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Disappointment all I endeavour end? 
Wert thou my enemy, 0 thou my friend, 

How wouldst thou worse, I wonder, than thou 
dost 

Defeat, thwart me? Oh, the sots and thralls of lust 
Do in spare hours more thrive than I that spend, 
Sir, life upon thy cause. See, banks and brakes 
Now, leaved how thick! laced they are again 
With fretty chervil, look, and fresh wind shakes 
Them; birds build-but not I build; no, but 

strain, 
Time's eunuch, and not breed one work that 

wakes. 

Mine, 0 thou lord of life, send my roots rain. 
G. M. Hopkins, Thou Art IndeedJust, Lord 

53 To talk of intrinsic right and intrinsic wrong is 
absolutely nonsensical; intrinsically, an injury, an 
oppression, an exploitation, an annihilation can 
be nothing wrong, inasmuch as life is essentially 
(that is, in its cardinal functions) something which 
functions by injuring, oppressing, exploiting, and 
annihilating, and is absolutely inconceivable 
without such a character. 

Nietzsche, Genealogy of Morals, II, 11 

9.8 I lSlajJjJiness 

In the discussion of this pivotal notion, con
cerning which there appear to be many dis
agreements, several points that have seldom 
if ever been disputed stand out. One is the 
fact that the word "happiness" is generally 
used to name something that is desired for 
its own sake, not as a means to some end 
beyond itself. Another is the fact that happi
ness is not one good among others, which a 
man might possess and still desire many 
other goods; it is rather the complete good, 
or summation of goods. The reader will find 
this conception of happiness expressed in 
Augustine's "Happy is he who has all that 
he desires, provided that he desire nothing 
amiss," and in the statement by Boethius 
that happiness consists in the possession in 
aggregate of all good things. 

The understanding of these two points is 
profoundly affected by a fundamental dif
ference among the writers quoted here in 
their use of the word "happiness." Some of 
them use it in an exclusively ethical sense to 
denote the quality of a whole human life. 
When it is thus used, happiness is not some
thing that can be experienced at a particu-

lar time, or enjoyed at one time and not at 
another. Other writers-and most people 
generally-use the term to denote a psycho
logical state, a feeling of contentment, joy, 
or satisfaction, which can be experienced at 
one time and not at another. 

Writers who use the word in such totally 
different senses may appear to disagree with 
one another in what they say about happi
ness, but, in view of their equivocal use of 
the term, they will be only in apparent, not 
real disagreement. Thus, for example, Kant, 
who uses the term "happiness" to name a 
feeling of contentment that results from the 
satisfaction of whatever desires a person 
may happen to have, whether or not one's 
desires are themselves morally sound, may 
reach the ethical conclusion that persons 
who obey the moral law do not seek happi
ness but rather seek to deserve it. That con
clusion does not really disagree with the eth
ical principle enunciated by Aristotle, 
Augustine, and others that people should 
seek happiness conceived as a whole life 
made good by the possession of all the goods 
that a virtuous person· ought to desire. 
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The reader will find that in most of the 
quotations from the poets and the historians 
as well as from the philosophers, the word 
"happiness" is used mainly or exclusively in 
the psychological sense in which we tend to 
use it in daily life when we say that we feel 
happy or miserable. For other quotations 
that use "joy" and "sorrow" as synonyms for 
"happiness" and "misery," the reader is re
ferred to Chapter 4 on EMOTION, Section 4.6 
on JOY AND SORROW; and for the relation of 
happiness to pleasure and pain, the reader is 
referred to Section 4.7 in that chapter. 

To avoid misunderstanding certain of the 
quotations below from philosophers and 
theologians, the reader must keep the other 

Agamemnon. Call that man only blest 
who has in sweet tranquillity brought his life to 

close. 
Aeschylus, Agamemnon, 928 

2 Solon. Oh! Cra:sus . . . thou askedst a question 
concerning the condition of man, of one who 
knows that the power above us is full of jealousy, 
and fond of troubling our lot. A long life gives one 
to witness much, and experience much oneself, 
that one would not choose. Seventy years I regard 
as the limit of the life of man. In these seventy 
years are contained, without reckoning interca
lary months, twenty-five thousand and two hun
dred days. Add an intercalary month to every 
other year, that the seasons may come round at 
the right time, and there will be, besides the sev
enty years, thirty-five such months, making an ad
dition of one thousand and fifty days. The whole 
number of the days contained in the seventy years 
will thus be twenty-six thousand two hundred and 
fifty, whereof not one but will produce events un
like the rest. Hence man is wholly accident. For 
thyself, oh! Cra:sus, I see that thou art wonderful
ly rich, and art the lord of many nations; but with 
respect to that whereon thou questionest me, I 
have no answer to give, until I hear that thou hast 
closed thy life happily. For assuredly he who pos
sesses great store of riches is no nearer happiness 
than he who has what suffices for his daily needs, 
unless it so hap that luck attend upon him, and so 
he continue in the enjoyment of all his good 
things to the end of life. For many of the wealthi
est men have been unfavoured of fortune, and 
many whose means were moderate have had ex-

meaning of happiness clearly in mind, the 
meaning in which it is not a feeling or emo
tion, but the ultimate goal that is achieved 
by a morally virtuous life. In this connec
tion, the reader is referred to Section 9.10 on 
VIRTUE AND VICE; and is also advised that 
theologians often use such terms as "beati
tude" or "blessedness" interchangeably with 
"happiness." The other term that appears in 
discussions of happiness-the term summum 
bonum or supreme good-the reader will find 
in Section 9.6 on GOOD AND EVIL; and will 
find the conception of eternal happiness, the 
beatitude of the blessed in heaven, treated 
in Section 20.14 on REDEMPTION AND SALVATION 
and in Section 20.15 on HEAVEN AND HELL. 

cellent luck. Men of the former class excel those of 
the latter but in two respects; these last excel the 
former in many. The wealthy man is better able 
to content his desires, and to bear up against a 
sudden buffet of calamity. The other has less abil
ity to withstand these evils (from which, however, 
his good luck keeps him clear), but he enjoys all 
these following blessings: he is whole of limb, a 
stranger to disease, free from misfortune, happy in 
his children, and comely to look upon. If, in addi
tion to all this, he end his life well, he is of a truth 
the man of whom thou art in search, the man who 
may rightly be termed happy. Call him, however, 
until he die, not happy but fortunate. Scarcely, 
indeed, can any man unite all these advantages:· 
as there is no country which contains within it all 
that it needs, but each, while it possesses some 
things, lacks others, and the best country is that 
which contains the most; so no single human 
being is complete in every respect-something is 
always lacking. He who unites the greatest num
ber of advantages, and retaining them to the day 
of his death, then dies peaceably, that man alone, 
sire, is, in my judgment, entitled to bear the name 
of 'happy.' But in every matter it behoves us to 
mark well the end: for oftentimes God gives men 
a gleam of happiness, and then plunges them into 
rUIn. 

Herodotus, History, I, 32 

3 Chorus. What man, what man on earth wins more 
of happiness than a seeming 
and after that turning away? 

Sophocles, Oedipus 
the King, 1190 
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4 Chorus. Count no mortal happy till 
he has passed the final limit of his life secure from 

pain. 
Sophocles, Oedipus the King, 1529 

51st Semichorus. Happy the man who cries Evohe.' 
stretched out full length and making merry, 
for whom the wine keeps flowing, 
whose arms are open to his friend! 
Lucky man, upon whose bed there blows 
the soft bloom of a lovely girl 
with gleaming hair, sweet with oil! 
who cries: "Who'll open me the door?" 

Euripides, Cyclops, 495 

6 Chorus. Excess of happiness-it drives 
men's minds awry; in its train 
comes on corrupted power. 
No man foresees the final stretch of time. 
Evil lures him, justice races by, 
until he wrecks at last the somber car 

that holds his happiness. 
Euripides, Heracles, 774 

7 Maiden. If a man is born and bred in hardships, he 
fainteth not under them; but happiness is subject 
to change, and to be afflicted after prosperous 
days is a grievous lot for mortals. 

Euripides, Iphigenia in Tauris, 1119 

8 If a person had wealth and all the goods of which 
we were just now speaking, and did not use them, 
would he be happy because he possessed them? 

No indeed, Socrates. 
Then, I said, a man who would be happy must 

not only have the good things, but he must also 
use them; there is no advantage in merely having 
them? 

True. 
Well, Cleinias, but if you have the use as well as 

the possession of good things, is that sufficient to 
confer happiness? 

Yes, in my opinion. 
And may a person use them either rightly or 

wrongly? 
He must use them rightly. 
That is quite true, I said. And the wrong use of 

a thing is far worse than the non-use; for the one 
is an evil, and the other is neither a good nor an 
evil. You admit that? 

He assented. 
Now in the working and use of wood, is not that 

which gives the right use simply the knowledge of 
the carpenter? 

Nothing else, he said. 
And surely, in the manufacture of vessels, 

knowledge is that which gives the right way of 
making them? 

He agreed. 
And in the use of the goods of which we spoke 
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at first-wealth and health and beauty, is not 
knowledge that which directs us to the right use of 
them, and regulates our practice about them? 

He assented. 
Then in every possession and every use of a 

thing, knowledge is that which gives a man not 
only good-fortune but success? 

He again assented. 
And tell me, I said, 0 tell me, what do posses

sions profit a man, if he have neither good sense 
nor wisdom? Would a man be better off, having 
and doing many things without wisdom, or a few 
things with wisdom? Look at the matter thus: If 
he did fewer things would he not make fewer mis
takes? if he made fewer mistakes would he not 
have fewer misfortunes? and if he had fewer mis
fortunes would he not be less miserable? 

Certainly, he said. 
And who would do least-a poor man or a rich 

man? 
A poor man. 
A weak man or a strong man? 
A weak man. 
A noble man or a mean man? 
A mean man. 
And a coward would do less than a courageous 

and temperate man? 
Yes. 
And an indolent man less than an active man? 
He assented. 
And a slow man less than a quick; and one who 

had dull perceptions of seeing and hearing less 
than one who had keen ones? 

