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Course description:
Ethics is the investigation of moral motive and action: What is the right thing to do, and why do the right thing?  Students investigate personal, professional, and social issues of the day using the major ethical theories of western civilization.  Based on research, students formulate and evaluate their own ethical positions in the context of respectful classroom dialogue.

Course Pre-requisites:  ENG101.
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Course length:  15 Weeks

Contact Hours: 45 Hours
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Program Outcomes & Assessment Key:

Key:
I=Introduced


R=Reinforced


A=Applied

1.
Student has demonstrated ability to acquire, evaluate, apply and communicate information by

1.1 Using efficient research methods, both traditional and electronic, R
1.2 Reading for comprehension, analysis and evaluation, I,R
1.3 Using information to support their ideas and their purposes, I,A
1.4 Communicating to specific audiences, both orally and through writing, information they have gathered, R,A
2. Student has demonstrated ability to employ analytical skills and to solve problems by

2.2
Analyzing a problem and providing a solution or an accurate commentary, R

2.3
Recognizing and articulating ethical situations and developing responsible solutions, I, R, A

3.
Student has demonstrated knowledge of history and human endeavor by


3.1 Recognizing and appreciating major contributors to their field of study, I
3.2 Understanding the impact of major technical and social advances on their fields of study, I,R
3.3 Articulating and understanding the ethical framework which supports their actions and attitudes in their field of study, I,R,A
4.
Student has demonstrated knowledge of diversity in human culture and behavior by

4.1 Applying interpersonal skills in problematical situations, R
Course Objectives:  At the end of this course students will be able to

1. Apply the basic terminology used in the field of logic and philosophic ethics (Program Outcome(s):  1.4)

2. Describe the three major normative theories of moral reasoning along with the philosophers primarily responsible for advancing them. (Program Outcome(s):  1.2, 1.4,  3.1)
3. Identify the social and historical forces that contributed to the development of the three major normative ethical theories. (Program Outcome(s): 3.1, 3.2)
4. Using comparative and case study analysis, identify the strengths and weaknesses of the three major normative theories: (Program Outcome(s): 2.2, 2.3)
5. Evaluate contemporary moral arguments from non-philosophic sources. (Program Outcome(s):  1.3, 2.2, 2.3)
6. Using basic critical thinking skills, describe the essential factual and value components of contemporary moral dilemmas. (Program Outcome(s): 2.2, 2.3, 4.1
7. Evaluate contemporary and historic moral arguments using the three major normative ethical theories. (Program Outcome(s): 1.3, 1.4, 2.2, 2.3, 3.1, 3.2, 3.3, 4.1)
8. Construct original ethical arguments utilizing the three major normative ethical theories. (Program Outcome(s): 1.1, 1.3, 1.4, 2.2, 2.3, 3.3, 4.1)

Assignment Table

	Module
	Module Topics
	Readings
	Assignments

	1
	Introduction to the three major normative theories

· Virtue Ethics

· Consequentialism Ethics

· Deontological Ethics

Logic

Basic Terms: 

· Statement

· Argument

· Validity

· Soundness

Basic Argument structures:

· Modus Ponens

· Chain Argument

· Dilemma

Basic Fallacies

· Affirming the consequent

· Begging the question


	Course schedule:
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Brannigan: Chapter 2 
"Critical Thinking and Moral Reasoning"

	See course Schedule for any assignments

	2
	Relativism & Egoism

Basic Terms & Concepts

· Cultural Relativism

· Ethical Relativism

· Psychological Egoism

· Ethical Egoism
	Brannigan: Chapter 1 "The Case for Cultural Diversity"
 
	

	
	Social Contract Theory
Basic Terms & Concepts

· Social Contract

· State of Nature

· Limits of enforceable moral laws

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

· Challenge of civil disobedience

Contemporary Examples
	Hobbes: “Leviathan” embedded document (public domain).

[image: image2.emf]Hobbes Excerpts  97-03.doc


Brannigan: "General Assembly of the United Nations, The Universal Declaration of Human Rights." Article

Stanford Encyclopedia of Philosophy on Egoism:

http://plato.stanford.edu/entries/egoism/
	

	3
	Ancient & Virtue Ethics

Basic Terms & Concepts:

· Virtue/Vice

· Golden Mean

· Happiness

· The Good

· Role Modeling

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

Contemporary examples
	Brannigan: Ch.3 "Aristotle, Teleology, and Virtue" article

"Aristotle from Nichomachean Ethics Books I & II” article

[image: image3.emf]PHI101 Aristotle  Reading Assignment.doc


	

	4
	Religious Ethics, Augustine or Aquinas & World Religions

Basic Terms & Concepts

· Divine Command Theory

· Problem of Evil

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

· Connections to Aristotle’s Virtue Ethics

Comparative analysis with non-Western religious system
	Brannigan:

Chapter 3 "Aquinas and the Natural Law" article

Instructor selected readings from Brannigan:  “Part III:  Quest for Universal Moral Standards and Other Traditions” 

Aquinas:

10 to 20 pages (2500-5000 words) of selections of the Instructor’s choosing http://www2.nd.edu/Departments/Maritain/etext/gc.htm
	

	5
	
	
	

	6
	Consequentialist Ethics
Basic Terms & Concepts

· Happiness

· Greatest Happiness Principle

· Moral Point of View

· Act Utilitarianism

· Rule Utilitarianism 

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

· Cost/Benefit analysis

Contemporary Examples
	Brannigan: Chapter 5
"Mill and Utilitarian Ethics”
	

