Virtue Ethics

deavor or practice. He compares five different
conceptions of the virtues as they appear in the
works of Homer, Aristotle, Jane Austen, and Ben-
jamin Franklin. Five different theories seem to
emerge, although Maclntyre finds elements of
commonality among them. Without this common
core, we are in danger of relapsing into a Hobbe-
sian state of nature. MaclIntyre sees his project as
carrying on the Aristotelian tradition of virtue
ethics.

In our fifth reading, Jonathan Bennett’s “The
Conscience of Huckleberry Finn,” is a radical
challenge to traditional deontic ethics in that
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Bennett argues that sometimes the moral thing to
do is to override one’s obligation in favor of one’s
sympathies. In our final reading, Rosalind Hurst-
house argues for a conception of the relationship be-
tween virtue and emotion that incorporates some
Kantian insights. It is worth asking how well her
conception addresses the issues raised by Bennett in
our fifth reading.

Note

1. J. O. Urmson, Aristotle’s Ethics (Oxford: Oxford
University Press, 1988).
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ARISTOTLE

Aristotle (384~322 B.C.), Greek Dhysician, tutor to
Alexander the Great, and one of the most tmportant
philosophers who ever lived, contributed importantly
to virtually every major area of philosophy. This
selection is from the first two books of the Nico-
machean Ethics. Afier a general discussion of the
nature of ethics and the nature of the end of human
being, Aristotle turns to the nature of virtue. Virtues
are simply those characteristics that enable individ-
uals to live well in communities. To achieve a state
of well-being (eudaimonia, happiness), both proper
social institutions and good character are required,
Thus, Aristotle considers ethics to be a branch of
politics.

Aristotle holds that the moral virtues are different
JSrom the intellectual ones. Whereas the intellectual
virtues may be taught directly, the moral ones must
be lived in order to be learned. By living well we
acquire the right habits. These habits are in Jact the
virtues. The virtues are to be sought as the best
guarantee to the happy life. But, again, happiness

Reprinted from Aristotle’s Nicomachean Ethics, trans.
Terence Irwin (Indianapolis: Hackett Publishing Com-
pany, 1985) by permission of the publisher.

requires that we be lucky enough to live in a Sflour-
ishing state. The morally virtuous life is a state in-
termediated between two extremes in which we make
wise decisions.

L. The Highest Good: Happiness
Goods Correspond to Ends

Every craft and every investigation, and likewise
every action and decision, seems to aim at some
good; hence the good has been well described as
that at which everything aims.

However, there is an apparent difference among
the ends aimed at. For the end is sometimes an
activity, sometimes a product beyond the activity;
and when there is an end beyond the action, the
product is by nature better than the activity.

The Hierarchy of Goods Corresponds
to the Hierarchy of Ends

Since there are many actions, crafts, and sci-
ences, the ends turn out to be many as well; for
health is the end of medicine, a boat of boat-
building, victory of generalship, and wealth of
household management.
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But whenever any of these sciences are sub-
ordinate to some one capacity—as e.g., bridle-
making and every other science producing equip-
ment for horses are subordinate to horsemanship,
while this and every action in warfare are in turn
subordinate to generalship, and in the same way
other sciences are subordinate to further ones—
in each of these the end of the ruling science is
more choiceworthy than all the ends subordinate
to it, since it is the end for which those ends are
also pursued. And here it does not matter whether
the ends of the actions are the activities them-
selves, or some product beyond them, as in the
sciences we have mentioned.

The Highest Good

Suppose, then, that (a) there is some end of the
things we pursue in our actions which we wish
for because of itself, and because of which we
wish for the other things; and (b) we do not
choose everything because of something else, since
(c) if we do, it will g0 on without limit, making
desire empty and futile; then clearly (d) this end
will be the good, i.e., the best good.

The Importance of Finding the
Stcience of the Highest Good

Then surely knowledge of this good is also of
great importance for the conduct of our lives, and
if, like archers, we have a target to aim at, we are
more likely to hit the right mark. If so, we should
try to grasp, in outline at any rate, what the good
is, and which science or capacity is concerned
withit. . .