All this was mutually allowed by us. 
Then, I said, Cleinias, the sum of the matter 

appears to be that the goods of which we spoke 
before are not to be regarded as goods in them
selves, but the degree of good and evil in them 
depends on whether they are or are not under the 
guidance of knowledge: under the guidance of ig
norance, they are greater evils than their oppo
sites, inasmuch as they are more able to minister 
to the evil principle which rules them; and when 
under the guidance of wisdom and prudence, they 
are greater goods: but in themselves they are 
nothing? 

That, he replied, is obvious. 
What then is the result of what has been said? 

Is not this the result-that other things are indif
ferent, and that wisdom is the only good, and ig
norance the only evil? 

He assented. 
Let us consider a further point, I said: Seeing 

that all men desire happiness, and happiness, as 
has been shown, is gained by a use, and a right 
use, of the things of life, and the right use of them, 
and good fortune in the use of them, is given by 
knowledge,-the inference is that everybody 
ought by all means to try and make himself as 
wise as he can? 

Plato, Euthydemus, 280B 
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9 Socrates. Should we not offer up a prayer first of all 
to the local deities? 

Phaedrus. By all means. 
Soc. Beloved Pan, and all ye other gods who 

haunt this place, give me beauty in the inward 
soul; and may the outward and inward man be at 
one. May I reckon the wise to be the wealthy, and 
may I have such a quantity of gold as a temperate 
man and he only can bear and carry. -Anything 
more? The prayer, I think, is enough for me. 

Phaedr. Ask the same for me, for friends should 
have all things in common. 

Plato, Phaedrus, 279B 

10 We call that which is in itself worthy of pursuit 
more final than that which is worthy of pursuit for 
the sake of something else, and that which is never 
desirable for the sake of something else more final 
than the things that are desirable both in them
selves and for the sake of that other thing, and 
therefore we call final without qualification that 
which is always desirable in itself and never for 
the sake of something else. 

Now such a thing happiness, above all else, is 
held to be; for this we choose always for itself and 
never for the sake of something else, but honour, 
pleasure, reason, and every virtue we choose in
deed for themselves (for if nothing resulted from 
them we should still choose each of them), but we 
choose them also for the sake of happiness, judg
ing that by means of them we shall be happy. 
Happiness, on the other hand, no one chooses for 
the sake of these, nor, in general, for anything 
other than itself. 

Aristotle, Ethics, 1097a 30 

11 The final good is thought to be self-sufficient. 
Now by self-sufficient we do not mean that which 
is sufficient for a man by himself, for one who lives 
a solitary life, but also for parents, children, wife, 
and in general for his friends and fellow citizens, 
since man is born for citizenship. But some limit 
must be set to this; for if we extend our require
ment to ancestors and descendants and friends' 
friends we are in for an infinite series. Let us ex
amine this question, however, on another occa
sion; the self-sufficient we now define as that 
which when isolated makes life desirable and 
lacking in nothing; and such we think happiness 
to be; and further we think it most desirable of all 
things, without being counted as one good thing 
among others-if it were so counted it would 
clearly be made more desirable by the addition of 
even the least of goods; for that which is added 
becomes an excess of goods, and of goods the 
greater is always more desirable. Happiness, then, 
is something final and self-sufficient, and is the 
end of action. 

Aristotle, Ethics, 1097b8 

12 To say that happiness is the chief good seems a 

platitude, and a clearer account of what it is is 
still desired. This might perhaps be given, if we 
could first ascertain the function of man. For just 
as for a flute-player, a sculptor, or an artist, and, 
in general, for all things that have a function or 
activity, the good and the 'well' is thought to re
side in the function, so would it seem to be for 
man, if he has a function. Have the carpenter, 
then, and the tanner certain functions or activi
ties, and has man none? Is he born without a 
function? Or as eye, hand, foot, and in general 
each of the parts evidently has a function, may 
one lay it down that man similarly has a function 
apart from all these? What then can this be? Life 
seems to be common even to plants, but we are 
seeking what is peculiar to man. Let us exclude, 
therefore, the life of nutrition and growth. Next 
there would be a life of perception, but it also 
seems to be common even to the horse, the ox, and 
every animal. There remains, then, an active life 
of the element that has a rational principle; of 
this, one part has such a principle in the sense of 
being obedient to one, the other in the sense of 
possessing one and exercising thought. And, as 
'life of the rational element' also has two mean
ings, we must state that life in the sense of activity 
is what we mean; for this seems to be the more 
proper sense of the term. Now if the function of 
man is an activity of soul which follows or implies 
a rational principle, and if we say 'so-and-so' and 
'a good so-and-so' have a function which is the 
same in kind, e.g. a lyre-player and a' good lyre
player, and so without qualification in all cases, 
eminence in respect of goodness being added to 
the name of the function (for the function of a 
lyre-player is to play the lyre, and that of a good 
lyre-player is to do so well): if this is the case, [and 
we state the function of man to be a certain kind 
of life, and this to be an activity or actions of the 
soul implying a rational principle, and the func
tion of a good man to be the good and noble per
formance of these, and if any action is well per
formed when it is performed in accordance with 
the appropriate excellence: if this is the case,] hu
man good turns out to be activity of soul in accor
dance with virtue, and if there are more than one 
virtue, in accordance with the best and most com
plete. 

But we must add 'in a complete life'. For one 
swallow does not make a summer, nor does one 
day; and so too one day, or a short time, does not 
make a man blessed and happy. 

Aristotle, Ethics, 1097b22 

13 Must no one at all, then, be called happy while he 
lives; must we, as Solon says, see the end? Even if 
we are to lay down this doctrine, is it also the case 
that a man is happy when he is dead? Or is not this 
quite absurd, especially for us who say that happi
ness is an activity? But if we do not call the dead 
man happy, and if Solon does not mean this, but 
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that one can then safely call a man blessed as 
being at last beyond evils and misfortunes, this 
also affords matter for discussion; for both evil 
and good are thought to exist for a dead man, as 
much as for one who is alive but not aware of 
them; for example, honours and dishonours and 
the good or bad fortunes of children and in gener
al of descendants. And this also presents a prob
lem; for though a man has lived happily up to old 
age and has had a death worthy of his life, many 
reverses may befall his descendants-some of 
them may be good and attain the life they de
serve, while with others the opposite may be the 
case; and clearly too the degrees of relationship 
between them and their ancestors may vary indef
initely. It would be odd, then, if the dead man 
were to share in these changes and become at one 
time happy, at another wretched; while it would 
also be odd if the fortunes of the descendants did 
not for some time have some effect on the happiness 
of their ancestors. 

But we must return to our first difficulty; for 
perhaps by a consideration of it our present prob
lem might be solved. Now if we must see the end 
and only then call a man happy, not as being 
happy but as having been so before, surely this is 
a paradox, that when he is happy the attribute 
that belongs to him is not to be truly predicated of 
him because we do not wish to call living men 
happy, on account of the changes that may befall 
them, and because we have assumed happiness to 
be something permanent and by no means easily 
changed, while a single man may suffer many 
turns of fortune's wheel. For clearly if we were to 
keep pace with his fortunes, we should often call 
the same man happy and again wretched, making 
the happy man out to be a 'chameleon and inse
curely based'. Or is this keeping pace with his for
tunes quite wrong? Success or failure in life does 
not depend on these, but human life, as we said, 
needs these as mere additions, while virtuous ac
tivities or their opposites are what constitute hap
piness or the reverse. . . . The attribute in ques
tion, then, will belong to the happy man, and he 
will be happy throughout his life; for always, or 
by preference to everything else, he will be en
gaged in virtuous action and contemplation, and 
he will bear the chances of life most nobly and 
altogether decorously, if he is 'truly good' and 
'foursquare beyond reproach'. 

Now many events happen by chance, and 
events differing in importance; small pieces of 
good fortune or of its opposite clearly do not 
weigh down the scales of life one way or the other, 
but a multitude of great events if they turn out 
well will make life happier (for not only are they 
themselves such as to add beauty to life, but the 
way a man deals with them may be noble and 
good), while if they turn out ill they crush and 
maim happiness; for they both bring pain with 
them and hinder many activities. Yet even in 

these nobility shines through, when a man bears 
with resignation many great misfortunes, not 
through insensibility to pain but through nobility 
and greatness of soul. 

If activities are, as we said, what gives life its 
character, no happy man can become miserable; 
for he will never do the acts that are hateful and 
mean. For the man who is truly good and wise, we 
think, bears all the chances of life becomingly and 
always makes the best of circumstances, as a good 
general makes the best military use of the army at 
his command and a good shoemaker makes the 
best shoes out of the hides that are given him; and 
so with all other craftsmen. And if this is the case, 
the happy man can never become miserable; 
though he will not reach blessedness, if he meet 
with fortunes like those of Priam. 

Nor, again, is he many-coloured and change
able; for neither will he be moved from his happy 
state easily or by any ordinary misadventures, but 
only by many great ones, nor, if he has had many 
great misadventures, will he recover his happiness 
in a short time, but if at all, only in a long and 
complete one in which he has attained many 
splendid successes. 

Why then should we not say that he is happy 
who is active in accordance with complete virtue 
and is sufficiently equipped with external goods, 
not for some chance period but throughout a com
plete life? Or must we add 'and who is destined to 
live thus and die as befits his life'? Certainly the 
future is obscure to us, while happiness, we claim, 
is an end and something in every way final. If so, 
we shall call happy those among living men in 
whom these conditions are, and are to be, ful
filled-but happy men. 

Aristotle, Ethics, 1100-1 0 

14 If happiness is activity in accordance with virtue, 
it is reasonable that it should be in accordance 
with the highest virtue; and this will be that of the 
best thing in us. Whether it be reason or some
thing else that is this element which is thought to 
be our natural ruler and guide and to take 
thought of things noble and divine, whether it be 
itself also divine or only the most divine element 
in us, the activity of this in accordance with its 
proper virtue will be perfect happiness. That this 
activity is contemplative we have already said. 

