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Seekers after God gathers F. W. Farrar’s sustained studies
of three Roman Stoics—Seneca, Epictetus, and Marcus
Aurelius—into a single, coherent work of biography, history,
and moral reflection. The collection does not present fiction
or drama, but a sequence of essays arranged as books and
chapters, each tracing a life, a historical setting, and a body
of thought. Farrar’s purpose is explanatory and ethical: to
make the persons and writings of these thinkers intelligible
to general readers, and to ask what their search for wisdom
and virtue can still teach. The result is a carefully
documented, readable engagement with classical
philosophy in its imperial context.

Seneca occupies the first and most historically
interwoven portion. Farrar follows the philosopher from
family and early years through education, the social climate
of Rome, and the politics of Tiberius, Caius, and Claudius,
including exile and recall. He examines Seneca’s
prominence under Nero, the tensions between public life
and moral counsel, the circumstances that brought his
career to a close, and the posthumous debates about his
character. The closing chapters inquire into Seneca’s
relations to early Christian thought, including comparisons
with Scripture and an appraisal of reported connections with
St. Paul, treating such questions critically and within the
evidence available.



The second book turns to Epictetus, presenting his life as
it can be reconstructed and, more importantly, his outlook
on what a good life requires. Farrar introduces the “Manual”
and “Fragments” customarily attributed to Arrian’s epitome,
and the larger Discourses preserved by the same pupil,
using them to display the discipline, independence, and
practical counsel that define Epictetus’s teaching. The
chapters combine narrative with exposition, showing how
the teacher’s maxims arise from a consistent view of
reason, duty, and freedom. The treatment remains concise
and accessible, while anchoring its claims in the texts
through which Epictetus’s thought has been transmitted.

The third book examines Marcus Aurelius, beginning with
the education of an emperor and continuing through a life
pressed by public responsibility. Farrar outlines the
formation of Marcus’s character, the sources of his
philosophical training, and the demands of rule that frame
his reflections. The study culminates in a reading of the
Meditations, a private record shaped by Stoic self-scrutiny
and the constraints of power. Without attempting exhaustive
commentary, Farrar clarifies the work’s purpose and tone,
situates it among earlier Stoics, and indicates how a
personal notebook of spiritual exercises became one of the
most enduring documents of ancient moral thought.

Throughout, the collection belongs to the genre of
biographical and critical essay, enriched by historical
sketches. It does not offer new texts by the Stoics, but
interprets their preserved writings, alongside accounts of
Roman society and government that illuminate them. The
narrative is continuous and source-conscious, avoiding



technical philology while citing established authorities and
circumstances. Farrar’s style is lucid, earnest, and rhetorical,
designed to guide non-specialists through the interplay of
character, doctrine, and event. He writes as a Christian
moralist engaging with Stoicism’s noblest expressions,
attentive to both convergences and differences without
forcing conclusions beyond the evidence.

The unifying themes are clear: the hunger for virtue, the
discipline of conscience, the endurance of suffering, and the
strain between public office and private integrity. Seneca’s
courtly entanglements, Epictetus’s rigorous classroom, and
Marcus’s imperial solitude serve as contrasting theaters for
a single drama—the mind’s pursuit of wisdom under
pressure. Farrar highlights the ethical appeal of Stoicism—
simplicity, self-mastery, reverence for order—while
exploring its historical limits. The result is neither
hagiography nor denunciation, but a reflective estimate of
lives that sought the highest human good with the lights
they possessed, and that continue to sharpen modern moral
self-understanding.