I. Characteristics of the Good
(1) The Good Is the End of Action

But let us return once again to the good we are
looking for, and consider just what it could be,
since it is apparently one thing in one action or
craft, and another thing in another; for it is one
thing in medicine, another in generalship, and so
on for the rest.

:
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What, then, is the good in each of these caseg
Surely it is that for the sake of which the othey |
things are done; and in medicine this is health, jp
generalship victory, in housebuilding 2 house, jp
another case something else, but in eVery actiop
and decision it is the end, since it is for the sake
of the end that everyone does the other things,

And so, if there is some end of everything tha
is pursued in action, this will be the good pur-
sued in action; and if there are more ends thap
one, these will be the goods pursued in action,

Our argument has progressed, then, to the same
conclusion [as before, that the highest end is the
good}; but we must try to clarify this still more.

(2) The Good Is Complete

Though apparently there are many ends, we
choose some of them, e.g., wealth, flutes, and, in
general, instruments, because of something else;
hence it is clear that not all ends are complete.
But the best good is apparently something com-
plete. Hence, if only one end is complete, this
will be what we are looking for; and if more than
one are complete, the most complete of these will
be what we are looking for.

An end pursued in itself, we say, is more com-
plete than an end pursued because of something
else; and an end that is never choiceworthy be-
cause of something else is more complete than
ends that are choiceworthy both in themselves
and because of this end; and hence an end that is
always [choiceworthy, and also] choiceworthy in
itself, never because of something else, is uncon-
ditionally complete,

(3) Happiness Meets the Criteria for
Completeness, but Other Goods Do Not

Now happiness more than anything else seems
unconditionally complete, since we always [choose
it, and also] choose it because of itself, never
because of something else.

Honor, pleasure, understanding, and every vir-
tue we certainly choose because of themselves,
since we would choose each of them even if it
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no further result, but we also choose them
e sake of happiness, supposing that through
2 we shall be happy. Happiness, by contrast,
ine ever chooses for their sake, or for the sake
ing else at all.

f e Good Is Self-sufficient; So Is Happiness

e same conclusion [that happiness is complete]
p appears to follow from self-sufficiency, since
 complete good seems to be self-sufficient.
Now what we count as self-sufficient is not
at suffices for a solitary person by himself, liv-
p an isolated life, but what suffices also for
rents, children, wife, and in general for friends
id fellow-citizens, since a human being is a nat-
_ ly political [animal]. Here, however, we must
ipose some limit; for if we extend the good to
\.‘ ents’ parents and children’s children and to
ds of friends, we shall go on without limit;
ut we must examine this another time.

. Anyhow, we regard something as self-sufficient
¢then all by itself it makes a life choiceworthy and
acking nothing; and that is what we think happi-
fess does.

(5) What Is Self-sufficient Is Most
\Choiceworthy; So Is Happiness

Moreover, we think happiness is most choice-
iworthy of all goods, since it is not counted as
‘one good among many. If it were counted as one
'among many, then, clearly, we think that the ad-
 dition of the smallest of goods would make it
" more choiceworthy; for [the smallest good] that is
_ added becomes an extra quantity of goods [so
| creating a good larger than the original good],
'~ and the larger of two goods is always more choice-
. worthy. [But we do not think any addition can
. make happiness more choiceworthy; hence it is
. most choiceworthy.]

. Happiness, then, is apparently something com-
plete and self-sufficient, since it is the end of the
things pursued in action.
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I11. A Clearer Account of the Good: The
Human Soul’s Activity Expressing Virtue

But presumably the remark that the best good
is happiness is apparently something [generally]
agreed, and what we miss is a clearer statement of
what the best good is.

(1) If Something Has a Function,
Its Good Depends on Its Function

Well, perhaps we shall find the best good if we
first find the function of a human being. For just
as the good, i.e., [doing] well, for a flautist, a
sculptor, and every craftsman, and, in general, for
whatever has a function and [characteristic] ac-
tion, seems to depend on its function, the same
seems to be true for a human being, if a human
being has some function.

(2) What Sorts of Things Have Functions?

