Guidelines for Critiques
Intro. to Philosophy (Beals)

The purpose of a critique is to demonstrate your ability to summarize the
arguments of a noted philosopher and examine their arguments in light of the ideas of
other thinkers who dealt with the same issues. For each critique, you will select an article
from the Voices of Wisdom text, drawing on the Invitation text and related articles in
Voices to discuss the strengths and weaknesses of the position presented in your chosen
article. For example, if your article defends “common sense realism,” you might raise
some of Descartes’ arguments against relying on sense experience.

Your critique should include your own reflections upon the issues being raised
(not just expressing an opinion, but examining the arguments). You should note any
logical fallacies, inconsistencies or vagueness you find in the article. Be as specific as
possible about your objections. For example, if you note an inconsistency, don’t just say
the article was inconsistent but note the specific passage that reveals an inconsistency,
and describe the problem. Just saying an article “doesn’t make sense” or is “unclear”
won’t do. Relating the article to real-life tests of applicability is always encouraged.

Generally critiques will be about 4-6 pages in length, with roughly two-thirds of
the paper summing up the article’s argument in your own words, with appropriate
citations (using any standard form — Chicago, ML A etc.) to clarify their position. The
closing will draw on your other reading and reflection to examine the strengths and
weaknesses of the article’s position in light of available alternatives. You might want to
make use of basic reference works beyond the text to assist you in understanding the
issues, but extensive research beyond the two texts is neither expected nor required.

Please don’t hesitate to check with me for any clarification or questions you might
have about the article you’re examining (well in advance if you are involved in a class
presentation!). If your critiques are submitted when due, one week following the class
discussion of the topic being considered, you will have an opportunity to make revisions
based upon comments from my teaching assistant and myself. Late papers will be
penalized one letter grade for each week they are late, and no papers will be accepted
once they are more than thiee weeks late. Be aware that if you select a topic being
discussed late in the semester, there will only be one revision opportunity, since we will
need to skip the teaching assistant comment step.

Keep in mind that you will also be selecting one of the articles you are critiquing
as the basis for preparing an oral presentation, and be aware of the date of that
presentation to avoid scheduling conflicts.
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ARISTOTLE

natare of the products to be better than the activ-
ities. Now, as there are many actions, arts, and
sciences, their ends also are many; the eid of the
medical art is health, that of shipbuilding a vessel,
that of strategy victory, that of cconomics wealth.
But where such arts fall under a single capacity—
as bridiemaking and the other arts concerned with
the equipment of horses fall under the art of rid-
ing, and this and every military action under strat-
egy, in the same way other arts fall under yet
others—in all of these the ends of the master

nted from Nicomachean Ftfiivs, translated by W. . Ross {1925), Oxford University Press. Foot-
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arts are to be preferred to all the subordinate ends;
for it is for the sake of the former that the latter
are pursued. It makes no difference whether the
activitics themselves are the ends of the actions, or
something else apart from the activities, as in the
case of the sciences just mentioned.

2.

If, then, there is some end of the things we do,
which. we desire for its own sake (everything else
being desired for the sake of this), and if we do
not choose everything for the sake of something
else (for at that rate the process would go on to
infinity, so that our desire would be empty and
yain), clearly this must be the good and the chief
good. Will not the knowledge of it, then, have &
great influence on life? Shall we not, like archers
who have a mark to aim at, be more likely to hit
upon what is right? If so, we must try, in outline at
Jeast to determine what it is, and of which of the
sciences or capacities it is the object....

4.