As a whole, Seekers after God offers essential,
interrelated studies rather than isolated sketches. Readers
may approach sequentially, to see the tradition’s
development, or focus on an individual figure. Each book
stands as a self-contained essay in biography and
interpretation, yet the conclusion gathers the larger
implications for ethical reflection today. The collection’s
value lies in the clarity with which it presents texts and
contexts, and in the charitable firmness of its judgments. By
bringing Roman Stoics into close, fair view, Farrar provides



an entry to classical philosophy that speaks beyond its
century, to readers concerned with conduct and meaning.
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Seekers after God, written by the Anglican scholar F. W.
Farrar in the later nineteenth century, situates three Stoic
luminaries—Seneca, Epictetus, and Marcus Aurelius—within
the formative centuries of the Roman Empire. Drawing on
classical historians and the philosophers’ own writings,
Farrar presents them as earnest moral inquirers amid
autocracy, spectacle, and social strain. His Victorian
readers, reared on classical education and Christian
apologetic debate, met these figures as mirrors for
questions of conscience, providence, and civic duty. The
collection’s arc traces how Stoic ethics engaged imperial
power, personal suffering, and universal citizenship, thereby
illuminating what Christianity encountered and, in Farrar’s
view, corrected.

The Augustan settlement (27 BCE) created the Principate
under which these lives unfolded. Under Tiberius (14–37 CE)
treason trials and informers chilled public speech; Gaius
Caligula (37–41) dramatized capricious autocracy; Claudius
(41–54) expanded administration and provincial integration;
Nero (54–68) veered from tutored restraint to violent
spectacle and purges. Such conditions made moral
philosophy politically charged. Court access promised
influence yet invited compromise; withdrawal to teaching or
writing could preserve integrity but not safety. Farrar reads
this oscillation between engagement and retreat as a
crucible for Stoic character, a context necessary to grasp



both Seneca’s dilemmas and later philosophical
renunciations.

Roman society in the first and second centuries was
cosmopolitan, urban, and stratified. Slavery permeated
households and administration; wealth clustered in
senatorial and equestrian elites; games and patronage
shaped public life. Education centered on rhetoric, Greek
literature, and moral commonplaces, forming a class
conversant with philosophical schools. Stoicism—
emphasizing self-command, divine reason (logos), and
world-citizenship—offered coherence amid mobility and
insecurity. Empire-wide roads, courts, and markets
facilitated the spread of ideas from Asia Minor to Hispania.
Farrar emphasizes how this circulation, together with moral
anxiety about luxury and cruelty, made Stoic maxims
practical counsel for magistrates, teachers, soldiers, and
householders.

Seneca the Younger (c. 4 BCE–65 CE), born at Corduba
and educated in Rome, exemplifies philosophy at the heart
of power. Serving as quaestor and senator, he was exiled to
Corsica in 41 under Claudius, recalled in 49 through
Agrippina, and became tutor and adviser to the young Nero
alongside Burrus. His essays and Letters grapple with anger,
clemency, and wealth while navigating palace intrigue. After
the Pisonian conspiracy (65), he was compelled to die.
Farrar interprets Seneca’s compromises and eloquence
against the pressures of delation, imperial favor, and public
expectation, reading his moral oscillations as the tragedy of
a court Stoic.



Epictetus (c. 50–135 CE), born at Hierapolis in Phrygia
and once a slave of Nero’s freedman Epaphroditus,
represents Stoicism disentangled from office. Trained by
Musonius Rufus, he taught at Rome until Domitian expelled
philosophers in 89. Resettled at Nicopolis in Epirus, he built
a school whose conversations Arrian recorded as the
Discourses and Manual. The Flavian and early Trajanic eras
prized order, yet memories of civil fury endured; Epictetus
answered with inner freedom, disciplined assent, and
acceptance of providence. Farrar highlights how the
empire’s legal and social rigidity could paradoxically
sharpen a philosophy of moral autonomy available to
commoners and elites.

Marcus Aurelius (121–180 CE) ruled during the high
empire’s trials. Adopted into the Antonine dynasty, he co-
ruled from 161, confronted war with Parthia, the Antonine
plague (from 165), and protracted Marcomannic campaigns
along the Danube. Educated by Fronto and Stoic mentors
like Rusticus, he composed his Meditations in Greek amid
encampments at Carnuntum and Sirmium. His reflections on
duty, transience, and the common good emerged from
administrative strain and military hardship. Farrar presents
Marcus as the ethical ideal of imperial stewardship, yet one
whose piety and legalism left Christians vulnerable, as
regional persecutions, notably at Lugdunum in 177,
revealed civic religion’s limits.