Then do the carpenter and the leatherworker
have their functions and actions, while a human
being has none, and is by nature idle, without any
function? Or, just as eye, hand, foot and, in gen-
eral, every [bodily] part apparently has its func-
tions, may we likewise ascribe to a human being
some function besides all of theirs?

(3) The Human Function

What, then, could this be? For living is appar-
ently shared with plants, but what we are looking
for is the special function of a human being;
hence we should set aside the life of nutrition and
growth. The life next in order is some sort of life
of sense-perception; but this too is apparently
shared, with horse, ox, and every animal. The re-
maining possibility, then, is some sort of life of
action of the [part of the soul] that has reason.
Now this [part has two parts, which have rea-
son in different ways], one as obeying the reason
[in the other part], the other as itself having rea-
son and thinking. [We intend both.] Moreover,
life is also spoken of in two ways {as capacity and
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as activity], and we must take [a human being’s
special function to be] life as activity, since this
seems to be called life to a fuller extent.

(4) The Human Good Is Activity Expressing Virtue

(a) We have found, then, that the human function
is the soul’s activity that expresses reason [as itself
having reason] or requires reason [as obeying rea-
son]. (b) Now the function of F, e.g., of a harpist,
is the same kind, so we say, as the function of an
excellent F, e.g., an excellent harpist. (¢) The
same is true unconditionally in every case, when
we add to the function the superior achievement
that expresses the virtue; for a harpist’s function,
e.g., is to play the harp, and a good harpist’s is to
do it well. (d) Now we take the human function to
be a certain kind of life, and take this life to be
the soul’s activity and actions that express reason.
(e) [Hence by (c) and (d)] the excellent man’s
function is to do this finely and well. (f) Each
function is completed well when its completion
expresses the proper virtue. (g) Therefore [by
(d), (e), and (f)] the human good turns out to be
the soul’s activity that expresses virtue.

(5) The Good Must Also Be Complete

And if there are more virtues than one, the good
will express the best and most complete virtue.
Moreover, it will be in a complete life. For one
swallow does not make a spring, nor does one
day; nor, similarly, does one day or a short time
make us blessed and happy. . . .

IV. Virtues of Character in General

Virtue, then, is of two sorts, virtue of thought
and virtue of character. Virtue of thought arises
and grows mostly from teaching, and hence needs
experience and time. Virtue of character [i.e., of
éthos] results from habit [ethos]; hence its name
‘ethical’, slightly varied from ‘ethos.

Aristotle

Virtue Comes About, Not by a Process
of Nature, but by Habituation

Hence it is also clear that none of the virtues of
character arises in us naturally.

(1) What Is Natural Cannot Be
Changed by Habituation

For if something is by nature [in one condition],
habituation cannot bring it into another condi-
tion. A stone, e.g., by nature moves downwards,
and habituation could not make it move upwards,
not even if you threw it up ten thousand times to
habituate it; nor could habituation make fire move
downwards, or bring anything that is by nature in
one condition into another condition.

Thus the virtues arise in us neither by nature
nor against nature. Rather, we are by nature able
to acquire them, and reach our complete perfec-
tion through habit.

(2) Natural Capacities Are Not
Acquired by Habituation

Further, if something arises in us by nature, we
first have the capacity for it, and later display the
activity. This is clear in the case of the senses; for
we did not acquire them by frequent seeing or
hearing, but already had them when we exercised
them, and did not get them by exercising them.

Virtues, by contrast, we acquire, just as we ac-
quire crafts, by having previously activated them.
For we learn a craft by producing the same prod-
uct that we must produce when we have learned
it, becoming builders, e.g., by building and harp-
ists by playing the harp; so also, then, we become
just by doing just actions, temperate by doing
temperate actions, brave by doing brave actions.

(3) Legislators Concentrate on Habituation

What goes on in cities is evidence for this also.
For the legislator makes the citizens good by ha-
bituating them, and this is the wish of every leg-




tor; if he fails to do it well he misses his goal.
The right] habituation is what makes the dif-
ence between a good political system and a
ad one.