	7
	Deontological Ethics

Basic Terms & Concepts

· Dignity

· Ends/Means distinction

· Duty

· Rationality

· Hypothetical vs. Categorical Imperative

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

Contemporary Examples


	Brannigan: Chapter 4 (with the exception of Billy Budd)
"Kant's Deontology”
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	Contemporary Ethical Issue Case Study



	8
	Feminist Ethics

Basic Terms & Concepts

· Ethics of Care

· Feminist Critiques of Normative Theories

Analysis & Application

· Theoretical strengths

· Theoretical weaknesses

· Contemporary Examples


	Brannigan: Chapter 6 "Feminist Ethics"
	


Grading Criteria


Grading Scale









Grading requirements
	A
	100 – 93

	A-
	92 – 90

	B+
	89 – 88

	B
	87 – 83

	B-
	82 – 80

	C+
	79 – 78

	C
	77 – 73

	C-
	72 – 70

	D+
	69 – 68

	D
	67 – 63

	D-
	62 – 60

	F
	59 and below

	Participation / Discussion 
	15%
	75pts

	Quizzes (6)
	40%
	40pts each; throw out low score; 200pts

	Midterm paper
	20%
	100pts

	Final Paper
	25%
	125pts


	To pass the course you must attend at least 67% of classes, take 5 of 6 quizzes, and turn in both papers.


Library:

All resources in Argosy University’s online collection are available through the Internet.  The campus librarian will provide students with links, user IDs, and passwords. 
Library Resources:  Argosy University’s core online collection features nearly 21,000 full-text journals and 23,000 electronic books and other content covering all academic subject areas including Business & Economics, Career & General Education, Computers, Engineering & Applied Science, Humanities, Science, Medicine & Allied Health, and Social & Behavior Sciences.  Many titles are directly accessible through the Online Public Access Catalog at http://library.argosyu.edu.  Detailed descriptions of online resources are located at http://library.argosyu.edu/misc/onlinedblist.html.
In addition to online resources, Argosy University’s onsite collections contain a wealth of subject-specific research materials searchable in the Online Public Access Catalog.  Catalog searching is easily limited to individual campus collections.  Alternatively, students can search combined collections of all Argosy University Libraries.  Students are encouraged to seek research and reference assistance from campus librarians.

Information Literacy: Argosy University’s Information Literacy Tutorial was developed to teach students fundamental and transferable research skills. The tutorial consists of five modules where students learn to select sources appropriate for academic-level research, search periodical indexes and search engines, and evaluate and cite information. In the tutorial, students study concepts and practice them through interactions. At the conclusion of each module, they can test their comprehension and receive immediate feedback. Each module takes less than 20 minutes to complete.  Please view the tutorial at http://library.argosyu.edu/infolit/ 
Academic Policies

Academic Dishonesty/Plagiarism:  In an effort to foster a spirit of honesty and integrity during the learning process, Argosy University requires that the submission of all course assignments represent the original work produced by that student.  All sources must be documented through normal scholarly references/citations and all work must be submitted using the Publication Manual of the American Psychological Association, 5th Edition (2001). Washington DC: American Psychological Association (APA) format.  Please refer to Appendix A in the Publication Manual of the American Psychological Association, 5th Edition for thesis and paper format.  Students are encouraged to purchase this manual (required in some courses) and become familiar with its content as well as consult the Argosy University catalog for further information regarding academic dishonesty and plagiarism.  
Scholarly writing:  The faculty at Argosy University is dedicated to providing a learning environment that supports scholarly and ethical writing, free from academic dishonesty and plagiarism.  This includes the proper and appropriate referencing of all sources. You may be asked to submit your course assignments through “Turnitin,” (www.turnitin.com), an online resource established to help educators develop writing/research skills and detect potential cases of academic dishonesty.  Turnitin compares submitted papers to billions of pages of content and provides a comparison report to your instructor. This comparison detects papers that share common information and duplicative language. 

Americans with Disabilities Act Policy

It is the policy of Argosy University to make reasonable accommodations for qualified students with disabilities, in accordance with the Americans with Disabilities Act (ADA).  If a student with disabilities needs accommodations, the student must notify the Director of Student Services.  Procedures for documenting student disability and the development of reasonable accommodations will be provided to the student upon request.  
Students will be notified by the Director of Student Services when each request for accommodation is approved or denied in writing via a designated form.  To receive accommodation in class, it is the student’s responsibility to present the form (at his or her discretion) to the instructor.  In an effort to protect student privacy, the Department of Student Services will not discuss the accommodation needs of any student with instructors. Faculty may not make accommodations for individuals who have not been approved in this manner.

The Argosy University Statement Regarding Diversity
Argosy University prepares students to serve populations with diverse social, ethnic, economic, and educational experiences. Both the academic and training curricula are designed to provide an environment in which students can develop the skills and attitudes essential to working with people from a wide range of backgrounds.
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The entire Aristotle reading is available here at the below address.  Typos and the British spellings from the website have been corrected: http://people.bu.edu/wwildman/WeirdWildWeb/courses/wphil/readings/wphil_rdg09_nichomacheanethics_entire.htm 


Aristotle's Nicomachean Ethics: (selections)