Throughout the first two centuries, Christianity grew
within the same networks that carried philosophy:
synagogues, trade routes, and diaspora cities from Antioch
to Rome. Paul’s house arrest in Rome (c. 60–62) and Nero’s



post-fire scapegoating of Christians (64) framed early
encounters between gospel and imperial authority. Later
suspicion under Domitian and episodic local prosecutions
under the Antonines kept tensions alive. Farrar juxtaposes
Stoic conscience and Christian grace, noting convergences
in moral earnestness while asserting revelation’s superiority.
The disputed Seneca–Paul correspondence, though likely
spurious, reflects antiquity’s and modernity’s desire to read
dialogue, not antagonism, between these moral traditions.

Farrar’s synthesis reflects nineteenth-century British
classicism, historical criticism, and pastoral aims. Reliant on
Tacitus, Suetonius, Dio, Arrian, and Marcus’s own text, he
adapts scholarship then popularized by translators and
educators to a lay audience seeking ethical exemplars. Post-
evangelical debates about culture and faith encouraged
portraits of noble pagans who foreshadowed the gospel yet
fell short of it. The Roman Empire’s administrative unity and
moral contradictions became, in his argument, providential
preparation for Christianity. Thus the collection’s reception
rested on shared assumptions about duty, character, and
empire, allowing Victorian readers to recognize their own
dilemmas in ancient seekers after God.
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Introductory

Farrar frames three Roman Stoics as earnest seekers of
virtue whose lives unfold amid imperial turmoil, reading
their efforts through a historically grounded yet morally
comparative lens.

The tone blends brisk biography with reflective Christian-
inflected critique, signaling recurring motifs of conscience,
providence, and the struggle to align ideals with public duty.

Seneca (Chapters I–XV)

Tracing Seneca from family origins and education through
exile, recall, and his fraught tutorship of Nero, Farrar
portrays a brilliant moralist navigating corrupt courts and a
volatile empire.

The study emphasizes the tension between Stoic maxims
and worldly ambition, culminating in measured comparisons
with St. Paul and Scripture that highlight both illuminating
parallels and ethical inconsistencies.

Epictetus (Chapters I–V)

Centering on a formerly enslaved teacher whose
Discourses and Manual distill Stoicism into disciplined
practice, this section presents an austere ethic of inner
freedom grounded in responsibility and assent.



Farrar’s treatment underscores the plain, practical tone
of Epictetus’s counsel and its focus on the will, contrasting it
with Seneca’s courtly compromises while noting
convergences with Christian moral seriousness.

Marcus Aurelius (Chapters I–IV)

Following the emperor’s education and burdened reign,
Farrar reads the Meditations as a private ledger of self-
scrutiny, cosmic perspective, and dutiful resignation.

The portrait balances imperial responsibility with
melancholy piety, marking a stylistic shift toward
inwardness and revealing Stoicism’s dignified limits when
tested by power and suffering.

Conclusion

Drawing the three profiles together, Farrar argues that
pagan Stoicism reached a noble moral altitude yet fell short
of the fullness he associates with Christian hope.

Recurring signatures across the collection include vivid
historical portraiture, ethical cross-examination, and a
trajectory from compromised eloquence (Seneca) to
practical rigor (Epictetus) to introspective sovereignty
(Marcus).
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"Ce nuage frangé de rayons qui toucbe presqu' à
l'immortelle aurore 
des vérités chrétiennes."--PONTMAOTIN.