Let us resume our inquiry and state, in view of
the fact that all knowledge and every pursuit aims
at some good, ... what is the highest of all goods
achievable by action. Verbally there is very gen-
cral agreement; for both the general run of men
and people of superior refinement say that it is
happiness, and identify living well and doing
well with being happy; but with regard to what
happiness is they differ, and the many do not give
the same account as the wise. For the former
think it is some plain and obvious thing, like plea-
sure, wealth, or honour; they differ, however,
from one another—and often even the same
man identifies it with different things, with health
when he is ill, with wealth when he is poor; but,
conscious of their ignorance, they admire those
who proclaim some great ideal that is above their
comprehension. Now some thought that apart
from these many goods there is another which is
self-subsistent and causes the goodness of all
these as well, To examine all the opinions that
have been held would no doubt be somewhat
fruitless; it is enough to examine those that are
most prevalent or that seem 0 have some reason
in their favour.... '

5.
et us, however, resume our discussion ffom the
point at which we digressed. To judge from
the lives that men lead, most men, and men of
the most vulgar type, seem (not without some
ground) to identify the good, or happiness, with
pleasure; which is the reason why they love the life
of enjoyment. For therc are, we may say, three
prominent types of Jlife—that just mentioned, the
political, and thirdly the contemplative life. Now
the mass of mankind are evidently quite slavish in
their tastes, preferring a life suitable to béasts, but
they get some ground for their view from the fact
that many of those in high places sharc the tastes
of Sardanapallus. A consideration of the promi-
nent types of life shows that people of superior
refinement and of active disposition identify hap-
piness with honour; for this is, roughly speaking,
the end of the political life. But it scems too supet-
ficial to be what we are looking for, since it is
thought to depend on those who bestow honour
rather than on him who receives it, but the good
we divine to be something proper to a man and
not casily taken from him. Turther, men seem to
pursue horiour in order that they may be assured
of their goodness; at least it is by men of practical
wisdom that they seek to be honoured, and
among those who know them, and on the'ground
of their virtue; clearly, then, according to them, at
any rate, virtue is better. And perhaps one might
even suppose this to be, rather than honour, the
end of the political life. But even this appears
somewhat incomplete; for possession of virtue
seems actually compatible with being asleep, ot
with life-long inactivity, and, further, with the
greatest sufferings and misfortunes; but a man
who was living so no one would call happy, unless
he were maintaining a thesis at all costs. But
enough of this; for the subject has been suffi-
ciently treated even in the cutrent discussions.
Third comes the contemplative life, which we
shall consider later. The life of money-making is
one undertaken under compulsion, and wealth
is evidently not the good we are seeking; for it is
mercly useful and for the sake of something clse.
And so one might rather take the aforenamed
objects to be ends; for they are loved for




ﬁhcmsclvcs. But it is evident that not even these
are ends; yet many arguments have been thrown
away in support of them. Let us leave this subject,

“then....

7.

‘Tet us again return to the good we are secking,
' and ask what it can be. It seems different in differ-
ent actions and arts; it is different in medicine, in
strategy, and in the other arts Jikewise. What then
~is the good of cach? Surely that for whose sake
* eyerything elsc is done. In medicine this is health,
strategy victory, in architecture a house, in any
other sphere something else, and in every action
and pursuit the end; for it is for the sake of this
that all men do whatever else they do. Therefore,
1f there is an end for all that we do, this will be the
good achievable by action, and if there are more
than one, these will be the goods achievable by
action.

So the argument has by a different course
eached the same point; but we must try to state
this cven more clearly. Since there are evidently
tniore than one end, and we choose some of these
g., wealth, flutes, and in general instruments)
for the sake of something else, clearly not all
- arc final ends; but the chief good is evidently
something final. Therefore, if there is only one
final end, this will be what we are seeking, and if
re are more than one, the most final of these
il -be what we are secking. Now we call that
inch is in itself worthy of pursuit more final
1that which is worthy of pursnit for the sake
f'something else, and thar which is never desir-
able for the sake of something eise more final than
things that are desirable both in themselves
for the sake of that other thing, and therefore
«call final without qualification that which is
ays dcsilablc in itself and never for the sale of

W such a thing happiness, above all clse, is
be; for this we choose always for itself a_nd
er for the sake of something else, but honour,
¢, reason, and evefy virtue we choose
d for thcmsclvcs {for if nothing resulted
m them we should still choose each of them),
¢ choose them also for the sake of happiness,
¢ that by means of them we shall be happy.
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Happiness, on the other hand, no one chooses for
the sake of these, nor, in general, for anything
other than itself....