4) Virtue and Vice Are Formed
Good and Bad Actions

urther, just as in the case of a craft, the sources
d means that develop each virtue also ruin it.
or playing the harp makes both good and bad
arpists, and it is analogous in the case of build-
rs and all the rest; for building well makes good
uilders, building badly, bad ones. If it were not
, no teacher would be needed, but everyone
ould be born a good or a bad craftsman.
It is the same, then, with the virtues. For ac-
tions in dealings with [other] human beings make
some people just, some unjust; actions in terrify-
ng situations and the acquired habit of fear or
_confidence make some brave and others cowardly.
The same is true of situations involving appetites
| and anger; for one or another sort of conduct in
" these situations makes some people temperate and
. gentle, others intemperate and irascible.
~ To sum up, then, in a single account: A state
' [of character] arises from [the repetition of ] sim-
ilar activities. Hence we must display the right
activities, since differences in these imply cor-
. responding differences in the states. It is not un-
. important, then, to acquire one sort of habit or
another, right from our youth; rather, it is very
important, indeed all-important. . . .

V. But Our Claims about Habituation Raise
a Puzzle: How Can We Become Good
without Being Good Already?

However, someone might raise this puzzle: “‘What
do you mean by saying that to become just we
must first do just actions and to become temper-
ate we must first do temperate actions? For if we
do what is grammatical or musical, we must al-
ready be grammarians or musicians. In the same

305

way, then, if we do what is just or temperate, we
must already be just or temperate.’

First Reply: Conformity versus Understanding

But surely this is not so even with the crafts, for it
is possible to produce something grammatical by
chance or by following someone else’s instruc-
tions. To be a grammarian, then, we must both
produce something grammatical and produce it
in the way in which the grammarian produces
it, i.e., expressing grammatical knowledge that is
in us.

Second Reply: Crafis versus Virtues

Moreover, in any case what is true of crafts is not
true of virtues. For the products of a craft deter-
mine by their own character whether they have
been produced well; and so it suffices that they
are in the right state when they have been pro-
duced. But for actions expressing virtue to be
done temperately or justly [and hence well] it
does not suffice that they are themselves in the
right state. Rather, the agent must also be in the
right state when he does them. First, he must
know [that he is doing virtuous actions]; second,
he must decide on them, and decide on them for
themselves; and, third, he must also do them
from a firm and unchanging state.

As conditions for having a craft these three do
not count, except for the knowing itself. As a
condition for having a virtue, however, the know-
ing counts for nothing, or [rather] for only a lit-
tle, whereas the other two conditions are very
important, indeed all-important. And these other
two conditions are achieved by the frequent do-
ing of just and temperate actions.

Hence actions are called just or temperate when
they are the sort that a just or temperate person
would do. But the just and temperate person is
not the one who [merely] does these actions, but
the one who also does them in the way in which
just or temperate people do them.

It is right, then, to say that a person comes to
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be just from doing just actions and temperate
from doing temperate actions; for no one has
even a prospect of becoming good from failing to
do them.

Virtue Requires Habituation, and Therefore
Requires Practice, Not Just Theory

The many, however, do not do these actions but
take refuge in arguments, thinking that they are
doing philosophy, and that this is the way to be-
come excellent people. In this they are like a sick
person who listens attentively to the doctor, but
acts on none of his instructions. Such a course of
treatment will not improve the state of his body;
any more than will the many’s way of doing phi-
losophy improve the state of their souls.

VI. A Virtue of Characterls a State
Intermediate between Two Extremes,
and Involving Decision

The Genus:
Feelings, Capacities, States

Next we must examine what virtue is. Since there
are three conditions arising in the soul—feelings,
capacities and states—virtue must be one of these.

By feelings I mean appetite, anger, fear, confi-
dence, envy, joy, love, hate, longing, jealousy, pity,
in general whatever implies pleasure or pain.

By capacities I mean what we have when we are
said to be capable of these feelings—capable of,
€.g., being angry or afraid or feeling pity.

By states I mean what we have when we are
well or badly off in relation to feelings. If, e.g.,
our feeling is too intense or slack, we are badly
off in relation to anger, but if it is intermediate,
we are well off; and the same is true in the other
cases.

Virtue Is Not a Feeling . . .