 
 

 
 

INTRODUCTORY.
Table of Contents 

On the banks of the Baetis--the modern Guadalquiver,--
and under the woods that crown the southern slopes of the
Sierra Morena, lies the beautiful and famous city of Cordova.
It had been selected by Marcellus as the site of a Roman
colony; and so many Romans and Spaniards of high rank
chose it for their residence, that it obtained from Augustus
the honourable surname of the "Patrician Colony." Spain,
during this period of the Empire, exercised no small
influence upon the literature and politics of Rome. No less
than three great Emperors--Trajan, Hadrian, and
Theodosius,--were natives of Spain. Columella, the writer on
agriculture, was born at Cadiz; Quintilian, the great writer on
the education of an orator, was born at Calahorra; the poet
Martial was a native of Bilbilis; but Cordova could boast the
yet higher honour of having given birth to the Senecas, an



honour which won for it the epithet of "The Eloquent." A ruin
is shown to modern travellers which is popularly called the
House of Seneca, and the fact is at least a proof that the
city still retains some memory of its illustrious sons.

Marcus Annaeus Seneca, the father of the philosopher,
was by rank a Roman knight. What causes had led him or
his family to settle in Spain we do not know, and the names
Annaeus and Seneca are alike obscure. It has been vaguely
conjectured that both names may involve an allusion to the
longevity of some of the founders of the family, for Annaeus
seems to be connected with annus, a year, and Seneca with
senex, an old man. The common English composite plant
ragwort is called senecio from the white and feathery
pappus or appendage of its seeds; and similarly, Isidore
says that the first Seneca was so named because "he was
born with white hair."

Although the father of Seneca was of knightly rank, his
family had never risen to any eminence; it belonged to the
class of nouveaux riches, and we do not know whether it
was of Roman or of Spanish descent. But his mother Helvia--
an uncommon name, which, by a curious coincidence,
belonged also to the mother of Cicero--was a Spanish lady;
and it was from her that Seneca, as well as his famous
nephew, the poet Lucan, doubtless derived many of the
traits which mark their intellect and their character. There
was in the Spaniard a richness and splendour of
imagination, an intensity and warmth, a touch of "phantasy
and flame," which we find in these two men of genius, and
which was wholly wanting to the Roman temperament.



Of Cordova itself, except in a single epigram, Seneca
makes no mention; but this epigram suffices to show that he
must have been familiar with its stirring and memorable
traditions. The elder Seneca must have been living at
Cordova during all the troublous years of civil war, when his
native city caused equal offence to Pompey and to Caesar.
Doubtless, too, he would have had stories to tell of the
noble Sertorius, and of the tame fawn which gained for him
the credit of divine assistance; and contemporary
reminiscences of that day of desperate disaster when
Caesar, indignant that Cordova should have embraced the
cause of the sons of Pompey, avenged himself by a
massacre of 22,000 of the citizens. From his mother Helvia,
Seneca must often have heard about the fierce and gallant
struggle in which her country had resisted the iron yoke of
Rome. Many a time as a boy must he have been told how
long and how heroically Saguntum had withstood the
assaults and baffled the triumph of Hannibal; how bravely
Viriathus had fought, and how shamefully he fell; and how
at length the unequal contest, which reduced Spain to the
condition of a province, was closed, when the heroic
defenders of Numantia, rather than yield to Scipio, reduced
their city to a heap of blood-stained ruins.

But, whatever may have been the extent to which
Seneca was influenced by the Spanish blood which flowed in
his veins, and the Spanish legends on which his youth was
fed, it was not in Spain that his lot was cast. When he was
yet an infant in arms his father, with all his family,
emigrated from Cordova to Rome. What may have been the
special reason for this important step we do not know;



possibly, like the father of Horace, the elder Seneca may
have sought a better education for his sons than could be
provided by even so celebrated a provincial town as
Cordova; possibly--for he belonged to a somewhat pushing
family--he may have desired to gain fresh wealth and
honour in the imperial city.