Now this would seem to be in agreement both 
with what we said before and with the truth. For, 
firstly, this activity is the best (since not only is 
reason the best thing in us, but the objects of rea
son are the best of knowable objects); and second
ly, it is the most continuous, since we can contem
plate truth more continuously than we can do 
anything. And we think happiness has pleasure 
mingled with it, but the activity of philosophic 
wisdom is admittedly the pleasantest of virtuous 
activities; at all events the pursuit of it is thought 
to offer pleasures marvellous for their purity and 
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their enduringness, and it is to be expected that 
those who know will pass their time more pleas
antly than those who inquire. And the self-suffi
ciency that is spoken of must belong most to the 
contemplative activity. For while a philosopher, 
as well as a just man or one possessing any other 
virtue, needs the necessaries of life, when they are 
sufficiently equipped with things of that sort the 
just man needs people towards whom and with 
whom he shall act justly, and the temperate man, 
the brave man, and each of the others is in the 
same case, but the philosopher, even when by 
himself, can contemplate truth, and the better the 
wiser he is; he can perhaps do so better if he has 
fellow-workers, but still he is the most self-suffi
cient. And this activity alone would seem to be 
loved for its own sake; for nothing arises from it 
apart from the contemplating, while from practi
cal activities we gain more or less apart from the 
action. And happiness is thought to depend on 
leisure; for we are busy that we may have leisure, 
and make war that we may live in peace. Now the 
activity of the practical virtues is exhibited in po
litical or military affairs, but the actions con
cerned with these seem to be unleisurely. Warlike 
actions are completely so (for no one chooses to be 
at war, or provokes war, for the sake of being at 
war; anyone would seem absolutely murderous if 
he were to make enemies of his friends in order to 
bring about battle and slaughter); but the action 
of the statesman is also unleisurely, and-apart 
from the political action itself-aims at despotic 
power and honours, or at all events happiness, for 
him and his fellow citizens-a happiness different 
from political action, and evidently sought as 
being different. So if among virtuous actions polit
ical and military actions are distinguished by no
bility and greatness, and these are unleisurely and 
aim at an end and are not desirable for their own 
sake, but the activity of reason, which is contem
plative, seems both to be superior in serious worth 
and to aim at no end beyond itself, and to have its 
pleasure proper to itself (and this augments the 
activity), and the self-sufficiency, leisureliness, un
weariedness (so far as this is possible for man), 
and all the other attributes ascribed to the su
premely happy man are evidently those connect
ed with this activity, it follows that this will be the 
complete happiness of man, if it be allowed a 
complete term of life (for none of the attributes of 
happiness in incomplete). 

But such a life would be too high for man; for it 
is not in so far as he is man that he will live so, but 
in so far as something divine is present in him; 
and by so much as this is ~uperior to our compos
ite nature is its activity superior to that which is 
the exercise of the other kind of virtue. If reason is 
divine, then, in comparison with man, the life ac
cording to it is divine in comparison with human 
life; But we must not follow those who advise us, 
being men, to think of human things, and, being 

mortal, of mortal things, but must, so far as we 
can, make ourselves immortal, and strain every 
nerve to live in accordance with the best thing in 
us; for even if it be small in bulk, much more does 
it in power and worth surpass everything. This 
would seem, too, to be each man himself, since it 
is the authoritative and better part of him. It 
would be strange, then, if he were to choose not 
the life of his self but that of something else. And 
what we said before will apply now; that which is 
proper to each thing is by nature best and most 
pleasant for each thing; for man, therefore, the 
life according to reason is best and pleasantest, 
since reason more than anything else is man. This 
life therefore is also the happiest. 

Aristotle, Ethics, 1177a 12 

15 Certainly no one will dispute the propriety of that 
partition of goods which separates them into three 
classes, viz. external goods, goods of the body, and 
goods of the soul, or deny that the happy man 
must have all three. For no one would maintain 
that he is happy who has not in him a particle of 
courage or temperance or justice or prudence, 
who is afraid of every insect which flutters past 
him, and will commit any crime, however great, 
in order to gratify his lust of meat or drink, who 
will sacrifice his dearest friend for the sake of haIf
a-farthing, and is as feeble and false in mind as a 
child or a madman. These propositions are almost 
universally acknowledged as soon as they are ut
tered, but men differ about the degree or relative 
superiority of this or that good. Some think that a 
very moderate amount of virtue is enough, but set 
no limit to their desires of wealth, property, pow
er, reputation, and the like. To whom we reply by 
an appeal to facts, which easily prove that man
kind do not acquire or preserve virtue by the help 
of external goods, but external goods by the help 
of virtue, and that happiness, whether consisting 
in pleasure or virtue, or both, is more often found 
with those who are most highly cultivated in their 
mind and in their character, and have only a 
moderate share of external goods, than among 
those who possess external goods to a useless ex
tent but are deficient in higher qualities; and this 
is not only matter of experience, but, if reflected 
upon, will easily appear to be in accordance with 
reason. For, whereas external goods have a limit, 
like any other instrument, and all things useful 
are of such a nature that where there is too much 
of them they must either do harm, or at any rate 
be of no use, to their possessors, every good of the 
soul, the greater it is, is also of greater use, if the 
epithet useful as well as noble is appropriate to 
such subjects. No proof is required to show that 
the best state of one thing in relation to another 
corresponds in degree of excellence to the interval 
between the natures of which we say that these 
very states are states: so that, if the soul is more 
noble than our possessions or our bodies, both ab-
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solutely and in relation to us, it must be admitted 
that the best state of either has a similar ratio to 
the other. Again, it is for the sake of the soul that 
goods external and goods of the body are eligible 
at all, and all wise men ought to choose them for 
the sake of the soul, and not the soul for the sake 
of them. 

Let us acknowledge then that each one has just 
so much of happiness as he has of virtue and wis
dom, and of virtuous and wise action. God is a 
witness to us of this truth, for he is happy and 
blessed, not by reason of any external good, but in 
himself and by reason of his own nature. And 
herein of necessity lies the difference between 
good fortune and happiness; for external goods 
come of themselves, and chance is the author of 
them, but no one is just or temperate by or 
through chance. In like manner, and by a similar 
train of argument, the happy state may be shown 
to be that which is best and which acts rightly; 
and rightly it cannot act without doing right ac
tions, and neither individual nor state can do 
right actions without virtue and wisdom. Thus the 
courage, justice, and wisdom of a state have the 
same form and nature as the qualities which give 
the individual who possesses them the name of 
just, wise, or temperate. 

Aristotle, Politics, 1323a 24 

16 Because no evil, foolish, or lazy man can enjoy 
well-being, it follows that the good, courageous, 
and wise man cannot live miserably. Nor can any
one-whose virtue and character merit praise fail to 
lead a praiseworthy life. Such a life is not some
thing to be shunned. Yet it would be shunned if it 
were miserable. Hence, whatever is praiseworthy 
must also be considered happy, prosperous, and 
desirable. 

Cicero, Paradoxes of the Stoics, II 

17 Happy the man, who, studying nature's laws, 
Through known effects can trace the secret 

cause-
His mind possessing in a quiet state, 
Fearless of Fortune, and resigned to Fate! 
And happy too is he, who decks the bowers 
Of sylvans, and adores the rural powers
Whose mind, unmoved, the bribes of courts can 

see, 
Their glittering baits, and purple slavery-
Nor hopes the people's praise, nor fears their 

frown, 
Nor, when contending kindred tear the crown, 
Will set up one, or pull another down. 

Without concern he hears, but hears from far, 
Of tumults, and descents, and distant war; 
Nor with a superstitious fear is awed, 
For what befalls at home, or what abroad. 
Nor his own peace disturbs with pity for the poor. 
Nor envies he the rich their happy store, 
He feeds on fruits, which, of their own accord, 
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The willing ground and laden trees afford. 
From his loved home no lucre him can draw; 
The senate's mad decrees he never saw; 
Nor heard, at bawling bars, corrupted law. 

Virgil, Georgics, II 

18 The wealthy man thou could'st not rightly choose 
As the supremely happy; rightlier goes 

The name to him, who wisely knows 
The gifts of Heaven to use; 

Knows too to face reverse without a sigh, 
Nor death before dishonour fears to take; 

Ready for dear companions' sake, 
Or native land, to die. 

Horace, Odes, IV, 9 

19 And seeing the multitudes, he went up into a 
mountain: and when he was set, his disciples 
came unto him: 

And he opened his mouth, and taught them, 
saying, 

Blessed are the poor in spirit: for their's is the 
kingdom of heaven. 

Blessed are they that mourn: for they shall be 
comforted. 

Blessed are the meek: for they shall inherit the 
earth. 

Blessed are they which do hunger and thirst 
after righteousness: for they shall be filled. 

Blessed are the merciful: for they shall obtain 
mercy. 

Blessed are the pure in heart: for they shall see 
God. 

Blessed are the peacemakers: for they shall be 
called the children of God. 

Blessed are they which are persecuted for righ
teousness' sake: for their's is the kingdom of heav
en. 

Blessed are ye, when men shall revile you, and 
persecu te you, and shall say all manner of evil 
against you falsely, for my sake. 

Rejoice, and be exceeding glad: for great is 
your reward in heaven: for so persecuted they the 
prophets which were before you. 

Matthew 5:1-12 

20 It seems the province of some god to lessen that 
happiness which is too great and inordinate, and 
so to mingle the affairs of human life that no one 
should be entirely free and exempt from calami
ties. . . . Those should think themselves truly 
blessed to whom fortune has given an equal share 
of good and evil. 

Plutarch, Aemilius Paulus 

21 For him that would attain to true happiness, 
which for the most part is placed in the qualities 
and disposition of the mind, it is. . . of no other 
disadvantage to be of a mean, obscure country, 
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than to be born of a small or plain-looking wom
an. 