[Tlhe sclf-sufficient we now define as that
which when isolated makes life desirable and lack-
ing 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. Tappiness, then, is something
final and self-sufficient, and is the end of action.

Presumably, however, to say that happiness is
the chief good secems a platitude, and a clearer
account of what it is is still desired. This might
perhaps be given, if we counld first ascertain the
function of man. For just as for a flute-player, a
sculptor, or any artist, and, in general, for all
things that have a function or activity, the good
and the “well” is thought to reside in the fimnc-
tion, so would it seem to be for man, if he has a
function, Have the carpenter, then, and the tanner
certain functions or acivities, and has man none?
Is he born without a fonction? Or as eye, hand,
foot, and in general cach 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 secking what is peculiar to man, Let us
exclude, therefore, the life of nutridon and
growth. Nexr 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 princi-
ple; 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 clement” also bas
two meanings, 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 actvity of soul which
follows or implies a rational principle; and if we
say “a so-and-s0” and “a good so-and-so” have
a function which is the same in kind, e.g., a lyre-
player and a good Jyre-player, and so without




84 CHAPTER 3 ¢ How Should Onec Live?

qualification in all cases, eminence in respect of
goodness being added to the name of the function
(for the function of a Iyre-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 functon of man

" to be a certain kind of life, and this to be an activ-

ity or actions of the soul implying a rational prin-
ciple, and the function of a good man to be the
good and noble performance of these, and if any
action is well performed when it is pcrformcd in
accordance with the appropriate excellence: if this
is the case,] human good turns out to be activity
of soul in accordance with virtue, and if there are
more than one virtue, in accordance with the best
and most complete.

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....

[ Editor’s Note: In Section 8, here omitted,
Aristotle compares his view of happiness as living
well and doing well with what most people say.
He finds that many who have expressed their
views on this topic agree in general with his own
views. He takes this as confirmation that he is on
the right track. Many regard happiness as consist-
ing of three kinds of goods: worldly goods, bodily
goods, and goods of the soul. While Aristotle
wishes to stress in his account that happiness
resides primarily in goods of the soul {the virtues),
he acknowledges that we are not likely to call
someone happy if they lack endrely worldly
goods (wealth, friends, political influence) and
bodily goods {noble family, handsome appear-
ance, long life, and children). Bur both worldly
goods and bodily goods often depend on circum-
stances beyond one’s control. Can one be happy,
even if misfortune diminishes some worldly and
bodily goods? Some would say that happiness
depends on good fortune. Others that it is a mat-
ter of acquiring virtue or excellence. |

13.
Since happiness is an activity of soul in accordance
with perfect virtue, we must consider the nature of
virtue; for pelhaps we shall thus see better the
nature of happiness. ..

BOOK 1

1.
Virtue, then, being of two kinds, intellectual ang
moral, mteﬂecmal virtue in the main owes bo,
its buth and its growth to teaching (for which rea.
son it requires experience and dme), while mog]
virtie comes about as a result of habit, whence alsg
its name eshiké is one that is formed by a slighe
variation from the word ethos (habit), From this j
is also plain that none of the moral virtues arises iy
us by nature; for nothing that exists by nature cay
form a habit contrary to its nature. For instance the
stone which by nature moves downwards canngt
be habitnated to move upwards, not even if one
tries to train it by throwing it up ten thousand
times; nor can fire be habituated to move down-
Watds nor can anything else that by nature behaves
in one way be trained to behave in another. Nei-
ther by nature, then, nor contrary to nature do the
virtues arise in us; rather we are adapted by nature;
to receive them, and are made perfect by habit... ..