Thither we must follow him; and, as it is our object not
only to depict a character but also to sketch the
characteristics of a very memorable age in the world's
history, we must try to get a glimpse of the family in the
midst of which our young philosopher grew up, of the kind
of education which he received, and of the influences which
were likely to tell upon him during his childish and youthful
years. Only by such means shall we be able to judge of him
aright. And it is worth while to try and gain a right
conception of the man, not only because he was very
eminent as a poet, an author, and a politician, not only
because he fills a very prominent place in the pages of the
great historian, who has drawn so immortal a picture of
Rome under the Emperors; not only because in him we can
best study the inevitable signs which mark, even in the
works of men of genius, a degraded people and a decaying
literature; but because he was, as the title of this volume
designates him, a "SEEKER AFTER GOD[1q]." Whatever may
have been the dark and questionable actions of his life--and
in this narrative we shall endeavor to furnish a plain and
unvarnished picture of the manner in which he lived,--it is
certain that, as a philosopher and as a moralist, he furnishes
us with the grandest and most eloquent series of truths to
which, unilluminated by Christianity, the thoughts of man



have ever attained. The purest and most exalted philosophic
sect of antiquity was "the sect of the Stoics;" and Stoicism
never found a literary exponent more ardent, more
eloquent, or more enlightened than Lucius Annaeus Seneca.
So nearly, in fact, does he seem to have arrived at the
truths of Christianity, that to many it seemed a matter for
marvel that he could have known them without having
heard them from inspired lips. He is constantly cited with
approbation by some of the most eminent Christian fathers.
Tertullian, Lactantius, even St. Augustine himself, quote his
words with marked admiration, and St. Jerome appeals to
him as "our Seneca." The Council of Trent go further still,
and quote him as though he were an acknowledged father
of the Church. For many centuries there were some who
accepted as genuine the spurious letters supposed to have
been interchanged between Seneca and St. Paul, in which
Seneca is made to express a wish to hold among the Pagans
the same beneficial position which St. Paul held in the
Christian world. The possibility of such an intercourse, the
nature and extent of such supposed obligations, will come
under our consideration hereafter. All that I here desire to
say is, that in considering the life of Seneca we are not only
dealing with a life which was rich in memorable incidents,
and which was cast into an age upon which Christianity
dawned as a new light in the darkness, but also the life of
one who climbed the loftiest peaks of the moral philosophy
of Paganism, and who in many respects may be regarded as
the Coryphaeus of what has been sometimes called a
Natural Religion.



It is not my purpose to turn aside from the narrative in
order to indulge in moral reflections, because such
reflections will come with tenfold force if they are naturally
suggested to the reader's mind by the circumstances of the
biography. But from first to last it will be abundantly obvious
to every thoughtful mind that alike the morality and the
philosophy of Paganism, as contrasted with the splendour of
revealed truth and the holiness of Christian life, are but as
moonlight is to sunlight. The Stoical philosophy may be
compared to a torch[2q] which flings a faint gleam here and
there in the dusky recesses of a mighty cavern; Christianity
to the sun pouring into the inmost depths of the same
cavern its sevenfold illumination. The torch had a value and
brightness of its own, but compared with the dawning of
that new glory it appears to be dim and ineffectual, even
though its brightness was a real brightness, and had been
drawn from the same etherial source.
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THE FAMILY AND EARLY YEARS OF
SENECA.
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The exact date of Seneca's birth is uncertain, but it took
place in all probability about seven years before the
commencement of the Christian era. It will give to his life a
touch of deep and solemn interest if we remember that,
during all those guilty and stormy scenes amid which his
earlier destiny was cast, there lived and taught in Palestine
the Son of God, the Saviour of the world.

The problems which for many years tormented his mind
were beginning to find their solution, amid far other scenes,
by men whose creed and condition he despised. While
Seneca was being guarded by his attendant slave through
the crowded and dangerous streets of Rome on his way to
school, St. Peter and St. John were fisher-lads by the shores
of Gennesareth; while Seneca was ardently assimilating the
doctrine of the stoic Attalus, St. Paul, with no less fervancy
of soul, sat learning at the feet of Gamaliel; and long before
Seneca had made his way, through paths dizzy and dubious,
to the zenith of his fame, unknown to him that Saviour had
been crucified through whose only merits he and we can
ever attain to our final rest.