Plutarch, Demosthenes 

22 If we crave for the goal that is worthy and fitting 
for man, namely, happiness of life-and this is 
accomplished by philosophy alone and by nothing 
else, and philosophy, as I said, means for us desire 
for wisdom, and wisdom the science of the truth in 
things, and of things some are properly so called, 
others merely share the name-it is reasonable 
and most necessary to distinguish and systematize 
the accidental qualities of things. 

Nicomachus, Arithmetic, I, 2 

23 Good and evil . . . are not what vulgar opinion 
accounts them; many who seem to be struggling 
with adversity are happy; many, amid great afflu
ence, are utterly miserable, if only the first bear 
their hard lot with patience, and the latter make a 
foolish use of their prosperity. 

Tacitus, Annals, VI, 22 

24 If thou workest at that which is before thee, fol
lowing right reason seriously, vigorously, calmly, 
without allowing anything else to distract thee, 
but keeping thy divine part pure, as if thou 
shouldst be bound to give it back immediately; if 
thou holdest to this, expecting nothing, fearing 
nothing, but satisfied with thy present activity ac
cording to nature, and with heroic truth in every 
word and sound which thou utterest, thou wilt 
live happy. And there is no man who is able to 
prevent this. 

Marcus Aurelius, Meditations, III, 12 

25 To put Happiness in actions is to put it in things 
that are outside virtue and outside the Soul; for 
the Soul's expression is not in action but in wis
dom, in a contemplative operation within itself; 
and this, this alone, is Happiness. 

Plotinus, First Ennead, V, 10 

26 We [cannot] ask to be happy when our actions 
have not earned us happiness; the good, only, are 
happy; divine beings are happy only because they 
are good. 

Plotinus, Third Ennead, II, 4 

27 Not I alone, or a handful of men besides, but sure
ly all men whatsoever want to be happy. And un
less we knew the thing with certain knowledge, we 
could not will it with so certain a will. Yet notice 
this: If two men were asked whether they want to 
go with the army, it might happen that one of 
them would say Yes, and the other No: but if they 
were asked whether they wanted to be happy, 
each would instantly and without hesitation say 
Yes-and the one would have no reason for want
ing to go with the army nor the other for not 
wanting to go, save to be happy. May it be that 
one gets joy from this, one from that? All agree 

that they desire happiness, just as they would 
agree, if they were asked, that they desire joy: and 
indeed they think joy and happiness are the same 
thing. One man may get it one way, another an
other, yet all alike are striving to attain this one 
thing, namely that they may be joyful. It is some
thing that no one can say that he has had no 
experience of, which is why he finds it in his mem
ory and recognizes it when he hears the word hap
piness. 

Augustine, Confessions, X, 21 

28 Philosophy. The trouble of the many and various 
aims of mortal men bring them much care, and 
herein they go forward by different paths but 
strive to reach one end, which is happiness. And 
that good is that, to which if any man attain, he 
can desire nothing further. It is that highest of all 
good things, and it embraces in itself all good 
things: if any good is lacking, it cannot be the 
highest good, since then there is left outside it 
something which can be desired. Wherefore hap
piness is a state which is made perfect by the 
union of all good things. This end all men seek to 
reach, as I said, though by different paths. For 
there is implanted by nature in the minds of men 
a desire for the true good; but error leads them 
astray towards false goods by wrong paths. 

Boethius, Consolation of Philosophy, III 

29 It is impossible for any created good to constitute 
man's happiness. For happiness is the perfect 
good, which quiets the appetite altogether since it 
would not be the last end if something yet re
mained to be desired. Now the object of the will, 
that is, of man's appetite, is the universal good, 
just as the object of the intellect is the universal 
true. Hence it is evident that nothing can quiet 
man's will except the universal good. This is to be 
found not in any creature, but in God alone, be
cause every creature has goodness by participa
tion. Therefore God alone can satisfy the will of 
man. 

Aquinas, Summa Theologica, I-II, 2, 8 

30 Final and perfect happiness can consist in nothing 
else than the vision of the Divine Essence. To 
make this clear, two points must be observed. 
First, that man is not perfectly happy, so long as 
something remains for him to desire and seek; sec
ondly, that the perfection of any power is de
termined by the nature of its object. Now "the 
object of the intellect is what a thing is, that is, the 
essence of a thing," according to the book on the 
Soul. Therefore the intellect attains perfection in 
so far as it knows the essence of a thing. If there
fore an intellect know the essence of some effect in 
which it is not possible to know the essence of the 
cause, that is, to know of the cause "what it is," 
that intellect cannot be said to reach that cause 
absolutely, although it may be able to gather from 
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naturally; just as reason also sometimes accepts as 
true things that are a hindrance to the knowledge 
of truth. And it was through taking this into con
sideration that Augustine added so as to include 
perfect Happiness,-that "he desires nothing 
amiss," although the first part suffices if rightly 
understood, that is to say, that "happy is he who 
has ali he desires." 

Aquinas, Summa Theologica, I-II, 5, 8 

the effect the knowledge that the cause is. Conse
quently, when man knows an effect, and knows 
that it has a cause, there naturally remains in 
man the desire to know about that cause, "what it 
is." And this desire is one of wonder, and causes 
inquiry, as is stated in the beginning of 
[Aristotle's] Metaphysics. For instance, if a man, 
knowing the eclipse of the sun, consider that it 
must be due to some cause, and know not what 
that cause is, he wonders about it, and from won
dering proceeds to inquire. Nor does this inquiry 
cease until he arrive at a knowledge of the essence 
of the cause. 

33 [The] beatitudes are most suitably enumerated. 

If therefore the human intellect, knowing the 
essence of some created effect, knows no more of 
God than that He is, the perfection of that intel
lect does not yet reach absolutely the First Cause, 
but there remains in it the natural desire to seek 
the cause. And so it is not yet perfectly happy. 
Consequently, for perfect happiness the intellect 
needs to reach the very Essence of the First Cause. 
And thus it will have its perfection through union 
with God as with that object in which alone man's 
happiness consists. 

Aquinas, Summa Theologica, I-II, 3, 8 

31 A certain participation of Happiness can be had 
in this life, but perfect and true Happiness cannot 
be had in this life. . . . Since happiness is a per
fect and sufficient good, it excludes every evil, and 
fulfils every desire. But in this life every evil can
not be excluded. For this present life is subject to 
many unavoidable evils: to ignorance on the part 
of the intellect, to disordered affection on the part 
of the appetite, and to many penalties on the part 
of the body. . . . Likewise neither can the desire 
for good be satiated in this life. For man naturally 
desires the good which he has to be abiding. Now 
the goods of the present life pass away, since life 
itself passes away, which we naturally desire to 
have, and would wish to hold abidingly, for man 
naturaliy shrinks from death. Therefore it is im
possible to have true Happiness in this life. 

Aquinas, Summa Theologica, I-II, 5, 3 

32 This definition of Happiness given by some,
Happy is the man that has all he desires, or, 
whose every wish is fulfilled, is a good and ade
quate definition if it b(l understood in a certain 
way, but an inadequate definition if understood in 
another. For if we understand it absolutely of ali 
that man desires by his natural appetite, thus it is 
true that he who has all that he desires, is happy, 
since nothing satisfies man's natural desire except 
the perfect good which is Happiness. But if we 
understand it of those things that man desires ac
cording to the apprehension of the reason, in this 
way it does not pertain to Happiness to have cer
tain things that man desires; rather does it belong 
to unhappiness, in so far as the possession of such 
things hinders man from having all that he desires 

To make this evident it must be observed that 
happiness has been held to consist in one of three 
things: for some have ascribed it to a sensual life, 
some to an active life, and some to a contempla
tive life. Now these three kinds of happiness stand 
in different relations to future Happiness, by hop
ing for which we are said to be happy. Because 
sensual happiness, being false and contrary to rea
son, is an obstacle to future Happiness, while hap
piness of the active life is a disposition to future 
Happiness, and contemplative happiness, if per
fect, is the very essence of future Happiness, and, 
if imperfect, is a beginning of it. 

And so Our Lord, in the first place, indicated 
certain beatitudes as removing the obstacle of sen
sual happiness. For a life of pleasure consists of 
two things. First, in the affluence of external goods 
whether riches or honours. Man is withdrawn 
from these by a virtue, so that he uses them in 
moderation; and by a gift, in a more excellent 
way, so that he despises them altogether. Hence 
the first beatitude is: Blessed are the poor in spirit, 
which may refer either to the contempt of riches, 
or to the contempt of honours, which results from 
humility. Secondly, the sensual life consists in fol
lowing the bent of one's passions, whether irasci
ble or concupiscible. Man is withdrawn from fol
lowing the irascible passions by a virtue, so that 
they are kept within the bounds appointed by the 
ruling of reason; and by a gift, in a more excellent 
manner, so that man, according to God's will, is 
altogether undisturbed by them. Hence the sec
ond beatitude is: Blessed are the meek. Man is with
drawn from following the concupiscible passions 
by a virtue so that man uses these passions in 
moderation; and by a gift, so that, if necessary, he 
casts them aside altogether; nay more, so that if 
need be, he makes a deliberate choice of sorrow. 
Hence the third beatitude is: Blessed are they that 
mourn. 

Active life consists chiefly in man's relations 
with his neighbour, either by way of duty or by 
way of spontaneous benefit. To the former we are 
disposed by a virtue, so that we do not refuse to do 
our duty to our neighbour, which pertains to jus
tice; and by a gift, so that we do the same much 
more heartily, by accomplishing works of justice 
with an ardent desire, even as a hungry and 
thirsty man eats and drinks with eager appetite. 
Hence the fourth beatitude is: Blessed are they that 
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hunger and thirst after justice. With regard to sponta
neous favours we are perfected by a virtue, so that 
we give where reason dictates we should give, for 
example to our friends or others united to us, 
which pertains to the virtue of liberality; and by a 
gift, so that, through reverence for God, we con
sider only the needs of those on whom we bestow 
our gratuitous bounty. Hence it is written: When 
thou makest a dinner or supper, call not thy friends, nor thy 
brethren, etc. . . . but . . . call the poor, the maimed, 
etc.; which, properly is to have mercy. Hence the 
fifth beatitude is: Blessed are the merciful. 