NICHOMACHEAN ETHICS by Aristotle


Public Domain English Translation by W. D. Ross


Book I


1


 EVERY art and every inquiry, and similarly every action and pursuit, is thought to aim at some good; and for this reason the good has rightly been declared to be that at which all things aim. But a certain difference is found among ends; some are activities, others are products apart from the activities that produce them. Where there are ends apart from the actions, it is the nature of the products to be better than the activities. Now, as there are many actions, arts, and sciences, their ends also are many; the end of the medical art is health, that of shipbuilding a vessel, that of strategy victory, that of economics wealth. But where such arts fall under a single capacity- as bridle-making and the other arts concerned with the equipment of horses fall under the art of riding, and this and every military action under strategy, in the same way other arts fall under yet others- in all of these the ends of the master 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 activities 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 vain), clearly this must be the good and the chief good. Will not the knowledge of it, then, have a 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 least, to determine what it is, and of which of the sciences or capacities it is the object. It would seem to belong to the most authoritative art and that which is most truly the master art. And politics appears to be of this nature; for it is this that ordains which of the sciences should be studied in a state, and which each class of citizens should learn and up to what point they should learn them; and we see even the most highly esteemed of capacities to fall under this, e.g. strategy, economics, rhetoric; now, since politics uses the rest of the sciences, and since, again, it legislates as to what we are to do and what we are to abstain from, the end of this science must include those of the others, so that this end must be the good for man. For even if the end is the same for a single man and for a state, that of the state seems at all events something greater and more complete whether to attain or to preserve; though it is worth while to attain the end merely for one man, it is finer and more godlike to attain it for a nation or for city-states. These, then, are the ends at which our inquiry aims, since it is political science, in one sense of that term.
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Let us resume our inquiry and state, in view of the fact that all knowledge and every pursuit aims at some good, what it is that we say political science aims at and what is the highest of all goods achievable by action. Verbally there is very general 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 pleasure, wealth, or honor; 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 were perhaps somewhat fruitless; enough to examine those that are most prevalent or that seem to be arguable.


Let us not fail to notice, however, that there is a difference between arguments from and those to the first principles. For Plato, too, was right in raising this question and asking, as he used to do, 'are we on the way from or to the first principles?' There is a difference, as there is in a race-course between the course from the judges to the turning-point and the way back. For, while we must begin with what is known, things are objects of knowledge in two senses- some to us, some without qualification. Presumably, then, we must begin with things known to us. Hence any one who is to listen intelligently to lectures about what is noble and just, and generally, about the subjects of political science must have been brought up in good habits. For the fact is the starting-point, and if this is sufficiently plain to him, he will not at the start need the reason as well; and the man who has been well brought up has or can easily get starting points. And as for him who neither has nor can get them, let him hear the words of Hesiod:


Far best is he who knows all things himself;


Good, he that hearkens when men counsel right;


But he who neither knows, nor lays to heart 


Another's wisdom, is a useless weight.
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Let us again return to the good we are seeking, and ask what it can be. It seems different in different actions and arts; it is different in medicine, in strategy, and in the other arts likewise. What then is the good of each? Surely that for whose sake everything else is done. In medicine this is health, in 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, if 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 reached the same point; but we must try to state this even more clearly. Since there are evidently more than one end, and we choose some of these (e.g. wealth, flutes, and in general instruments) for the sake of something else, clearly not all ends are 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 there are more than one, the most final of these will be what we are seeking. Now we call that which is in itself worthy of pursuit more final than that which is worthy of pursuit for the sake of something else, and that which is never desirable for the sake of something else more final than the things that are desirable both in themselves and for the sake of that other thing, and therefore we call final without qualification that which is always desirable in itself and never for the sake of something else.


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


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


Presumably, however, to say that happiness is the chief good seems a platitude, and a clearer account of what it is still desired. This might perhaps be given, if we could first ascertain the function of man. For just as for a flute-player, a sculptor, or an artist, and, in general, for all things that have a function or activity, the good and the 'well' is thought to reside in the function, so would it seem to be for man, if he has a function. Have the carpenter, then, and the tanner certain functions or activities, and has man none? Is he born without a function? Or as eye, hand, foot, and in general each of the parts evidently has a function, may one lay it down that man similarly has a function apart from all these? What then can this be? Life seems to be common even to plants, but we are seeking what is peculiar to man. Let us exclude, therefore, the life of nutrition and growth. Next there would be a life of perception, but it also seems to be common even to the horse, the ox, and every animal. There remains, then, an active life of the element that has a rational principle; of this, one part has such a principle in the sense of being obedient to one, the other in the sense of possessing one and exercising thought. And, as 'life of the rational element' also has two 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 activity of soul which follows or implies a rational principle, and if we say 'so-and-so-and 'a good so-and-so' have a function which is the same in kind, e.g. a lyre, and a good lyre-player, and so without qualification in all cases, eminence in respect of goodness being added to the name of the function (for the function of a lyre-player is to play the lyre, and that of a good lyre-player is to do so well): if this is the case, and we state the function of man to be a certain kind of life, and this to be an activity or actions of the soul implying a rational principle, and the function of a good man to be the good and noble performance of these, and if any action is well performed when it is performed 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.