First, then, neither virtues nor vices are feelings.
(a) For we are called excellent or base insofar as

Aristg

we have virtues or vices, not insofar as we
feelings. (b) We are neither praised nor bj;
insofar as we have feelings; for we do 1ot prz
the angry or the frightened person, and do
blame the person who is simply angry, but oy
the person who is angry in a particular way. B t
we are praised or blamed insofar as we have vir-
tues or vices. (c) We are angry and afraid without
decision; but the virtues are decisions of some
kind, or [rather] require decision. (d) Besides, -
insofar as we have feelings, we are said to be
moved; but insofar as we have virtues or vices, we

are said to be in some condition rather than

moved.

Or a Capacity . . .

For these reasons the virtues are not capacities
either; for we are neither called good nor called
bad insofar as we are simply capable of feelings.
Further, while we have capacities by nature, we
do not become good or bad by nature; we have
discussed this before.

But a State

If, then, the virtues are neither feelings nor ca-
pacities, the remaining possibility is that they are
states. And so we have said what the genus of vir-
tue is.

The Differentia

But we must say not only, as we already have, that
it is a state, but also what sort of state it is,

Virtue and the Human Function

It should be said, then, that every virtue causes
its possessors to be in a good state and to perform
their functions well; the virtue of eyes, e.g., makes
the eyes and their functioning excellent, because
it makes us see well; and similarly, the virtue of a
horse makes the horse excellent, and thereby good
at galloping, at carrying its rider and at standing

:
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the face of the enemy. If this is true in
, then the virtue of a human being will
be the state that makes a human being
4nd makes him perform his function well.
ve already said how this will be true, and
o be evident from our next remarks, if
sider the sort of nature that virtue has.

merical Mean and the Mean Relative to Us

erything continuous and divisible we can
ore, less, and equal, and each of them ei-
the object itself or relative to us; and the
is some intermediate between €xXcess and
ency.
the intermediate in the object I mean what
uidistant from each extremity; this is one
he same for everyone. But relative to us the
ediate is what is neither superfluous nor
jent; this is not one, and is not the same for

f, e.g., ten are many and two are few, we take
s intermediate in the object, since it exceeds
0] and is exceeded by ten] by an equal amount,
four]; this is what is intermediate by numerical
roportion. But that is not how we must take the
ermediate that is relative to us. For if, e.g., ten
ounds [of food] are a lot for someone to eat, and
o pounds a little, it does not follow that the
ner will prescribe six, since this might also be
ther a little or a lot for the person who is to take
for Milo [the athlete] a little, but for the be-
sinner in gymnastics a lot; and the same is true
for running and wrestling. In this way every sci-
entific expert avoids excess and deficiency and
seeks and chooses what is intermediate—but in-
termediate relevant to us, not in the object.

" Virtue Seeks the Mean Relative to Us:
Argument from Craft to Virtue

i

@ This, then, is how each science produces its prod-
(B uct well, by focusing on what is intermediate and
k making the product conform to that. This, in-
‘ deed, is why people regularly comment on well-
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made products that nothing could be added or
subtracted, since they assume that excess or defi-
ciency ruins a good [result] while the mean pre-
serves it. Good craftsmen also, we say, focus on
what is intermediate when they produce their
product. And since virtue, like nature, is better
and more exact than any craft, it will also aim at
what is intermediate.

Arguments from the Nature of Virtue of Character

By virtue [ mean virtue of character; for this
[pursues the mean because] it is concerned with
feelings and actions, and these admit of excess,
deficiency and an intermediate condition. We can
be afraid, e.g., or be confident, or have appetites,
or get angry, or feel pity, in general have pleasure
or pain, both too much and too little, and in both
ways not well; but [having these feelings] at the
right times, about the right things, towards the
right people, for the right end, and in the right
way, is the intermediate and best condition, and
this is proper to virtue. Similarly, actions also
admit of excess, deficiency, and the intermediate
condition.

Now virtue is concerned with feelings and ac-
tions, in which excess and deficiency are in error
and incur blame, while the intermediate condi-
tion is correct and wins praise, which are both
proper features of virtue. Virtue, then, is a mean,
insofar as it aims at what is intermediate.