Those things which concern the contemplative 
life are either final Happiness itself, or some be
ginning of it, and so they are included in the beat
itudes not as merits, but as rewards. Yet the effects 
of the active life, which dispose man for the con
templative life, are included in the beatitudes as 
merits. Now the effect of the active life as regards 
those virtues and gifts by which man is perfected 
in himself is the cleansing of man's heart, so that 
it is not defiled by the passions. Hence the sixth 
beatitude is: Blessed are the clean of heart. But as 
regards the virtues and gifts by which man is per
fected in relation to his neighbour, the effect of 
the active life is peace. . . The work of justice shall 
be peace. Hence the seventh beatitude is: Blessed are 
the peacemakers. 

Aquinas, Summa Theologica, 1-11,69, 3 

34 And she [Francesca] to me: "There is no greater 
pain than to recall a happy time in wretchedness; 
and this thy teacher knows." 

Dante, Inferno, V, 121 

35 Pandar. Of fickle fortune's sharp adversities, 
The very worst misfortune of them all, 
Is this, to know and lose all joy and ease, 
And have but bitter memories to recall. 

Chaucer, Troilus and Cressida, III, 233 

36 We should have wife, children, goods, and above 
all health, if we can; but we must not bind our
selves to them so strongly that our happiness de
pends on them. We must reserve a back shop all 
our own, entirely free, in which to establish our 
real liberty and our principal retreat and solitude. 
Here our ordinary conversation must be between 
us and ourselves, and so private that no outside 
association or communication can find a place; 
here we must talk and laugh as if without wife, 
without children, without possessions, without ret
inue and servants, so that, when the time comes to 
lose them, it will be nothing new to us to do with
out them. We have a soul that can be turned upon 
itself; it can keep itself company; it has the means 
to attack and the means to defend, the means to 
receive and the means to give: let uS not fear that 
in this solitude we shall stagnate in tedious idle
ness. 

Montaigne, Essays, I, 39, Of Solitude 

37 The goods of fortune, even such as they really are, 
still need taste to enjoy them. It is the enjoying, 
not the possessing, that makes us happy. 

Montaigne, Essays, I, 42, Of the Inequality 

38 Even if I should not follow the straight road be
cause of its straightness, I would follow it because 
I have found by experience that when all is said 
and done it is generally the happiest and the most 
useful. 

Montaigne, Essays, II, 16, Of Glory 

39 Orlando. 0, how bitter a thing it is to look into 
happiness through another man's eyes! 

Shakespeare, As You Like It, V, ii, 47 

40 Edgar. Yet better thus, and known to be 
contemn'd, 

Than still contemn'd and flatter'd. To be worst, 
The lowest and most dejected thing of fortune, 
Stands still in esperance, lives not in fear. 
The lamentable change is from the best; 
The worst returns to laughter. 

Shakespeare, Lear, IV, i, 1 

41 Edgar. And worse I may be yet; the worst is not 
So long as we can say, "This is the worst." 

Shakespeare, Lear, IV, i, 29 

42 Trinculo. Misery acquaints a man with strange 
bed-fellows. 

Shakespeare, Tempest, II, ii, 42 

43 It seems to me right to pause for a while in order 
to contemplate God Himself, to ponder at leisure 
His marvellous attributes, to consider, and ad
mire, and adore, the beauty of this light so re
splendent, at least as far as the strength of my 
mind, which is in some measure dazzled by the 
sight, will allow me to do so. For just as faith 
teaches us that the supreme felicity of the other 
life consists only in this contemplation of the Di
vine Majesty, so we continue to learn by experi
ence that a similar meditation, though incompa
rably less perfect, causes us to enjoy the greatest 
satisfaction of which we are capable in this life. 

Descartes, Meditations on First Philosophy, III 

44 The felicity of this life consisteth not in the repose 
of a mind satisfied. For there is no such finis ultimus 
(utmost aim) nor summum bonum (greatest good) as 
is spoken of in the books of the old moral philoso
phers. Nor can a man any more live whose desires 
are at an end than he whose senses and imagina
tions are at a stand. Felicity is a continual prog
ress of the desire from one object to another, the 
attaining of the former being still but the way to 
the latter. The cause whereof is that the object of 
man's desire is nolto enjoy once only, and for one 
instant of time, but to assure forever the way of his 
future desire. And therefore the voluntary actions 
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and inclinations of all men tend not only to the 
procuring, but also to the assuring of a contented 
life, and differ only in the way, which ariseth 
partly from the diversity of passions in diverse 
men, and partly from the difference of the knowl
edge or opinion each one has of the causes which 
produce the effect desired. 

Hobbes, Leviathan, I, 11 

45 In vain we admire the Lustre of any thing seen: 
that which is truly glorious is invisible. Paradise 
was but a part of the Earth, lost not only to our 
Fruition but our Knowledge. And if, according to 
old Dictates, no Man can be said to be happy 
before Death, the happiness of this Life goes for 
nothing before it be over, and while we think our
selves happy we do but usurp that Name. Certain
ly true Beatitude groweth not on 'Earth, nor hath 
this World in it the Expectations we have of it. He 
Swims in Oyl, and can hardly avoid sinking, who 
hath such light Foundations to support him. 'Tis 
therefore happy that we have two Worlds to hold 
on. To enjoy true happiness we must travel into a 
very far Countrey, and even out of our selves; for 
the Pearl we seek for is not to be found in the 
Indian, but in the Empyrean Ocean. 

Sir Thomas Browne, Christian Morals, III, 11 

46 Live happy in the Elizium of a virtuously com
posed Mind, and let Intellectual Contents exceed 
the Delights wherein mere Pleasurists place their 
Paradise. Bear not too slack reins upon Pleasure, 
nor let complexion or contagion betray thee unto 
the exorbitancy of Delight. Make Pleasure thy 
Recreation or intermissive Relaxation, not thy Di
ana, Life and Profession. Voluptuousness is as in
satiable as Covetousness. Tranquillity is better 
than Jollity, and to appease pain than to invent 
pleasure. Our hard entrance into the world, our 
miserable going out of it, our sicknesses, distur
bances, and sad Rencounters in it, do clamorously 
tell us we come not into the World to run a Race 
of Delight, but to perform the sober Acts and seri
ous purposes of Man; which to omit were foully to 
miscarry in the advantage of humanity, to play 
away an uniterable Life, and to have lived in 
vain. 

Sir Thomas Browne, Christian Morals, III, 23 

47 If our condition were truly happy, we would not 
need diversion from thinking of it in order to 
make ourselves happy. 

Pascal, Pensees, II, 165 

48 Solomon and Job have best known and best spo
ken of the misery of man; the former the most 
fortunate, and the latter the most unfortunate of 
men; the former knowing the vanity of pleasures 
from experience, the latter the reality of evils. 

Pascal, Pensees, II, 174 

49 All men seek happiness. This is without exception. 
Whatever different means they employ, they all 
tend to this end. The cause of some going to war, 
and of others avoiding it, is the same desire in 
both, attended with different views. The will nev
er takes the least step but to this object. This is the 
motive of every action of every man, even of those 
who hang themselves. 

And yet, after such a great number of years, no 
one without faith has reached the point to which 
all continually look. All complain, princes and 
subjects, noblemen and commoners, old and 
young, strong and weak, learned and ignorant, 
healthy and sick, of all countries, all times, all 
ages, and all conditions. 

A trial so long, so continuous, and so uniform, 
should certainly convince us of our inability to 
reach the good by our own efforts. But example 
teaches us little. No resemblance is ever so perfect 
that there is not some slight difference; and hence 
we expect that our hope will not be deceived on 
this occasion as before. And thus, while the pres
ent never satisfies us, experience dupes us and, 
from misfortune to misfortune, leads us to death, 
their eternal crown. 

What is it, then, that this desire and this inabil
ity proclaim to us, but that there was once in man 
a true happiness of which there now remain to 
him only the mark and empty trace, which he in 
vain tries to fill from all his surroundings, seeking 
from things absent the help he does not obtain in 
things present? But these are all inadequate, be
cause the infinite abyss can only be filled by an 
infinite and immutable object, that is to say, only 
by God Himself. 

Pascal, Pensees, VII, 425 

50 It is . . . most profitable to us in life to make 
perfect the intellect or reason as far as possible, 
and in this one thing consists the highest happi
ness or blessedness of man; for blessedness is noth
ing but the peace of mind which springs from the 
intuitive knowledge of God, and to perfect the in
tellect is nothing but to understand God, together 
with the attributes and actions of God, which flow 
from the necessity of His nature. The final aim, 
therefore, of a man who is guided by reason, that 
is to say, the chief desire by which he strives to 
govern all his other desires, is that by which he is 
led adequately to conceive himself and all things 
which can be conceived by his intelligence. 

Spinoza, Ethics, IV, Appendix IV 

51 Blessedness consists in love towards God, which 
arises from the third kind of knowledge, and this 
love, therefore, must be related to the mind in so 
far as it acts. Blessedness, therefore, is virtue itself, 
which was the first thing to be proved. Again, the 
more the mind delights in this divine love or 
blessedness, the more it understands, that is to say, 
the greater is the power it has over its affects, and 
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the less it suffers from affects which are evil. 
Therefore, it is because the mind delights in this 
divine love or blessedness that it possesses the 
power of restraining the lusts; and because the 
power of man to restrain the affects is in the intel
lect alone, no one, therefore, delights in blessed
ness because he has restrained his affects, but, on 
the contrary, the power of restraining his lusts 
springs from blessedness itself. 

Spinoza, Ethics, V, Prop. 42, Demonst. 