5. .
Next we must consider what virtue is. Since thingg,
that are found in the soul are of three kinds—:
passions, faculties, states of character, virtue must
be one of these. By passions I mean appetite,:
anger, fear, confidence, envy, joy, fticndly feeling
hatred, longing, emulation, pity, and in genecral
the feelings that are accompanied by pleasure or;
pain; by faculties the things in virtue of which we;
are said to be capable of feeling these, c.g., of
becoming angiy or being pained or fcchng pity;
by states of character the things in virtue of which!
we stand well or badly with reference to the pas-
sions, e.g., with reference to anger we stand badly.
if we feel it violently or too weakly, and well if we:
feel it moderately; and similarly with reference to.
the other passions. o :

Now neither the virtues nor the vices are pas-
sions, because we are not called good or bad on.
the ground of our passions, but are so called on
the ground of our virtues and our vices, and:
because we are neither praised nor blamed for:
our passions (for the man who feels fear or anger:
is not praised, nor is the man who simply feels:
anger blamed, but the man who feels it in a certain.




- way), but for our virtues and our vices we are
Pralseci or blamed.
 Again, we feel anger and fear without choice,
: put the virtues are modes of choice or mvolve
‘ choice. Further, in respect of the passions we are
said to be moved, but in respect of the virtues and
the vices we are Sald not to be moved but to be
: disposed in a partcular way.

For these reasons also they are not flcuities;
or we are neither called good nor bad, nor praised
. nor blamed, for the simple capacity of feeling the
“passions; again, we have the faculties by nature,
but we are not made good or bad by nature; we
“have spoken of this before.

‘. If, then, the virtues are neither passions nor
aculties, all that remains is that they should be

We must, however, not only describe virtue as a
tate of character, but also say what sort of state it
s. We may remark, then, that every virtue or
excellence both brmgs into good condition the
thing of which it is the excellence and makes the
work of that thing be done well; ¢.g., the excel-
ence of the eye makes both the eye and its work
good; for it is by the excellence of the eye that we
ce well, Similarly the excellence of the horse
akes a horse both good in itself and good at
unning and at carrying its rider and at awaiting
the attack of the enemy. Thercfore, if this is true
very case, the virtue of man also will be the
te. of character which makes a man good and
which makes him do his own work well.

How this is to happen we have stated already,
but it-will be made plain also by the following con-
cration of the specific nature of virtue. In every-
ing that is continuous and divisible it is possible
0 take more, less, or an equal amount, and that
th in terms of thr:: thing itself or relative to us;
d:the equal is an intermediate between excess
efect. By the intermediate in the object I
ean that which is equidistant from each of the
nes, which is one and the same for all men;
e intermediate relative to us that which is nei-
£t too much nor too little—and this is not one,
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nor the same for all. For instance, if ten is many and
two is few, six is the intermediate, taken in terms of
the object; for it exceeds and is excceded by an
equal amount; this is intermediate according to
arithmetical proportion. But the intermediate refa-
tive to us is not to be taken so; if ten pounds are
too much for a particular person to eat and two too
little, it does not follow that the.trainer will order
six pounds; for this also is perhaps too much for the
person who is to take it, or too little—too little for
Milo, too much for the beginner in athletic exer-
cises. The same is true of running and wrestling.
Thus a master of any art avoids excess and defect,