Moreover, there are many ways to be in error,
since badness is proper to what is unlimited, as
the Pythagoreans pictured it, and good to what is
limited; but there is only one way to be correct.
That is why error is easy and correctness hard;
since it is easy to miss the target and hard to hit
it. And so for this reason also excess and defi-
ciency are proper t0 vice, the mean to virtue; ‘for
we are noble in only one way, but bad in all sorts
of ways.

Definition of Virtue

Virtue, then, is (a) a state that decides, (b) [con-
sisting] in a mean, (c) the mean relative to us, (d)




Vices, one of excess and one of deficiency,

‘It 1S a mean for thjg reason also: Some vices
miss what is righg because they are deficient, oth-
ers because they are excessive, in feelings or in

actions, while virrye finds and chooses what is
Intermediate.

[result] are concerned, it is an extremity,

The Definition Must Noy g, Misapplied
10 Cases in Which, There Is No Mean

But not every action or feeling admits of the mean,
For the names of some automatically include bage-
hess, e.g., spite, shamelessness, envy [among fee]-

All of these and similar things are called by these
names because they themselves, not their excesses
or deficiencies, are base.

Hence in doing thege things we can never be
correct, but mugst invariably be in error. We can-
. 1 or not well—e.g., by committing
adult.ery with the right Woman at the right time i,
t.he right way; on the contrary, it is trye uncondi-
tionally that to do any of them is to be in error.

' [To 'think these admit of a mean], therefore, is

and a deficiency. For then there would be a mean
of excess, a mean of deficiency, an excess of ex-
cess and a deficiency of deficiency,

Rather, just as there is no €xcess or deﬁciency

Aristog

VIL The Definition of Virtue as a Meap
Applies to the Individual Virtues

However, we must not only state this general g
count but also apply it to the particular caseg, Fe
among accounts concerning actions, though ¢
general ones are common to more cases, the spe
cific ones are truer, since actions are about par
ticular cases, and our account must accord wit
these. Let us, then, find these from the chart.

Classification of Virtues of Character:
Virtues Concerned with Feelings

(1) First, in feelings of fear and confidence thy
mean is bravery. The excessively fearless person is
nameless (and in fact many cases are nameless)
while the one who is excessively confident is rash;
the one who is excessively afraid and deficient in
confidence is cowardly.

(2) In pleasures and pains, though not in all
types, and in pains less than in pleasures, the
mean is temperance and the excess intemperance.
People deficient in pleasure are not often found,
which is why they also lack even a name; let us
call them insensible.

Virtues Concerned with External Goods

() In giving and taking money the mean is gen-
erosity, the excess wastefulness and the deficiency
ungenerosity. Here the vicious people have con-
trary excesses and defects; for the wasteful per-
son spends to excess and is deficient in taking,
whereas the ungenerous person takes to excess
and is deficient in spending. At the moment we
are speaking in outline and summary, and that
suffices; later we shall define these things more
exactly.

(4) In questions of money there are also other
conditions. Another mean is magnificence; for the
magnificent person differs from the generous by
being concerned with large matters, while the
generous person is concerned with small. The



ostentation and vulgarity, and the defi-
ggardliness, and these differ from the
ed to generosity in ways we shall de-
er.

'In honor and dishonor the mean is mag-
jity, the excess something called a sort of
L»and the deficiency pusillanimity.

d just as we said that generosity differs
" agnificence in its concern with small mat-
!éxmxlarly there is a virtue concerned with
| honors, differing in the same way from
panimity, which is concerned with great hon-
, For honor can be desired either in the right
aor more or less than is right. If someone
ires it to excess, he is called an honor-lover,
d if his desire is deficient he is called indif-
ent to honor, but if he is intermediate he has
e. The corresponding conditions have no
me either, except the condition of the honor-
ver, which is called honor-loving.

‘This is why people at the extremes claim that
rmediate area. Indeed, we also sometimes call
intermediate person an honor-lover, and
ymetimes call him indifferent to honor; and
pmetimes we praise the honor-lover, sometimes
he person indifferent to honor. We will mention
ater the reason we do this; for the moment, let us
S| of the other cases in the way we have
aid down.

