaged by eclec-
tics, in the eyes of its greatest exegete Chrysippus, it was an all-or-nothing
system. What I mean is not primarily the Stoic school’s division of the world
into fools and the utterly rare sage or its uncompromising insistence on the
perfectibility of reason; I mean, rather, the idea, as stated by Cicero on the
school’s behalf, that Stoic philosophy is coherent through and through –
a system such that to remove one letter would be to destroy the whole
account.5 Although Stoicism does not have Spinoza’s geometrical rigour,
its rationalist ambition was similar to his. No modern philosopher, as far as
I know, has ever taken this Stoic claim to complete coherence seriously, but
I believe it is the key to the original system and to much of its appeal.
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Stoicism in the Philosophical Tradition 9

When one reflects on this point, it becomes easier to see why the few
creative philosophers with an informed knowledge of the ancient sources
would be inhibited from venturing on anything like a comprehensive neo-
Stoicism. We have modern equivalents to Epicurean atomism and hedonism,
but there is no modern counterpart to the Stoics’ conception of the world
as a vitalist and completely rational system, causally determined by a fully
immanent and providential God. If, as I think, these concepts are funda-
mental to the grounding of Stoic ethics, there can be no fully authentic
neo-Stoicism that dispenses with them. From this it does not follow that we
moderns cannot make use of individual Stoic concepts, isolating them from
their original cosmological, theological, and epistemic underpinnings. But
it does follow, in my opinion, that without those underpinnings, the Stoic
conditions for happiness and a good life will hardly seem rationally and
emotionally compelling.6

In the main body of this chapter, I propose to focus on three thinkers:
Baruch Spinoza, Justus Lipsius, and Joseph Butler.7 My choice is influenced
by the wish to exhibit different aspects of the Stoic legacy that have a clear
and distinct, though necessarily partial, affinity to the ancient school. In the
case of Lipsius, we have the earliest example of a modern writer who seeks
to show, by systematic reference to ancient texts, that Stoicism is virtually
identical to Christian theology and ethics. Butler’s interest in Stoicism is
much less direct. In order to refute Hobbes and various contemporaries,
Butler invokes the Stoic idea of “following nature” as part of his effort to
ground morality in the psychological constitution of human beings. Much
of Butler’s reasoning is his own, but his treatment of the two basic instincts –
self-love and benevolence – is too similar to the Stoic concept of oikeiôsis
to be adventitious, and the primary role he assigns to conscience has some
authentic Stoic antecedents. Spinoza makes only passing reference to the
Stoics (see n. 14), and I know nothing about how much he may have been
consciously influenced by them. However, his conception of God’s equiva-
lence to Nature and the ethical inferences he draws from his metaphysical
propositions make for a fascinating comparison with Stoicism.

II. Spinoza (1632--1677): A Quasi-Stoic?

Leibniz charged Spinoza and Descartes with being leaders of “the sect of the
new Stoics,” but his assessment reveals more about his disquiet with their
ethics and theologies than it tells us concerning how either of these philoso-
phers viewed his own relationship to Stoicism.8 The modern assessment
of Spinoza’s Stoic affinity is a curious record of extremes. Some authorita-
tive treatments of Spinoza omit mention of Stoicism altogether; others see
Spinoza as heavily indebted to Stoicism and concerned to refashion it.9 For
the purpose of these remarks, I prefer to view his relation to Stoicism from
the perspectives of conceptual similarity and difference, leaving aside the
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10 A. A. Long

scarcely controllable question of his conscious indebtedness. It may be that
he quite deliberately turned to Stoic texts or ideas, or that he was working
in a milieu where he could not fail to imbibe them deeply; but even if either
of these situations were so, I hesitate to characterise him, as Susan James
does (n. 9), as “reworking . . . the ethics and metaphysics of Stoicism,” or
as having “a huge intellectual debt” to that philosophy. For, as I shall indi-
cate, Spinoza’s striking affinity to Stoicism coexists with striking differences
between them. I shall begin by comparing Stoic cosmology with some of
Spinoza’s principal propositions. Having done that, we shall be in a position
to review their main agreeements in ethics and also the differences between
them in regard to providence and the divine nature.

Here, by way of introduction, is what Alexander of Aphrodisias says about
Stoic cosmology, a text that Spinoza is most unlikely to have known (De fato
191,30 Bruns = SVF 2.945)10:

They [the Stoics] say that this world is one and contains all beings within itself; it is
organized by nature, living, rational and intelligent, and it possesses the organization
of beings, an organization that is eternal and progresses according to a certain
sequence and order. The things that come to be first are causes of those after them,
and in this way all things are bound together with one another. Nothing comes to
be in the world in such a way that there is not something else that follows it with
no alternative and is attached to it as to a cause; nor, on the other hand, can any of
the things that come to be subsequently be disconnected from the things that have
come to be previously, so as not to follow some one of them as if bound to it . . .

For nothing either is or comes to be in the world without a cause, because there is
nothing of the things in it that is separated and disconnected from all the things
that have preceded. For the world would be torn apart and divided and not remain
one for ever, organized according to one order and organization if any causeless
motion were introduced . . . The organization of the universe, which is like this, goes
on from infinity to infinity actively and unceasingly . . . Fate itself, nature, and the
reason according to which the universe is organized they claim to be God; he is
present in all beings and happenings, and in this way uses the individual nature of
all beings for the organization of the universe.

The context of this passage is Stoic determinism, and it also includes four
other fundamental Stoic doctrines. First, the world is a unitary system that
contains all beings; second, the world is infinite in time; third, the world
has God or Nature present in it throughout as its organizing principle; and
fourth, God or Nature is equivalent to fate or causality, and to reason.

The surface affinities of Alexander’s text to Spinoza’s metaphysics are
obvious. Like the Stoics, Spinoza identifies God and Nature (IVPref).11 Like
them again, he takes God to be both eternal and the immanent cause of all
things (IP18–19). He insists, as they do, on strict causality: “Nothing exists
from whose nature some effect does not follow” (IP36). And again like them,
he makes God the ground of causality (IP29): “In nature there is nothing
contingent, but all things have been determined from the necessity of the
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