52 I have finished everything I wished to explain 
concerning the power of the mind over the affects 
and concerning its liberty. From what has been 
said we see what is the strength of the wise man, 
and how much he surpasses the ignorant who is 
driven forward by lust alone. For the ignorant 
man is not only agitated by external causes in 
many ways, and never enjoys true peace of soul, 
but lives also ignorant, as it were, both of God and 
of things, and as soon as he ceases to suffer ceases 
also to be. On the other hand, the wise man, in so 
far as he is considered as such, is scarcely ever 
moved in his mind, but, being conscious by a cer
tain eternal necessity of himself, of God, and of 
things, never ceases to be, and always enjoys true 
peace of soul. If the way which, as I have shown, 
leads hither seem very difficult, it can nevertheless 
be found. It must indeed be difficult since it is so 
seldom discovered; for if salvation lay ready to 
hand and could be discovered without great la
bour, how could it be possible that it should be 
neglected almost by everybody? But all noble 
things are as difficult as they are rare. 

Spinoza, Ethics, V, Prop. 42, Scholium 

53 The love of God enables us to enjoy a foretaste of 
future felicity. And although this love is disinter
ested, it constitutes by itself our greatest good and 
interest, even though we may not seek these in it 
and though we may consider only the pleasure it 
gives without regard to the advantage it brings; 
for it gives us perfect confidence in the goodness of 
our Author and Master, which produces real 
tranquillity of mind, not as in the case of the 
Stoics, who forcibly school themselves to patience, 
but through a present content which also assures 
to us a future happiness. And besides the present 
pleasure it affords, nothing can be of more advan
tage for the future than this love of God, for it 
fulfils our expectations also and leads us in the 
way of supreme happiness, because in virtue of 
the perfect order that is established in the uni
verse, everything is done as well as possible both 
for the general good and also for the greatest indi
vidual good of those who believe in it and who are 
satisfied with the Divine government. And this be
lief and satisfaction must inevitably be the char
acteristic of those who have learned to love the 
Source of all good. It is true that supreme felicity 
(by whatever beatific vision, or knowledge of God, it 

may be accompanied) can never be complete, be
cause God, being infinite, cannot be entirely 
known. Thus our happiness will never consist 
(and it is right that it should not consist) in com
plete enjoyment, which would leave nothing more 
to be desired and would make our mind [esprit) 
stupid; but it must consist in a perpetual progress 
to new pleasures and new perfections. 

Leibniz, Principles of Nature and of Grace, 18 

54 As . . . the highest perfection of intellectual na
ture lies in a careful and constant pursuit of true 
and solid happiness; so the care of ourselves, that 
we mistake not imaginary for real happiness, is 
the necessary foundation of our liberty. The 
stronger ties we have to an unalterable pursuit of 
happiness in general, which is our greatest good, 
and which, as such, our desires always follow, the 
more are we free from any necessary determina
tion of our will to any particular action, and from 
a necessary compliance with our desire, set upon 

. any particular, and then appearing preferable 
good, till we have duly examined whether it has a 
tendency to, or be inconsistent with, our real hap
piness: and therefore, till we are as much in
formed upon this inquiry as the weight of the 
matter, and the nature of the case demands, we 
are, by the necessity of preferring and pursuing 
true happiness as our greatest good, obliged to sus
pend the satisfaction of our desires in particular 
cases. 

Locke, Concerning Human Und~rstanding, 

Bk. II, XXI, 52 

55 Happy the man whose wish and care 
A few paternal acres bound, 

Content to breathe his native air, 
In his own ground. 

Whose herds with milk, whose fields with bread, 
Whose flocks supply him with attire, 

Whose trees in summer yield him shade, 
In winter fire. 

Blest, who can unconcernedly find 
Hours, days, and years slide soft away, 

In health of body, peace of mind, 
Quiet by day, 

Sound sleep by night; study and ease, 
Together mixed; sweet recreation; 

And innocence, which most does please 
With meditation. 

Thus let me live, unseen, unknown; 
Thus unlamented let me die; 

Steal from the world, and not a stone 
Tell where I lie. 

Pope, Ode on Solitude 

56 "Mankind," said he Uacques), "must have some
what corrupted their nature; for they were not 
born wolves, and yet they have become wolves; 
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God has given them neither cannon of twenty
four pounds, nor bayonets; and yet they have 
made cannon and bayonets to destroy one anoth
er, I might throw into the account bankrupts; and 
the law which seizes on the effects of bankrupts 
only to bilk the creditors." "All this was indispens
able," replied the one-eyed doctor, "and private 
misfortunes constitute the general good; so that 
the more private misfortunes there are, the whole 
is better." 

Voltaire, Candide, IV 

57 "If you want nothing [said Imlac], how are you 
unhappy?" 

"That I want nothing," said the prince, "or 
that I know not what I want, is the cause of my 
complaint; if I had any known want, I should 
have a certain wish; that wish would excite en
deavor, and I should not then repine to see the 
sun move so slowly towards the western mountain, 
or lament when the day breaks, and sleep will no 
longer hide me from myself. When I see the kids 
and the lambs chasing one another, I fancy that I 
should be happy if I had something to pursue. 
But, possessing all that I can want, I find one day 
and one hour exactly like another, except that the 
latter is still more tedious than the former. Let 
your experience inform me how the day may now 
seem as short as in my childhood, while nature 
was yet fresh and every moment showed me what 
I never had observed before. I have already en
joyed too much; give me something to desire." 

The old man was surprised at this new species 
of affliction and knew not what to reply, yet was 
unwilling to be silent. "Sir," said he, "if you had 
seen the miseries of the world you would know 
how to value your present state." "Now," said the 
prince, "you have given me something to desire. I 
shall long to see the miseries of the world, since 
the sight of them is necessary to happiness." 

Johnson, Rasselas, III 

58 I mentioned Hume's notion, that all who are hap
py are equally happy; a little miss with a new 
gown at a dancing school ball, a general at the 
head of a victorious army, and an orator, after 
having made an eloquent speech in a great assem
bly. Johnson. "Sir, that all who are happy, are 
equally happy, is not true. A peasant and a phi
losopher may be equally satisfied, but not equally 
happy. Happiness consists in the multiplicity of 
agreeable consciousness. A peasant has not capac
ity for having equal happiness with a philoso
pher." 

Boswell, Life of Johnson (Feb. 1766) 

59 He [Johnson] asserted that the present was never a 
happy state to any human being; but that, as ev
ery part of life, of which we are conscious, was at 
some point of time a period yet to come, in which 
felicity was expected, there was some happiness 

produced by hope. Being pressed upon this sub
ject, and asked if he really was of opinion, that 
though, in general, happiness was very rare in hu
man life, a man was not sometimes happy in the 
moment that was present, he answered, "Never, 
but when he is drunk." 

Boswell, Life of Johnson (Apr. 10, 1775) 

60 Happiness alone is, in the view of reason, far from 
being the complete good. Reason does not ap
prove of it (however much inclination may desire 
it), except as united with desert. On the other 
hand, morality alone, and with it, mere desert, is 
likewise far from being the complete good. To 
make it complete, he who conducts himself in a 
manner not unworthy of happiness, must be able 
to hope for the possession of happiness. Even rea
son, unbiased by private ends, or interested con
siderations, cannot judge otherwise, if it puts itself 
in the place of a being whose business it is to dis
pense all happiness to others. 

Kant, Critique of Pure Reason, 
Transcendental Method 

61 The notion of happiness is so indefinite that al
though every man wishes to attain it, yet he never 
can say definitely and consistently what it is that 
he really wishes and wills. The reason of this is 
that all the elements which belong to the notion of 
happiness are altogether empirical, i.e., they must 
be borrowed from experience, and nevertheless 
the idea of happiness requires an ab30lute whole, 
a maximum of welfare in my present and all fu
ture circumstances. Now it is impossible that the 
most clear-sighted and at the same time most 
powerful being (supposed finite) should frame to 
himself a definite conception of what he really 
wills in this. Does he will riches, how much anxi
ety, envy, and snares might he not thereby draw 
upon his shoulders? Does he will knowledge and 
discernment, perhaps it might prove to be only an 
eye so much the sharper to show him so much the 
more fearfully the evils that are now concealed 
from him, and that cannot be avoided, or to im
pose more wants on his desires, which already give 
him concern enough. Would he have long life? 
who guarantees to him that it would not be a long 
misery? would he at least have health? how often 
has uneasiness of the body restrained from excess
es into which perfect health would have allowed 
one to fall? and so on. In short, he is unable, on 
any principle, to determine with certainty what 
would make him truly happy; because to do so he 
would need to be omniscient. We cannot therefore 
act on any definite principles to secure happiness, 
but only on empirical counsels, e.g. of regimen, 
frugality, courtesy, reserve, etc., which experience 
teaches do, on the average, most promote well
being. Hence it follows that the imperatives of 
prudence do not, strictly speaking, command at 
all, that is, they cannot present actions objectively 
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as practically necessary; that they are rather to be 
regarded as counsels than precepts of reason, that 
the problem to determine certainly and univer
sally what action would promote the happiness of 
a rational being is completely insoluble, and con
sequently no imperative respecting it is possible 
which should, in the strict sense, command to do 
what makes happy; because happiness is not an 
ideal of reason but of imagination, resting solely 
on empirical grounds, and it is vain to expect that 
these should define an action by which one could 
attain the totality of a series of consequences 
which is really endless. 

Kant, Fundamental Principles of the 
Metaphysic of Morals, II 

62 Pure practical reason does not require that we 
should renounce all claim to happiness, but only 
that the moment duty is in question we should 
take no account of happiness. It may even in certain 
respects be a duty to provide for happiness; part
ly, because (including skill, wealth, riches) it con
tains means for the fulfilment of our duty; partly, 
because the absence of it (e.g., poverty) implies 
temptations to transgress our duty. But it can nev
er be an immediate duty to promote our happi
ness, still less can it be the principle of all duty. 
Now, as all determining principles of the will, ex
cept the law of pure practical reason alone (the 
moral law), are all empirical and, therefore, as 
such, belong to the principle of happiness, they 
must all be kept apart from the supreme principle 
of morality and never be incorporated with it as a 
condition; since this would be to destroy all moral 
worth just as much as any empirical admixture 
with geometrical principles would destroy the cer
tainty of mathematical evidence, which in Plato's 
opinion is the most excellent thing in mathemat
ics, even surpassing their utility. 