Virtues Concerned with Social Life

d Anger also admits of an excess, deficiency,

| and mean. These are all practically nameless; but

since we call the intermediate person mild, let us

" call the mean mildness. Among the extreme peo-

' ple let the excessive person be irascible, and the

| vice be irascibility, and let the deficient person be

a sort of inirascible person, and the deficiency be
inirascibility.

There are three other means, somewhat simi-

(& lar to one another, but different. For they are all

(& concerned with association in conversations and

actions, but differ insofar as one is concerned
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with truth-telling in these areas, the other two
with sources of pleasure, some of which are found
in amusement, and the others in daily life in gen-
eral. Hence we should also discuss these states,
so that we can better observe that in every case
the man is praiseworthy, while the extremes are
neither praiseworthy nor correct, but blameworthy.
Most of these cases are also nameless, and we
must try, as in the other cases also, to make
names ourselves, to make things clear and easy to
follow.

(8) In truth-telling, then, let us call the inter-
mediate person truthful, and the mean truthful-
ness; pretense that overstates will be boastfulness,
and the person who has it boastful, pretense that
understates will be self-deprecation, and the per-
son who has it self-deprecating.

(9) In sources of pleasure in amusements let us
call the intermediate person witty, and the condi-
tion wit; the excess buffoonery and the person
who has it a buffoon; and the deficient person a
sort of boor and the state boorishness.

(10) In the other sources of pleasure, those in
daily life, let us call the person who is pleasant in
the right way friendly, and the mean state friend-
liness. If someone goes to excess with no [further]
aim he will be ingratiating; if he does it for his
own advantage, a flatterer. The deficient person,
unpleasant in everything, will be a sort of quar-
relsome and ill-tempered person.

Mean States That Are Not Virtues

(11) There are also means in feelings and con-
cerned with feelings: shame, e.g., is not a virtue,
but the person prone to shame as well as the
virtuous person we have described receives praise.
For here also one person is called intermedi-
ate, and another—the person excessively prone
to shame, who is ashamed about everything—is
called excessive; the person who is deficient in
shame or never feels shame at all is said to have
no sense of disgrace; and the intermediate one is
called prone to shame.
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(12) Proper indignation is the mean between
envy and spite: these conditions are concerned
with pleasure and pain at what happens to our
neighbors. For the properly indignant person
feels pain when someone does well undeservedly;
the envious person exceeds him by feeling pain
when anyone does well, while the spiteful is so
deficient in feeling pain that he actually enjoys
[other people’s misfortunes]. . . .

VIII. The Relations between
Means and Extreme

The Mean Is Opposedv to Each Extreme

Among these three conditions, then, two are
vices—one of excess, one of deficiency—and
one—the mean—is virtue. In a way each of them
is opposed to each of the others, since each ex-
treme is contrary both to the intermediate condi-
tion and to the other extreme, while the inter-
mediate is contrary to the extremes. For as the
equal is greater in comparison to the smaller, and
smaller in comparison to the greater, so also the
intermediate states are excessive in comparison to
the deficiencies and deficient in comparison to
the excesses—both in feelings and in actions.

For the brave person, e.g., appears rash in com-
parison to the coward, and cowardly in compar-
ison to the rash person; similarly, the temperate
person appears intemperate in comparison to the
insensible person, and insensible in comparison
with the intemperate person, and the generous
person appears wasteful in comparison to the un-
generous, and ungenerous in comparison to the
wasteful person. That is why each of the extreme
people tries to push the intermediate person to
the other extreme, so that the coward, e.g., calls
the brave person rash, and the rash person calls
him a coward, and similarly in the other cases.

Extremes Are More Opposed to
Each Other Than to the Mean

Because these conditions of soul are opposed to
each other in these ways, the extremes are more
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contrary to each other than to the intermediate,
For they are further from each other than from
the intermediate, just as the large is further from
the small, and the small from the large, than ej.
ther is from the equal.