Let this serve as an outline of the good; for we must presumably first sketch it roughly, and then later fill in the details. But it would seem that any one is capable of carrying on and articulating what has once been well outlined, and that time is a good discoverer or partner in such a work; to which facts the advances of the arts are due; for any one can add what is lacking. And we must also remember what has been said before, and not look for precision in all things alike, but in each class of things such precision as accords with the subject-matter, and so much as is appropriate to the inquiry. For a carpenter and a geometer investigate the right angle in different ways; the former does so in so far as the right angle is useful for his work, while the latter inquires what it is or what sort of thing it is; for he is a spectator of the truth. We must act in the same way, then, in all other matters as well, that our main task may not be subordinated to minor questions. Nor must we demand the cause in all matters alike; it is enough in some cases that the fact be well established, as in the case of the first principles; the fact is the primary thing or first principle. Now of first principles we see some by induction, some by perception, some by a certain habituation, and others too in other ways. But each set of principles we must try to investigate in the natural way, and we must take pains to state them definitely, since they have a great influence on what follows. For the beginning is thought to be more than half of the whole, and many of the questions we ask are cleared up by it.
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We must consider it, however, in the light not only of our conclusion and our premises, but also of what is commonly said about it; for with a true view all the data harmonize, but with a false one the facts soon clash. Now goods have been divided into three classes, and some are described as external, others as relating to soul or to body; we call those that relate to soul most properly and truly goods, and psychical actions and activities we class as relating to soul. Therefore our account must be sound, at least according to this view, which is an old one and agreed on by philosophers. It is correct also in that we identify the end with certain actions and activities; for thus it falls among goods of the soul and not among external goods. Another belief which harmonizes with our account is that the happy man lives well and does well; for we have practically defined happiness as a sort of good life and good action. The characteristics that are looked for in happiness seem also, all of them, to belong to what we have defined happiness as being. For some identify happiness with virtue, some with practical wisdom, others with a kind of philosophic wisdom, others with these, or one of these, accompanied by pleasure or not without pleasure; while others include also external prosperity. Now some of these views have been held by many men and men of old, others by a few eminent persons; and it is not probable that either of these should be entirely mistaken, but rather that they should be right in at least some one respect or even in most respects.


With those who identify happiness with virtue or some one virtue our account is in harmony; for to virtue belongs virtuous activity. But it makes, perhaps, no small difference whether we place the chief good in possession or in use, in state of mind or in activity. For the state of mind may exist without producing any good result, as in a man who is asleep or in some other way quite inactive, but the activity cannot; for one who has the activity will of necessity be acting, and acting well. And as in the Olympic Games it is not the most beautiful and the strongest that are crowned but those who compete (for it is some of these that are victorious), so those who act win, and rightly win, the noble and good things in life.


Their life is also in itself pleasant. For pleasure is a state of soul, and to each man that which he is said to be a lover of is pleasant; e.g. not only is a horse pleasant to the lover of horses, and a spectacle to the lover of sights, but also in the same way just acts are pleasant to the lover of justice and in general virtuous acts to the lover of virtue. Now for most men their pleasures are in conflict with one another because these are not by nature pleasant, but the lovers of what is noble find pleasant the things that are by nature pleasant; and virtuous actions are such, so that these are pleasant for such men as well as in their own nature. Their life, therefore, has no further need of pleasure as a sort of adventitious charm, but has its pleasure in itself. For, besides what we have said, the man who does not rejoice in noble actions is not even good; since no one would call a man just who did not enjoy acting justly, nor any man liberal who did not enjoy liberal actions; and similarly in all other cases. If this is so, virtuous actions must be in themselves pleasant. But they are also good and noble, and have each of these attributes in the highest degree, since the good man judges well about these attributes; his judgment is such as we have described. Happiness then is the best, noblest, and most pleasant thing in the world, and these attributes are not severed as in the inscription at Delos- 


Most noble is that which is justest, and best is health;


But pleasantest is it to win what we love.


For all these properties belong to the best activities; and these, or one- the best- of these, we identify with happiness.


 Yet evidently, as we said, it needs the external goods as well; for it is impossible, or not easy, to do noble acts without the proper equipment. In many actions we use friends and riches and political power as instruments; and there are some things the lack of which takes the luster from happiness, as good birth, goodly children, beauty; for the man who is very ugly in appearance or ill-born or solitary and childless is not very likely to be happy, and perhaps a man would be still less likely if he had thoroughly bad children or friends or had lost good children or friends by death. As we said, then, happiness seems to need this sort of prosperity in addition; for which reason some identify happiness with good fortune, though others identify it with virtue.
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Since happiness is an activity of soul in accordance with perfect virtue, we must consider the nature of virtue; for perhaps we shall thus see better the nature of happiness. The true student of politics, too, is thought to have studied virtue above all things; for he wishes to make his fellow citizens good and obedient to the laws. As an example of this we have the lawgivers of the Cretans and the Spartans, and any others of the kind that there may have been. And if this inquiry belongs to political science, clearly the pursuit of it will be in accordance with our original plan. But clearly the virtue we must study is human virtue; for the good we were seeking was human good and the happiness human happiness. By human virtue we mean not that of the body but that of the soul; and happiness also we call an activity of soul. But if this is so, clearly the student of politics must know somehow the facts about soul, as the man who is to heal the eyes or the body as a whole must know about the eyes or the body; and all the more since politics is more prized and better than medicine; but even among doctors the best educated spend much labor on acquiring knowledge of the body. The student of politics, then, must study the soul, and must study it with these objects in view, and do so just to the extent which is sufficient for the questions we are discussing; for further precision is perhaps something more laborious than our purposes require.


Some things are said about it, adequately enough, even in the discussions outside our school, and we must use these; e.g. that one element in the soul is irrational and one has a rational principle. Whether these are separated as the parts of the body or of anything divisible are, or are distinct by definition but by nature inseparable, like convex and concave in the circumference of a circle, does not affect the present question.


Of the irrational element one division seems to be widely distributed, and vegetative in its nature, I mean that which causes nutrition and growth; for it is this kind of power of the soul that one must assign to all nurslings and to embryos, and this same power to full grown creatures; this is more reasonable than to assign some different power to them. Now the excellence of this seems to be common to all species and not specifically human; for this part or faculty seems to function most in sleep, while goodness and badness are least manifest in sleep (whence comes the saying that the happy are not better off than the wretched for half their lives; and this happens naturally enough, since sleep is an inactivity of the soul in that respect in which it is called good or bad), unless perhaps to a small extent some of the movements actually penetrate to the soul, and in this respect the dreams of good men are better than those of ordinary people. Enough of this subject, however; let us leave the nutritive faculty alone, since it has by its nature no share in human excellence.