Kant, Critique of Practical Reason, 
Pt. I, I, 3 

63 The conception of the summum itself contains an 
ambiguity which might occasion needless disputes 
if we did not attend to it. The summum may mean 
either the supreme or the perfect. The former is 
that condition which is itself unconditioned, i.e., is 
not subordinate to any other; the second is that 
whole which is not a part of a greater whole of the 
same kind. It has been shown in the Analytic that 
virtue (as worthiness to be happy) is the supreme 
condition of all that can appear to us desirable, and 
consequently of all our pursuit of happiness, and 
is therefore the supreme good. But it does not follow 
that it is the whole and perfect good as the object 
of the desires of rational finite beings; for this re
quires happiness also, and that not merely in the 
Pllrtial eyes of the person who makes himself an 
end, but even in the judgement of an impartial 
reason, which regards persons in general as ends 
in themselves. For to need happiness, to deserve it, 

and yet at the same time not to participate in it, 
cannot be consistent with the perfect volition of a 
rational being possessed at the same time of all 
power, if, for the sake of experiment, we conceive 
such a being. Now inasmuch as virtue and happi
ness together constitute the possession of the sum
mum bonum in a person, and the distribution of 
happiness in exact proportion to morality (which 
is the worth of the person, and his worthiness to be 
happy) constitutes the summum bonum of a possible 
world; hence this summum bonum expresses the 
whole, the perfect good, in which, however, virtue 
as the condition is always the supreme good, since 
it has no condition above it; whereas happiness, 
while it is pleasant to the possessor of it, is not of 
itself absolutely and in all respects good, but al
ways presupposes morally right behaviour as its 
condition. 

Kant, Critique of Practical Reason, 
Pt. I, II, 2 

64 Faust. If ever I lay me on a bed of sloth in peace, 
That instant let for me existence cease! 
If ever with lying flattery you can rule me 
So that contented with myself I stay, 
If with enjoyment you can fool me, 
Be that for me the final day! 
That bet I offer! 

Mephistopheles. Done! 
Faust. Another hand-clasp! There! 

If to the moment I shall ever say: 
"Ah, linger on, thou art so fair!" 
Then may you fetters on me lay, 
Then will I perish, then and there! 
Then may the death-bell toll, recalling 
Then from your service you are free; 
The clock may stop, the pointer falling. 
And time itself be past for me! 

Meph. Consider well, we'll not forget it. 
Goethe, Faust, I, 1692 

65 Mephistopheles. To you no goal is set, nor mea-
sure. 

If you should like to nibble everything, 
To snatch up something on the wing, 
Mayall agree with you that gives you pleasure! 
Fall to, I say, and don't be coy. 

Faust. You hear indeed, I do not speak of joy. 
Life's wildering whirl be mine, its painfulest en-

joyment, 
Enamoured hate, and quickening annoyment. 
My bosom, of all thirst for knowledge cured, 
Shall close itself henceforth against no woe; 
Whatever to all mankind is assured, 
I, in my inmost being, will enjoy and know, 
Seize with my soul the highest and most deep; 
Men's weal and woe upon my bosom heap; 
And thus this self of mine to all their selves ex

panded, 
Like them I too at last be stranded. 

Goethe, Faust, I, 1760 
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66 Faust. Spirit sublime, thou gav'st me, gav'st 
me all 

For which I prayed. Thou hast not turned in vain 
Thy countenance to me in fire and flame. 
Thou gav'st me glorious nature as a royal realm, 
The power to feel and to enjoy her. Not 
Amazed, cold visits only thou allow'st; 
Thou grantest me to look in her deep breast 
Even as in the bosom of a friend. 
Thou leadest past a series of the living 
Before me, teaching me to know my brothers 
In silent covert and in air and water. 
And when the storm roars screeching through the 

forest, 
When giant fir tree plunges, sweeping down 
And crushing neighbouring branches, neighbour-

ing trunks, 
And at its fall the hills, dull, hollow, thunder: 
Then leadest thou me to the cavern safe, 
Show'st me myself, and my own heart becomes 
Aware of deep mysterious miracles. 
And when before my gaze the stainless moon 
Soothing ascends on high: from rocky walls 
And from damp covert float and soar about me 
The silvery forms of a departed world 
And temper contemplation's austere joy. 

Oh, that for man naught perfect ever is, 
I now do feel. Together with this rapture 
That brings me near and nearer to the gods, 
Thou gav'st the comrade whom I now no more 
Can do without, though, cold and insolent, 
He lowers me in my own sight, transforms 
With but a word, a breath, thy gifts to ·nothing. 
Within my breast he fans with busy zeal 
A savage fire for that fair, lovely form. 
Thus from desire I reel on to enjoyment 
And in enjoyment languish for desire. 

Goethe, Faust, I, 321 7 

67 Serene will be our days and bright, 
And happy will our nature be, 
When love is an unerring light, 
And joy its own security. 

68 

Wordsworth, Ode to Duty 

It is a flaw 
In happiness, to see beyond our bourn.
It forces us in summer skies to mourn, 
It spoils the singing of the Nightingale. 

Keats, Epistle to John Hamilton Reynolds, 82 

69 I have reminded the reader that every state of 
welfare, every feeling of satisfaction, is negative in 
its character; that is to say, it consists in freedom 
from pain, which is the positive element of exis
tence. It follows, therefore, that the happiness of 
any given life is to be measured, not by its joys 
and pleasures, but by the extent to which it has 
been free from suffering-from positive evil. If this 
is the true standpoint, the lower animals appear 
to enjoy a happier destiny than man. Let us ex
amine the matter a little more closely. 

621 

However varied the forms that human happi
ness and misery may take, leading a man to seek 
the one and shun the other, the material basis of it 
all is bodily pleasure or bodily pain. This basis is 
very restricted: it is simply health, food, protec
tion from wet and cold, the satisfaction of the sex
ual instinct; or else the absence of these things. 
Consequently, as far as real physical pleasure is 
concerned, the man is not better off than the 
brute, except in so far as the higher possibilities of 
his nervous system make him more sensitive to 
every kind of pleasure, but also, it must be re
membered, to every kind of pain. But then com
pared with the brute, how much stronger are the 
passions aroused in him! what an immeasurable 
difference there is in the depth and vehemence of 
his emotions!-and yet, in the one case, as in the 
other, all to produce the same result in the end: 
namely, health, food, clothing, and so on. 

The chief source of all this passion is that 
thought for what is absent and future, which, with 
man, exercises such a powerful influence upon all 
he does. It is this that is the real origin of his cares, 
his hopes, his fears--emotions which affect him 
much more deeply than could ever be the case 
with those present joys and sufferings to which the 
brute is confined. In his powers of reflection, 
memory and foresight, man possesses, as it were, a 
machine for condensing and storing up his plea
sures and his sorrows. But the brute has nothing of 
the kind; whenever it is in pain, it is as though it 
were suffering for the first time, even though the 
same thing should have previously happened to it 
times out of number. It has no power of summing 
up its feelings. Hence its careless and placid tem
per: how much it is to be envied! But in man 
reflection comes in, with all the emotions to which 
it gives rise; and taking up the same elements of 
pleasure and pain which are common to him and 
the brute, it develops his susceptibility to happi
ness and misery to such a degree that, at one mo
ment the man is brought in an Instant to a state of 
delight that may even prove fatal, at another to 
the depths of despair and suicide. 

Schopenhauer, Sufferings of the World 

70 In a world where all is unstable, and nought can 
endure, but is swept onwards at once in the hur
rying whirlpool of change; where a man, if he is to 
keep erect at all, must always be advancing and 
moving, like an acrobat on a rope-in such a 
world, happiness is inconceivable. How can it 
dwell where, as Plato says, continual Becoming and 
never Being is the sole form of existence? In the first 
place, a man never is happy, but spends his whole 
life in striving after something which he thinks 
will make him so; he seldom attains his goal, and 
when he does, it is only to be disappointed; he is 
mostly shipwrecked in the end, and comes into 
harbour with masts and rigging gone. And then, it 
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is all one whether he has been happy or misera
ble; for his life was never anything more than a 
present moment always vanishing; and now it is 
over. 

Schopenhauer, Vaniry of Existence 

71 A Book of Verses underneath the Bough, 
A Jug of Wine, a Loaf of Bread-and Thou 

Beside me singing in the Wilderness
Oh, Wilderness were Paradise enow! 

FitzGerald, Rubdiydt, XII 

72 When ... It IS. . positively asserted to be im
possible that human life should be happy, the as
sertion, if not something like a verbal quibble, is 
at least an exaggeration. If by happiness be meant 
a continuity of highly pleasurable excitement, it is 
evident enough that this is impossible. A state of 
exalted pleasure lasts only moments, or in some 
cases, and with some intermissions, hours or days, 
and is the occasional brilliant flash of enjoyment, 
not its permanent and steady flame. Of this the 
philosophers who h:lve taught that happiness is 
the end of life were as fully aware as those who 
taunt them. The happiness which they meant was 
not a life of rapture; but moments of such, in an 
existence made up of few and transitory pains, 
many and various pleasures, with a decided pre
dominance of the active over the passive, and hav
ing as the foundation of the whole, not to expect 
more from life than it is capable of bestowing. A 
life thus composed, to those who have been fortu
nate enough to obtain it, has always appeared 
worthy of the name of happiness. And such an 
existence is even now the lot of many, during 
some considerable portion of their lives. The pres
ent wretched education, and wretched social ar
rangements, are the only real hindrance to its 
being attainable by almost all. 