but seeks the intermediate and chooses this—the

intermediate not in the object bur relative to us.
If it is thus, then, that every art does its work
well—by looking to the intermediate and judging
its works by this standard (so that we often say of
good works of art that it is not possible either to
take away or to add anything, implying that excess
and defect destroy the goodness of works of art,
while the mean preserves it; and good artists, as
we say, look to this in their work), and if, further,
virtue is more exact and better than any art, as
nature also is, then virtue must have the quality
of aiming at the intermediate, T mean moral virtue;
for it is this that is concerned with passions and
actions, and in these there is excess, defect, and
the intermediate. For instance, both fear and con-
fidence and appetite and anger and pity and in gen-
cral pleasure and pain may be felt both too much
and too little, and in both ¢ases not well; but to feel
them at the right times, with reference to the right
objects, towards the right people, with the right
motive, and in the right way, is what is both inter-
mediate and best, and this is characteristic of virtue.
Similarly with regard to actions also there is excess,
defect, and the intermediate. Now virtue is con-
cerned with passions and actions, in which excess
is a form of failure, and so is defect, while the inter-
mediate is praised and is a form of success; and
being praised and being successful are both charac-
teristics of virtwe. Therefore virtue is a kind of
mean, since, as we have scen, it aims at what is
intermediate,

Again, it is possible to fail in many ways (for evil
belongs to the class of the unlimited, as the Py-
thagoreans conjectured, and good to that of the

o
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limited), while to succeed is possible only in one
way (for which reason also one is easy and the other
difficult—to miss the mark casy, to hit it difficult);
for these reasons also, then, excess and defect are
characteristic of vice, and the mean of virtue;

For men are good in but one way, but bad in
many.

Virtue, then, is a state of character concerned
with choice, lying in a mean, i.e., the mean relative
to us, this being determined by a rational princi-
ple, and by that principle by which the man of
practical wisdom would determine it. Now it is a
mean between two vices, that which depends on
excess and that which-depends on defect; and
again it is a mean because the vices respectively
fall short of or exceed what is right in both pas-
sions and actions, while virtue both. finds and
chooses that which is intermediate. Hence in
respect of its substance and the definition which
states its essence virtue is 2 mean, with regard to
what is best and right an extreme.

But not every action nor every passion admits
of a mean; for some have names that already
imply badness, e.g., spite, shamelessness, envy,
and in the case of actions adultery, theft, murder;
for all of these and suchlike things imply by their
names that they are themselves bad, and not the
excesses or deficiencies of them. It is not possible,
then, ever to be right with regard to them; one
must always be wrong. Nor does goodness or
badness with regard to such things depend on
committing adultery with the right woman, at
the right time, and in the right way, but simply
to do any of them is to go wrong. It would be
equally absurd, then, to expect that in unjust,
cowardly, and voluptuous action there should
be a mean, an excess, and a deficiency; for at
that rate there would be a mean of excess and
of deficiency, an excess of excess, and a deficiency
of deficiency. But as there is no excess and defi-
ciency of temperance and courage because what is
intermediate is in a sense an extreme, so too of
the actions we have mentioned there is no mean
nor any excess and deficiency, but however they
are done they are wrong; for in general there is
neither a mean of excess and deficiency, nor
excess and deficlency of a mean.

7.

We must, however, not only make this general state-
ment, but also apply it to the individual facts. For
among statements about conduct those which are

genetal apply more widely, but those which are par-

ticular are more genuine, since conduct has to do
with individual cases, and our statements must har-
monize with the facts in these cases. We may take

these cases from our rable, With regard to feclings of

fear and confidence courage is the mean; of the peo-
ple who cxceed, he who exceeds in fearlessness has
no name {many of the states have no mame), while
the man who exceeds in confidence is rash, and he
who exceeds in fear and falls short in confidénce isa

coward. With regard to pleasures and pains—not ail

of them, and not so much with regard to the pains—
the mean is tetnperance, the excess self-indulgence.

Persons deficient with regard to the pleasures are not

often found; hence such persons also have received
no name. But let us call them “insensible.”