Seneca was about two years old when he was carried to
Rome in his nurse's arms. Like many other men who have



succeeded in attaining eminence, he suffered much from ill-
health in his early years. He tells us of one serious illness
from which he slowly recovered under the affectionate and
tender nursing of his mother's sister. All his life long he was
subject to attacks of asthma, which, after suffering every
form of disease, he says that he considers to be the worst.
At one time his personal sufferings weighed so heavily on
his spirits that nothing save a regard for his father's wishes
prevented him from suicide: and later in life he was only
withheld from seeking the deliverance of death by the
tender affection of his wife Paulina. He might have used with
little alteration the words of Pope, that his various studies
but served to help him

"Through this long disease, my life." 

The recovery from this tedious illness is the only allusion
which Seneca has made to the circumstances of his
childhood. The ancient writers, even the ancient poets, but
rarely refer, even in the most cursory manner, to their early
years. The cause of this reticence offers a curious problem
for our inquiry, but the fact is indisputable. Whereas there is
scarcely a single modern poet who has not lingered with
undisguised feelings of happiness over the gentle memories
of his childhood, not one of the ancient poets has
systematically touched upon the theme at all. From Lydgate
down to Tennyson, it would be easy to quote from our
English poets a continuous line of lyric songs on the subject
of boyish years. How to the young child the fir-trees seemed
to touch the sky, how his heart leaped up at the sight of the
rainbow, how he sat at his mother's feet and pricked into



paper the tissued flowers of her dress, how he chased the
bright butterfly, or in his tenderness feared to brush even
the dust from off its wings, how he learnt sweet lessons and
said innocent prayers at his father's knee; trifles like these,
yet trifles which may have been rendered noble and
beautiful by a loving imagination, have been narrated over
and over again in the songs of our poets. The lovely lines of
Henry Vaughan might be taken as a type of thousands
more:--

"Happy those early days, when I 
Shined in my Angel infancy. 
Before I understood this place 
Appointed for my second race, 
Or taught my soul to fancy aught 
But a white celestial thought; 

"Before I taught my tongue to wound 
My conscience with a sinful sound
Or had the black art to dispense 
A several sin to every sense; 
But felt through all this fleshy dress, 
Bright shoots of everlastingness." 

The memory of every student of English poetry will
furnish countless parallels to thoughts like these. How is it
that no similar poem could be quoted from the whole range
of ancient literature? How is it that to the Greek and Roman
poets that morning of life, which should have been so filled
with "natural blessedness," seems to have been a blank?
How is it that writers so voluminous, so domestic, so
affectionate as Cicero, Virgil, and Horace do not make so



much as a single allusion to the existence of their own
mothers?

To answer this question fully would be to write an entire
essay on the difference between ancient and modern life,
and would carry me far away from my immediate subject.[1]
But I may say generally, that the explanation rests in the
fact that in all probability childhood among the ancients was
a disregarded, and in most cases a far less happy, period
than it is with us. The birth of a child in the house of a Greek
or a Roman was not necessarily a subject for rejoicing. If the
father, when the child was first shown to him, stooped down
and took it in his arms, it was received as a member of the
family; if he left it unnoticed then it was doomed to death,
and was exposed in some lonely or barren place to the
mercy of the wild beasts, or of the first passer by. And even
if a child escaped this fate, yet for the first seven or eight
years of life he was kept in the gynaeceum, or women's
apartments, and rarely or never saw his father's face. No
halo of romance or poetry was shed over those early years.
Until the child was full grown the absolute power of life or
death rested in his father's hands; he had no freedom, and
met with little notice. For individual life the ancients had a
very slight regard; there was nothing autobiographic or
introspective in their temperament. With them public life,
the life of the State, was everything; domestic life, the life of
the individual, occupied but a small share of their
consideration. All the innocent pleasures of infancy, the joys
of the hearth, the charm of the domestic circle, the flow and
sparkle of childish gaity, were by them but little
appreciated. The years before manhood were years of



How does exile or marginality refine each thinker's
philosophical voice?