Mill, Utilitarianism, II 

73 The only proof capable of being given that an 
object is visible, is that people actually see it. The 
only proof that a sound is audible, is that people 
hear it: and so of the other sources of our experi
ence. In like manner, I apprehend, the sole evi
dence it is possible to produce that anything is 
desirable, is that people do actually desire it. If 
the end which the utilitarian doctrine proposes to 
itself were not, in theory and in practice, acknowl
edged to be an end, nothing could ever convince 
any person that it was so. No reason can be given 
why the general happiness is desirable, except 
that each person, so far as he believes it to be 
attainable, desires his own happiness. This, how
ever, being a fact, we have not only all the proof 
which the case admits of, but all which it is possi
ble to require, that happiness is a good: that each 
person's happiness is a good to that person, and 
the general happiness, therefore, a good to the ag-

gregate of all persons. Happiness has made out its 
title as one of the ends of conduct, and consequent
ly one of the criteria of morality. 

Mill, Utilitarianism, IV 

74 Grand Inquisitor. But the flock will come together 
again and will submit once more, and then it will 
be once for all. Then we shall give them the quiet 
humble happiness of weak creatures such as they 
are by nature. Oh, we shall persuade them at last 
not to be proud, for Thou didst lift them up and 
thereby taught them to be proud. We shall show 
them that they are weak, that they are only pitiful 
children, but that childlike happiness is the sweet
est of all. They will become timid and will look to 
us and huddle close to us in fear, as chicks to the 
hen. They will marvel at us and will be awe
stricken before us, and will be proud at our being 
so powerful and clever that we have been able to 
subdue such a turbulent flock of thousands of mil
lions. They will tremble impotently before our 
wrath, their minds will grow fearful, they will be 
quick to shed tears like women and children, but 
they will be just as ready at a sign from us to pass 
to laughter and rejoicing, to happy mirth and 
childish song. Yes, we shall set them to work, but 
in their leisure hours we shall make their life like 
a child's game, with children's songs and innocent 
dance. Oh, we shall allow them even sin, they are 
weak and helpless, and they will love us like chil
dren because we allow them to sin. We,shall tell 
them that every sin will be expiated, if it is done 
with our permission, that we allow them to sin 
because we love them, and the punishment for 
these sins we take upon ourselves. And we shall 
take it upon ourselves, and they will adore us as 
their saviours who have taken on themselves their 
sins before God. And they will have no secrets 
from us. We shall allow or forbid them to live with 
their wives and mistresses, to have or not to have 
children-according to whether they have been 
obedient or disobedient-and they will submit to 
us gladly and cheerfully. The most painful secrets 
of their conscience, all, all they will bring to us, 
and we shall have an answer for all. And they will 
be glad to believe our answer, for it will save them 
from the great anxiety and terrible agony they 
endure at present in making a free decision for 
themselves. And all will be happy, all the millions 
of creatures except the hundred thousand who 
rule over them. For only we, we who guard the 
mystery, shall be unhappy. There will be thou
sands of millions of happy babes, and a hundred 
thousand sufferers who have taken upon them
selves the curse of the knowledge of good and evil. 
Peacefully they will die, peacefully they will ex
pire in Thy name, and beyond the grave they will 
find nothing but death. But we shall keep the se
cret, and for their happiness we shall allure them 
with the reward of heaven and eternity. Though if 
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there were anything in the other world, it certain
ly would not be for such as they. 

Dostoevsky, Brothers Karamazov, 
Pt. II, V, 5 

75 My God, a moment of bliss. Why, isn't that 
enough for a whole lifetime? 

Dostoevsky, White Nights 

76 While imprisoned in the shed Pierre had learned 
not with his intellect but with his whole being, by 
life itself, that man is created for happiness, that 
happiness is within him, in the satisfaction of sim
ple human needs, and that all unhappiness arises 
not from privation but from superfluity. And now 
during these last three weeks of the march he had 
learned still another new, consolatory truth-that 
nothing in this world is terrible. He had learned 
that as there is no condition in which man can be 
happy and entirely free, so there is no condition in 
which he need be unhappy and lack freedom. He 
learned that suffering and freedom have their lim
its and that those limits are very near together; 
that the person in a bed of roses with one crum
pled petal suffered as keenly as he now, sleeping 
on the bare damp earth with one side growing 
chilled while the other was warming; and that 
when he had put on tight dancing shoes he had 
suffered just as he did now when he walked with 
bare feet that were covered with sores-his foot
gear having long since fallen to pieces. He discov
ered that when he had married his wife-of his 
own free will as it had seemed to him-he had 
been no more free than now when they locked 
him up at night in a stable. Of all that he himself 
subsequently termed his sufferings, but which at 
the time he scarcely felt, the worst was the state of 
his bare, raw, and scab-covered feet. (The horse
flesh was appetizing and nourishing, the saltpeter 
flavor of the gunpowder they used instead of salt 
was even pleasant; there was no great cold, it was 
always warm walking in the daytime, and at 
night there were the campfires; the lice that de
voured him warmed his body.) The one thing that 
was at first hard to bear was his feet. 

After the second day's march Pierre, having ex
amined his feet by the campfire, thought it would 
be impossible to walk on them; but when ev
erybody got up he went along, limping, and, 
when he had warmed up, walked without feeling 
the pain, though at night his feet were more terri
ble to look at than before. However, he did not 
look at them now, but thought of other things. 

Only now did Pierre realize the full strength of 
life in man and the saving power he has of trans-

ferring his attention from one thing to another, 
which is like the safety valve of a boiler that al
lows superfluous steam to blow off when the pres
sure exceeds a certain limit. 

He did not see and did not hear how they shot 
the prisoners who lagged behind, though more 
than a hundred perished in that way. He did not 
think of Karataev who grew weaker every day 
and evidently would soon have to share that fate. 
Still less did Pierre think about himself. The hard
er his position became and the more terrible the 
future, the more independent of that position in 
which he found himself were the joyful and com
forting thoughts, memories, and imaginings that 
came to him. 

Tolstoy, War and Peace, XIV, 12 

77 For the mediocre it is happiness to be mediocre. 
Nietzsche, Antichrist, LVII 

78 Morell. An honest man feels that he must pay 
Heaven for every hour of happiness with a good 
spell of hard unselfish work to make others happy. 
We have no more right to consume happiness 
without producing it than to consume wealth 
without producing it. 

Shaw, Candida, I 

79 Octavius. Oh, Jack, you talk of saving me from my 
highest happiness. 

Tanner. Yes, a lifetime of happiness. If it were 
only the first half hour's happiness, Tavy, I would 
buy it for you with my last penny. But a lifetime 
of happiness! No man alive could bear it: it would 
be hell on earth. 

Shaw, Man and Superman, I 

80 Men who are unhappy, like men who sleep badly, 
are always proud of the fact. Perhaps their pride 
is like that of the fox who had lost his tail; if so, 
the way to cure it is to point out to them how they 
can grow a new tail. Very few men, I believe, will 
deliberately choose unhappiness if they see a way 
of being happy. I do not deny that such men exist, 
but they are not sufficiently numerous to be im
portant. 

Russell, Conquest of Happiness, I, 1 

81 Happiness is fundamental in morals only because 
happiness is not something to be sought for, but is 
something now attained, even in the midst of pain 
and trouble, whenever recognition of our ties with 
nature and with fellow-men releases and informs 
our action. 

Dewey, Human Nature and Conduct, III, 9 
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MORAL OBLIGATION 

Not all the authors who acknowledge that 
man is bound by duty or moral obligation to 
act or to refrain from acting in certain ways 
explicitly employ the words "duty" or "obli
gation" in their ethical treatises or moral 
discourse. Some writers who assert that 
there are certain things that a person ought 
or ought not to do if one is going to act 
rightly, or certain things that one ought or 
ought not to desire if one is going to seek 
real, not merely apparent goods, make these 
points in the context of discussing virtue and 
vice rather than duty or obligation. 

The reader is, therefore, referred to Sec
tion 9.10 on VIRTUE AND VICE for statements 
about what ought or ought not to be done or 
sought, which imply the existence of duties 
or obligations even though they are not so 
denominated. In the ancient world, the Ro
man writers rather than the Greeks stress 
duties and enumerate or classify them; in 
the modern world, the same thing is true of 

Fear God, and keep his commandments: for this is 
the whole duty of man. 

Ecclesiastes 12: 13 

2 What doth the Lord require of thee, but to do 
justly, and to love mercy, and to walk humbly 
with thy God? 

Micah 6:8 

3 Hector. You [Rhesus] owe us much. You have 
spurned it 

and to your friends in distress come with late re
lief. 

Yet here are others, who are not our kin by 
blood, 

who came long ago, and some of them have fallen 
and lie 

buried in their mounds, who greatly kept faith 
with our city, 

the German moralists, such as Kant and 
Hegel, as contrasted with such English writ
ers as Locke, Hume, and J. S. Mill. 

Closely connected with this difference in 
emphasis is the importance accorded to 
law-civil, moral, and divine-in the con
sideration of right and wrong in human con
duct. Those who lay great stress on law and 
obedience to it also tend to conceive acting 
rightly as doing one's duty or fulfilling one's 
obligation; and they also differentiate duties 
as legal or civil, moral, and religious accord
ing to the kind of law that one is under obli
gation to obey. Because of their concern 
with the divine law and the natural moral 
law as well as with eternal salvation or beat
itude, Christian moralists and theologians 
conceive right conduct in terms of duty as 
well as in terms of virtue and happiness. For 
the relation of duty to law, the reader is re
ferred to Section 9.3 on MORAL LAW and Sec
tion 12.1 on LAW AND LAWYERS. 

while others, in their armor, by their chariot 
teams, 

have stood whatever cold winds or thirsty heat the 
god 

sends, and still do endure it, without 
sleeping, as you did, snug beneath the covers. 

Euripides, Rhesus, 411 

4 No aspect of life, public or private, in business or 
in the home, in personal matters or in dealing 
with others, is without its moral duty. To dis
charge such duty fulfills all that is morally right. 
To neglect it is inherently morally wrong. 

Cicero, De Officiis, I, 2 

5 We are not born for our own sake. Our country 
claims a share of our lives, and our friends claim a 
share. 

Cicero, De Officiis, I, 7 
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