There seems to be also another irrational element in the soul-one which in a sense, however, shares in a rational principle. For we praise the rational principle of the continent man and of the incontinent, and the part of their soul that has such a principle, since it urges them aright and towards the best objects; but there is found in them also another element naturally opposed to the rational principle, which fights against and resists that principle. For exactly as paralyzed limbs when we intend to move them to the right turn on the contrary to the left, so is it with the soul; the impulses of incontinent people move in contrary directions. But while in the body we see that which moves astray, in the soul we do not. No doubt, however, we must none the less suppose that in the soul too there is something contrary to the rational principle, resisting and opposing it. In what sense it is distinct from the other elements does not concern us. Now even this seems to have a share in a rational principle, as we said; at any rate in the continent man it obeys the rational principle and presumably in the temperate and brave man it is still more obedient; for in him it speaks, on all matters, with the same voice as the rational principle.


Therefore the irrational element also appears to be two-fold. For the vegetative element in no way shares in a rational principle, but the appetitive and in general the desiring element in a sense shares in it, in so far as it listens to and obeys it; this is the sense in which we speak of 'taking account' of one's father or one's friends, not that in which we speak of 'accounting for a mathematical property. That the irrational element is in some sense persuaded by a rational principle is indicated also by the giving of advice and by all reproof and exhortation. And if this element also must be said to have a rational principle, that which has a rational principle (as well as that which has not) will be twofold, one subdivision having it in the strict sense and in itself, and the other having a tendency to obey as one does one's father.


Virtue too is distinguished into kinds in accordance with this difference; for we say that some of the virtues are intellectual and others moral, philosophic wisdom and understanding and practical wisdom being intellectual, liberality and temperance moral. For in speaking about a man's character we do not say that he is wise or has understanding but that he is good-tempered or temperate; yet we praise the wise man also with respect to his state of mind; and of states of mind we call those which merit praise virtues.


Book II


1


VIRTUE, then, being of two kinds, intellectual and moral, intellectual virtue in the main owes both its birth and its growth to teaching (for which reason it requires experience and time), while moral virtue comes about as a result of habit, whence also its name (ethike) is one that is formed by a slight variation from the word ethos (habit). From this it is also plain that none of the moral virtues arises in us by nature; for nothing that exists by nature can form a habit contrary to its nature. For instance the stone which by nature moves downwards cannot be habituated 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 downwards, nor can anything else that by nature behaves in one way be trained to behave in another. Neither 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.


Again, of all the things that come to us by nature we first acquire the potentiality and later exhibit the activity (this is plain in the case of the senses; for it was not by often seeing or often hearing that we got these senses, but on the contrary we had them before we used them, and did not come to have them by using them); but the virtues we get by first exercising them, as also happens in the case of the arts as well. For the things we have to learn before we can do them, we learn by doing them, e.g. men become builders by building and lyre players by playing the lyre; so too we become just by doing just acts, temperate by doing temperate acts, brave by doing brave acts.


This is confirmed by what happens in states; for legislators make the citizens good by forming habits in them, and this is the wish of every legislator, and those who do not effect it miss their mark, and it is in this that a good constitution differs from a bad one.


Again, it is from the same causes and by the same means that every virtue is both produced and destroyed, and similarly every art; for it is from playing the lyre that both good and bad lyre-players are produced. And the corresponding statement is true of builders and of all the rest; men will be good or bad builders as a result of building well or badly. For if this were not so, there would have been no need of a teacher, but all men would have been born good or bad at their craft. This, then, is the case with the virtues also; by doing the acts that we do in our transactions with other men we become just or unjust, and by doing the acts that we do in the presence of danger, and being habituated to feel fear or confidence, we become brave or cowardly. The same is true of appetites and feelings of anger; some men become temperate and good-tempered, others self-indulgent and irascible, by behaving in one way or the other in the appropriate circumstances. Thus, in one word, states of character arise out of like activities. This is why the activities we exhibit must be of a certain kind; it is because the states of character correspond to the differences between these. It makes no small difference, then, whether we form habits of one kind or of another from our very youth; it makes a very great difference, or rather all the difference.
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We must, however, not only describe virtue as a state of character, but also say what sort of state it is. We may remark, then, that every virtue or excellence both brings into good condition the thing of which it is the excellence and makes the work of that thing be done well; e.g. the excellence of the eye makes both the eye and its work good; for it is by the excellence of the eye that we see well. Similarly the excellence of the horse makes a horse both good in itself and good at running and at carrying its rider and at awaiting the attack of the enemy. Therefore, if this is true in every case, the virtue of man also will be the state 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 consideration of the specific nature of virtue. In everything that is continuous and divisible it is possible to take more, less, or an equal amount, and that either in terms of the thing itself or relatively to us; and the equal is an intermediate between excess and defect. By the intermediate in the object I mean that which is equidistant from each of the extremes, which is one and the same for all men; by the intermediate relatively to us that which is neither too much nor too little- and this is not one, 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 exceeded by an equal amount; this is intermediate according to arithmetical proportion. But the intermediate relatively 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 exercises. 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 but relatively 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. I 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 confidence and appetite and anger and pity and in general pleasure and pain may be felt both too much and too little, and in both cases 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 intermediate and best, and this is characteristic of virtue. Similarly with regard to actions also there is excess, defect, and the intermediate. Now virtue is concerned with passions and actions, in which excess is a form of failure, and so is defect, while the intermediate is praised and is a form of success; and being praised and being successful are both characteristics of virtue. Therefore virtue is a kind of mean, since, as we have seen, 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 Pythagoreans conjectured, and good to that of the 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 easy, 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 principle, 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 passions 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 a 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 deficiency 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 deficiency of a mean.
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We must, however, not only make this general statement, but also apply it to the individual facts. For among statements about conduct those which are general apply more widely, but those which are particular are more genuine, since conduct has to do with individual cases, and our statements must harmonize with the facts in these cases. We may take these cases from our table. With regard to feelings of fear and confidence courage is the mean; of the people who exceed, he who exceeds in fearlessness has no name (many of the states have no name), while the man who exceeds in confidence is rash, and he who exceeds in fear and falls short in confidence is a coward. With regard to pleasures and pains- not all of them, and not so much with regard to the pains- the mean is temperance, 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 prodigal 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 exactly 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), an excess, tastelessness and vulgarity, and a deficiency, niggardliness; these differ from the states opposed to liberality, and the mode of their difference will be stated later. With regard to honor and dishonor 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 dealing with small sums, so there is a state similarly related to proper pride, being concerned with small honors while that is concerned with great. For it is possible to desire honor as one ought, and more than one ought, and less, and the man who exceeds in his desires is called ambitious, the man who falls short unambitious, while the intermediate 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 person ambitious and sometimes unambitious, and sometimes praise the ambitious man and sometimes the unambitious. The reason of our doing this will be stated in what follows; but 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 let the one who exceeds be called irascible, and his vice irascibility, and the man who falls short an inirascible sort of person, and the deficiency inirascibility.