Seneca’s banishment marks a tonal pivot in Farrar’s
account. The chapters on exile depict a thinker forced into
an economy of attention, where consolation, literary labor,
and guarded counsel acquire sharper edges. Farrar suggests
that distance from the capital concentrates the voice,
making themes of self-sufficiency and time’s brevity less
ornamental. The later recall reveals how easily this clarity
blurs within courtly obligations, and how memory of
marginality can both warn and weary. Exile thus acts as
crucible and caution, refining an ideal that proves more
resilient in solitude than in negotiation.

For Epictetus, marginality is origin rather than
interruption. Farrar underscores how enslavement,
disability, and relocation to Nicopolis give the Discourses
their unembarrassed pragmatism: doctrines built for people
with few levers. The imperial edict against philosophers
becomes a logistical fact that validates his emphasis on
what cannot be seized. Speaking from a provincial
classroom, he fashions a style that refuses ornament,
treating control over assent as a citizenship that travels. In
this telling, the margin is not exile from meaning but the
vantage that authorizes direct critique of status, fortune,
and public noise.

Marcus Aurelius experiences marginality as a discipline of
interior distance rather than physical banishment. Farrar
traces campaigns and crises that reduce leisure while
amplifying the need for compact reminders. The Meditations
become a portable retreat, a self-curated exile measured by



pages rather than miles. This controlled apartness differs
from Seneca’s enforced separation and Epictetus’s
structural deprivation; it is a ruler’s decision to carve quiet
within governance. The resulting voice is murmured,
patient, and repetitive by design, a technique for
maintaining alignment when circumstance insists on
continual exposure and reactive labor.

Question 4
Where does Farrar locate convergences and limits

between Stoicism and early Christianity?
In the chapters pairing Seneca with St. Paul and

surveying resemblances to Scripture, Farrar conducts his
most explicit comparison. He notes how themes of
conscience, endurance, and moral universality echo across
letters and essays, yet he insists on divergent centers:
Seneca’s cultivated self-mastery versus the apostolic
announcement of a saving event and communal
transformation. The analysis treats overlap as a historical
curiosity that clarifies, not collapses, identities. By situating
Seneca amid imperial patronage and philosophical schools,
Farrar frames convergences as ethical rhymes while
preserving differences of motive, authority, and the horizon
of hope.

Epictetus’s emphasis on freedom of the will, providence,
and neighborly restraint invites comparison with Christian
moral counsel. Farrar recognizes how the Manual’s severity
and simplicity resemble instructional sayings, yet he also
marks a boundary. For Epictetus, providence underwrites
acceptance and responsibility; it does not constitute a



redemptive history. The teacher’s community is
pedagogical, not sacramental. This framing allows Farrar to
acknowledge practical alignments—habits of attention,
gentleness in judgment—while underscoring that the telos
remains self-consistency before a rational order, not
participation in a story of sin, grace, and ecclesial
belonging.

With Marcus Aurelius, Farrar observes a piety that
venerates order, reason, and the common good, producing
virtues that Christians might admire: humility, patience,
stewardship. Yet the emperor’s cosmos is impersonal, and
his devotional notes aim at alignment, not reconciliation. In
the Conclusion, Farrar gathers these threads to suggest that
convergence rests chiefly in the ethical fruits of a disciplined
life. The limit appears where worship turns: toward an
immanent law of nature for Marcus, toward a personal Lord
for Christians. Admiration, in this scheme, coexists with
irreducible differences in source and promise.



Memorable Quotes
Table of Contents

1q "a "SEEKER AFTER GOD.""

2q "The Stoical philosophy may be compared to
a torch"

3q "and I daily plead my cause before myself,"

4q "It was an age at once of atheism and
superstition."

5q "And it was an age of deep sadness."

6q "Every one can secure his own happiness, if
he learns to seek it, not in external circumstances,
but in himself."

7q "it was but a change of place, an absence
from one's native land;"

8q "It is the soul that makes us rich or poor:"

9q "God is near you, is with you, is within you,"

10q "It is no advantage that conscience is shut
within us; we lie open to God."

11q "Words must be sown like seed;"