With regard to giving and taking of money,
the mean is liberality, the excess and the defect ¢

prodigality and meanness. In these actions people
exceed and fall short in contrary ways; the prodi-
gal exceeds in spending and falls short in taking,
while the mean man exceeds in taking and falls
short in spending. (At present we are giving a
mere outline or summary, and are satisfied with
this; later these states will be more cxactly

determined.) With regard to money there are
also other dispositions—a mean, magnificence
(for the magnificent man differs from the liberal -

man; the former deals with large sums, the latter
with small ones), and excess, tastelessness and val-
garity, and a deficiency, niggardliness; these differ
from the states opposed to liberality, and- the
mode of their difference will be stated later.
With regard ro honour and dishonour the
mean is proper pride, the excess is known as a
sort of “empty vanity,” and the deficiency is
undue humility; and as we said liberality was
related to magnificence, differing from it by deal-
ing with small sums, so there is a state similarly
related to proper pride, being concerned with
small honours while that is concerned with great,
For it is possible to desire honour as one ought,-

and more than one ought, and less, and the man -




who exceeds in his desires is called ambitious, the
hi_an who falls short unambitious, while the inter-
mediate person has no name. The dispositions also
are nameless, except that that of the ambitious
man is called ambition. Hence the people who
“are at the extremes lay claim to the middle place;
and we ourselves sometimes call the intermediate
' pérson ambitious and sometimes unambitious,
and sometimes praise the ambitious man and
sometimes the unambitious. The reason of our

eral state-

now let us speak of the remaining states according
to.the method which has been indicated.
* With regard to anger also there is an excess, a
deficiency, and a mean. Although they can
“scarcely be said to have names, yet since we call
the intermediate person good-tempered let us call
the mean good temper; of the persons at the
extremes Jet the one who exceeds be called irasci-
ble, and his vice irascibility, aud the man who falls
short an inirascible sort of person, and the defi-
ciency inirascibility....

[hat moral virtue is a mean, then, and in what
vices, the one involving excess, the other defi-

ciency, and that it is such because its character is
0 aim at what is intermediate in passions and in

RITICAL QUESTIONS

doing this will be stated in what follows; but’

¢ it is 8o, and that it is a mean between two
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actions, has been sufficiently stated. Hence also it
is no easy task to be good. For in everything ir is
no casy task to find the middle, e.g., to find the
middle of a circle is not for everyone but for him
who knows; so, too, any one can get angry—that
is easy—or give or spend money; bur to do this to
the right person, to the right extent, at the right
time, with the right motive, and in the right way,
that is not for everyone, nor is it easy; wherefore
goodness is both rare and landable and noble,
Hence he who aims at the intermediate must
first depart from what is the more contrary to it,
as Calypso advises—

Hold the ship out beyond that surf and spray.

For of the extremes one is more erroneous,
one less so; therefore, since to hit the mean is
hard in the extreme, we must as a second best,
as people say, take the least of the evils; and this
will be done best in the way we describe.

But we must consider the things towards
which we ourselves also are casily carried away;
for some of us tend to one thing, some to another;
and this will be recognizable from the pleasure
and the pain we feel. We must drag ourselves
away to the contrary extreme; for we shall ger
into the intermediate state by drawing well away
from error, as people do in straightening sticks
that are bent....

. Why did Aristotle conclude that virtue must be a
“state of character and do you agree opnotWhy?
:\What arc the similarities and differghces betwoen
pow a Confucian (see Section 3.3) would answ.

/
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3.6 THE SONG OF GOD

this

" Have yon ever faced a/conflict of duties? For example, have you
-\ between your duty to/be loyal to a fiien
-\ Have you ever confrofited 2 situation in whi

- ywrong? Have you C‘Z; been faced with options, neither of which were morally desir-
-, able? Have you ever felt sad because you live i
ose betweeg/doing the “lesser of two evils”?
i e world, we are taught that we sho
- Reason demands that we should always do what is rightind good, never what is

wmng Yes, we must face temptation and wrestle with evil, but in the end are we

the question, “How should one live?” and how
Aristotle would answer it? Does Arfgtotle’s answer
agree with Confucius’s ansWer or not? BExplain
your reasoning.

¢r been tor
tell the truth

vou had to do

and your obligation t
, in order to do rig??

a world where/so often you must

strive/for moral perfection.
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