There are also three other means, which have a certain likeness to one another, but differ from one another: for they are all concerned with intercourse in words and actions, but differ in that one is concerned with truth in this sphere, the other two with pleasantness; and of this one kind is exhibited in giving amusement, the other in all the circumstances of life. We must therefore speak of these too, that we may the better see that in all things the mean is praise-worthy, and the extremes neither praiseworthy nor right, but worthy of blame. Now most of these states also have no names, but we must try, as in the other cases, to invent names ourselves so that we may be clear and easy to follow. With regard to truth, then, the intermediate is a truthful sort of person and the mean may be called truthfulness, while the pretence which exaggerates is boastfulness and the person characterized by it a boaster, and that which understates is mock modesty and the person characterized by it mock-modest. With regard to pleasantness in the giving of amusement the intermediate person is ready-witted and the disposition ready wit, the excess is buffoonery and the person characterized by it a buffoon, while the man who falls short is a sort of boor and his state is boorishness. With regard to the remaining kind of pleasantness, that which is exhibited in life in general, the man who is pleasant in the right way is friendly and the mean is friendliness, while the man who exceeds is an obsequious person if he has no end in view, a flatterer if he is aiming at his own advantage, and the man who falls short and is unpleasant in all circumstances is a quarrelsome and surly sort of person.


There are also means in the passions and concerned with the passions; since shame is not a virtue, and yet praise is extended to the modest man. For even in these matters one man is said to be intermediate, and another to exceed, as for instance the bashful man who is ashamed of everything; while he who falls short or is not ashamed of anything at all is shameless, and the intermediate person is modest. Righteous indignation is a mean between envy and spite, and these states are concerned with the pain and pleasure that are felt at the fortunes of our neighbors; the man who is characterized by righteous indignation is pained at undeserved good fortune, the envious man, going beyond him, is pained at all good fortune, and the spiteful man falls so far short of being pained that he even rejoices. But these states there will be an opportunity of describing elsewhere; with regard to justice, since it has not one simple meaning, we shall, after describing the other states, distinguish its two kinds and say how each of them is a mean; and similarly we shall treat also of the rational virtues.


Book VI
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SINCE we have previously said that one ought to choose that which is intermediate, not the excess nor the defect, and that the intermediate is determined by the dictates of the right rule, let us discuss the nature of these dictates. In all the states of character we have mentioned, as in all other matters, there is a mark to which the man who has the rule looks, and heightens or relaxes his activity accordingly, and there is a standard which determines the mean states which we say are intermediate between excess and defect, being in accordance with the right rule. But such a statement, though true, is by no means clear; for not only here but in all other pursuits which are objects of knowledge it is indeed true to say that we must not exert ourselves nor relax our efforts too much nor too little, but to an intermediate extent and as the right rule dictates; but if a man had only this knowledge he would be none the wiser e.g. we should not know what sort of medicines to apply to our body if some one were to say 'all those which the medical art prescribes, and which agree with the practice of one who possesses the art'. Hence it is necessary with regard to the states of the soul also not only that this true statement should be made, but also that it should be determined what is the right rule and what is the standard that fixes it.


We divided the virtues of the soul and a said that some are virtues of character and others of intellect. Now we have discussed in detail the moral virtues; with regard to the others let us express our view as follows, beginning with some remarks about the soul. We said before that there are two parts of the soul-that which grasps a rule or rational principle, and the irrational; let us now draw a similar distinction within the part which grasps a rational principle. And let it be assumed that there are two parts which grasp a rational principle-one by which we contemplate the kind of things whose originative causes are invariable, and one by which we contemplate variable things; for where objects differ in kind the part of the soul answering to each of the two is different in kind, since it is in virtue of a certain likeness and kinship with their objects that they have the knowledge they have. Let one of these parts be called the scientific and the other the calculative; for to deliberate and to calculate are the same thing, but no one deliberates about the invariable. Therefore the calculative is one part of the faculty which grasps a rational principle. We must, then, learn what is the best state of each of these two parts; for this is the virtue of each.
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The virtue of a thing is relative to its proper work. Now there are three things in the soul which control action and truth-sensation, reason, desire.