Moreover, sometimes one extreme, e.g., rash-
ness or wastefulness, appears somewhat like the
intermediate state, e.g., bravery or generosity; but
the extremes are most unlike one another; and
the things that are furthest apart from each other
are defined as contraries. Hence also the things
that are further apart are more contrary.

Sometimes One Extreme Is More Opposed
Than the Other to the Mean

In some cases the deficiency, in others the excess,
is more opposed to the intermediate condition;
e.g., it is cowardice, the deficiency, not rashness,
the excess, that is more opposed to bravery; on
the other hand, it is intemperance, the excess, not
insensibility, the deficiency, that is more opposed
to temperance. This happens for two reasons.

One reason is derived from the object itself.
Since sometimes one extreme is closer and more
similar to the intermediate condition, we oppose
the contrary extreme, more than this closer one,
to the intermediate condition. Since rashness, e.g.,
seems to be closer and more similar to bravery,
and cowardice less similar, we oppose cowardice
more than rashness to bravery; for what is further
from the intermediate condition seems to be more
contrary to it. This, then, is one reason, derived
from the object itself,

The other reason is derived from ourselves.
For when we ourselves have some natural tend-
ency to one extreme more than the other, this
extreme appears more opposed to the intermedi-
ate condition; since, e.g., we have more of a nat-
ural tendency to pleasure, we drift more easily
towards intemperance than towards orderliness.
Hence we say that an extreme is more contrary if
we naturally develop more in that direction; and
this is why intemperance is more contrary to tem-
perance, since it is the excess.
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1 Advice on Ways to Achieve the Mean

e said enough, then, to show that virtue of
ter is a mean and what sort of mean it is;
{ it is a mean between two vices, one of excess
| one of deficiency; and that it is a mean be-
it aims at the intermediate condition in
and actions.
nce it is hard work to be excellent, since
ach case it is hard work to find what is in-
mediate; e.g., not everyone, but only one who
finds the midpoint in a circle. So also
ing angry, or giving and spending money, is
and anyone can do it; but doing it to the
ht person, in the right amount, at the right
e, for the right end, and in the right way is no
hnger easy, NOr can everyone do it. Hence [doing
ese things] well is rare, praiseworthy, and fine.

dvoid the More Opposed Extreme

Hence if we aim at the intermediate condition we
must first of all steer clear of the more contrary
extreme, following the advice that Calypso also
gives—Hold the ship outside the spray and surge.
"For since one extreme is more in error, the other
less, and since it is hard to hit the intermediate
extremely accurately, the second-best tack, as they
say, is to take the lesser of the evils. We shall
' succeed best in this by the method we describe.

" Avoid the Easier Extreme

. We must also examine what we ourselves drift
. into easily For different people have different
* natural tendencies towards different goals, and
. we shall come to know our own tendencies from
the pleasure or pain that arises in us. We must
drag ourselves off in the contrary direction; for if
we pull far away from error, as they do in straight-
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ening bent wood, we shall reach the intermediate
condition.

Be Careful with Pleasures

And in everything we must beware above all of
pleasure and its sources; for we are already biased
in its favor when we come to judge it. Hence we
must react to it as the elders reacted to Helen,
and on each occasion repeat what they said; for if
we do this, and send it off, we shall be less in
error.

These Rules Do Not Give Exact
and Detailed Guidance

In summary, then, if we do these things we shall
best be able to reach the intermediate condition.
But no doubt this is hard, especially in particular
cases, since it is not easy to define the way we
should be angry, with whom, about what, for how
long; for sometimes, indeed, we ourselves praise
deficient people and call them mild, and some-
times praise quarrelsome people and call them
manly. Still, we are not blamed if we deviate a
little in excess or deficiency from doing well, but
only if we deviate a long way, since then we are
easily noticed. :

But how far and how much we must deviate to
be blamed is not easy to define in an account; for
nothing perceptible is easily defined, and [since]
these [circumstances of virtuous and vicious ac-
tion] are particulars, the judgment about them
depends on perception.

All this makes it clear, then, that in every case
the intermediate state is praised, but we must
sometimes incline towards the excess, sometimes
towards the deficiency; for that is the easiest way
to succeed in hitting the intermediate condition
and [doing] well.