Of these sensation originates no action; this is plain from the fact that the lower animals have sensation but no share in action.


What affirmation and negation are in thinking, pursuit and avoidance are in desire; so that since moral virtue is a state of character concerned with choice, and choice is deliberate desire, therefore both the reasoning must be true and the desire right, if the choice is to be good, and the latter must pursue just what the former asserts. Now this kind of intellect and of truth is practical; of the intellect which is contemplative, not practical nor productive, the good and the bad state are truth and falsity respectively (for this is the work of everything intellectual); while of the part which is practical and intellectual the good state is truth in agreement with right desire.


 The origin of action-its efficient, not its final cause-is choice, and that of choice is desire and reasoning with a view to an end. This is why choice cannot exist either without reason and intellect or without a moral state; for good action and its opposite cannot exist without a combination of intellect and character. Intellect itself, however, moves nothing, but only the intellect which aims at an end and is practical; for this rules the productive intellect, as well, since every one who makes makes for an end, and that which is made is not an end in the unqualified sense (but only an end in a particular relation, and the end of a particular operation)-only that which is done is that; for good action is an end, and desire aims at this. Hence choice is either desiderative reason or ratiocinative desire, and such an origin of action is a man. (It is to be noted that nothing that is past is an object of choice, e.g. no one chooses to have sacked Troy; for no one deliberates about the past, but about what is future and capable of being otherwise, while what is past is not capable of not having taken place; hence Agathon is right in saying


 For this alone is lacking even to God,


To make undone things that have once been done.)


The work of both the intellectual parts, then, is truth. Therefore the states that are most strictly those in respect of which each of these parts will reach truth are the virtues of the two parts.


Book X
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For this reason pleasures seem, too, to differ in kind. For things different in kind are, we think, completed by different things (we see this to be true both of natural objects and of things produced by art, e.g. animals, trees, a painting, a sculpture, a house, an implement); and, similarly, we think that activities differing in kind are completed by things differing in kind. Now the activities of thought differ from those of the senses, and both differ among themselves, in kind; so, therefore, do the pleasures that complete them.


This may be seen, too, from the fact that each of the pleasures is bound up with the activity it completes. For an activity is intensified by its proper pleasure, since each class of things is better judged of and brought to precision by those who engage in the activity with pleasure; e.g. it is those who enjoy geometrical thinking that become geometers and grasp the various propositions better, and, similarly, those who are fond of music or of building, and so on, make progress in their proper function by enjoying it; so the pleasures intensify the activities, and what intensifies a thing is proper to it, but things different in kind have properties different in kind.


 This will be even more apparent from the fact that activities are hindered by pleasures arising from other sources. For people who are fond of playing the flute are incapable of attending to arguments if they overhear some one playing the flute, since they enjoy flute-playing more than the activity in hand; so the pleasure connected with flute-playing destroys the activity concerned with argument. This happens, similarly, in all other cases, when one is active about two things at once; the more pleasant activity drives out the other, and if it is much more pleasant does so all the more, so that one even ceases from the other. This is why when we enjoy anything very much we do not throw ourselves into anything else, and do one thing only when we are not much pleased by another; e.g. in the theatre the people who eat sweets do so most when the actors are poor. Now since activities are made precise and more enduring and better by their proper pleasure, and injured by alien pleasures, evidently the two kinds of pleasure are far apart. For alien pleasures do pretty much what proper pains do, since activities are destroyed by their proper pains; e.g. if a man finds writing or doing sums unpleasant and painful, he does not write, or does not do sums, because the activity is painful. So an activity suffers contrary effects from its proper pleasures and pains, i.e. from those that supervene on it in virtue of its own nature. And alien pleasures have been stated to do much the same as pain; they destroy the activity, only not to the same degree.


Now since activities differ in respect of goodness and badness, and some are worthy to be chosen, others to be avoided, and others neutral, so, too, are the pleasures; for to each activity there is a proper pleasure. The pleasure proper to a worthy activity is good and that proper to an unworthy activity bad; just as the appetites for noble objects are laudable, those for base objects culpable. But the pleasures involved in activities are more proper to them than the desires; for the latter are separated both in time and in nature, while the former are close to the activities, and so hard to distinguish from them that it admits of dispute whether the activity is not the same as the pleasure. (Still, pleasure does not seem to be thought or perception-that would be strange; but because they are not found apart they appear to some people the same.) As activities are different, then, so are the corresponding pleasures. Now sight is superior to touch in purity, and hearing and smell to taste; the pleasures, therefore, are similarly superior, and those of thought superior to these, and within each of the two kinds some are superior to others.


 Each animal is thought to have a proper pleasure, as it has a proper function; viz. that which corresponds to its activity. If we survey them species by species, too, this will be evident; horse, dog, and man have different pleasures, as Heraclitus says 'asses would prefer sweepings to gold'; for food is pleasanter than gold to asses. So the pleasures of creatures different in kind differ in kind, and it is plausible to suppose that those of a single species do not differ. But they vary to no small extent, in the case of men at least; the same things delight some people and pain others, and are painful and odious to some, and pleasant to and liked by others. This happens, too, in the case of sweet things; the same things do not seem sweet to a man in a fever and a healthy man-nor hot to a weak man and one in good condition. The same happens in other cases. But in all such matters that which appears to the good man is thought to be really so. If this is correct, as it seems to be, and virtue and the good man as such are the measure of each thing, those also will be pleasures which appear so to him, and those things pleasant which he enjoys. If the things he finds tiresome seem pleasant to some one, that is nothing surprising; for men may be ruined and spoilt in many ways; but the things are not pleasant, but only pleasant to these people and to people in this condition. Those which are admittedly disgraceful plainly should not be said to be pleasures, except to a perverted taste; but of those that are thought to be good what kind of pleasure or what pleasure should be said to be that proper to man? Is it not plain from the corresponding activities? The pleasures follow these. Whether, then, the perfect and supremely happy man has one or more activities, the pleasures that perfect these will be said in the strict sense to be pleasures proper to man, and the rest will be so in a secondary and fractional way, as are the activities.
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If happiness is activity in accordance with virtue, it is reasonable that it should be in accordance with the highest virtue; and this will be that of the best thing in us. Whether it be reason or something else that is this element which is thought to be our natural ruler and guide and to take thought of things noble and divine, whether it be itself also divine or only the most divine element in us, the activity of this in accordance with its proper virtue will be perfect happiness. That this activity is contemplative we have already said.


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


But such a life would be too high for man; for it is not in so far as he is man that he will live so, but in so far as something divine is present in him; and by so much as this is superior to our composite nature is its activity superior to that which is the exercise of the other kind of virtue. If reason is divine, then, in comparison with man, the life according to it is divine in comparison with human life. But we must not follow those who advise us, being men, to think of human things, and, being mortal, of mortal things, but must, so far as we can, make ourselves immortal, and strain every nerve to live in accordance with the best thing in us; for even if it be small in bulk, much more does it in power and worth surpass everything. This would seem, too, to be each man himself, since it is the authoritative and better part of him. It would be strange, then, if he were to choose not the life of his self but that of something else. And what we said before' will apply now; that which is proper to each thing is by nature best and most pleasant for each thing; for man, therefore, the life according to reason is best and pleasantest, since reason more than anything else is man. This life therefore is also the happiest.
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Chapter VI  


Of the Interior Beginnings of Voluntary Motions, Commonly Called the Passions; and the Speeches by Which They Are Expressed 


THERE be in animals two sorts of ‘motions’ peculiar to them: one called ‘vital,’ begun in generation, and continued without interruption through their whole life, such as are the ‘course’ of the ‘blood,’ the ‘pulse,’ the ‘breathing,’ the concoction, nutrition, excretion, etc., to which motions there needs no help of imagination:  [This idea corresponds to Aristotle’s Irrational, Nutritive part of the soul] the other is ‘animal motion,’ otherwise called ‘voluntary motion,’ as to ‘go,’ to ‘speak,’ to ‘move’ any of our limbs in such manner as is first fancied in our minds. That sense is motion in the organs and interior parts of man’s body, caused by the action of the things we see, hear, etc.; and that fancy is but the relics of the same motion, remaining after sense, has been said in the first and second chapters. And, because ‘going,’ ‘speaking,’ and the like voluntary motions, depend always upon a precedent thought of ‘whither,’ ‘which way,’ and ‘what,’ it is evident that the imagination is the first internal beginning of all voluntary motion. … These small beginnings of motion within the body of man, before they appear in walking, speaking, striking, and other visible actions, are commonly called ‘endeavor.’   1 


[Sections 2-5, Hobbes defines several dimensions of human nature/experience. I’ve bolded them to make them easier to spot]


This endeavor, when it is toward something which causes it, is called ‘appetite,’ or ‘desire,’ the latter being the general name and the other oftentimes restrained to signify the desire of food, namely ‘hunger’ and ‘thirst.’ And, when the endeavor is [away from] something, it is generally called ‘aversion.’ These words, ‘appetite’ and ‘aversion,’ we have from the [Latin]; and they both of them signify the motions, one of approaching, the other of retiring. So also do the Greek words for the same... [Hobbes drawing support for his interpretation of man’s nature by showing that multiple ancient cultures had the same understanding. Hobbes is trying to establish his picture of mankind as THE truth.] For Nature itself does often press upon men those truths which afterwards, when they look for somewhat beyond Nature, they stumble at. ...   2 


That which men desire they are also said to ‘love’; and to ‘hate’ those things for which they have aversion. So that desire and love are the same thing, save that by desire we always signify the absence of the object, by love most commonly the presence of the same. So also by aversion we signify the absence, and by hate, the presence of the object.   3 


Of appetites and aversions, some are born with men, as appetite of food, appetite of excretion, and exoneration, which may also and more properly be called aversions from somewhat they feel in their bodies; and some other appetites, not many. The rest, which are appetites of particular things, proceed from experience and trial of their effects upon themselves or other men. For of things we know not at all, or believe not to be, we can have no further desire than to taste and try. But aversion we have for things not only which we know have hurt us, but also that we do not know whether they will hurt us or not.   4 


[According to Hobbes, our positive desire for the unknown is very limited, but our fear of aversion of the unknown is unlimited] 


Those things which we neither desire nor hate we are said to ‘contemn,’ ‘contempt’ being nothing else but an immobility or contumacy of the heart in resisting the action of certain things, and proceeding from that the heart is already moved otherwise by other more potent objects, or from want of experience of them.   5  


And, because the constitution of a man’s body is in continual [change], it is impossible that all the same things should always cause in him the same appetites and aversion: much less can all men consent in the desire of almost any one and the same object.   6 


[This paragraph very important: Hobbes claims there is no such thing as objective good or evil. No thing, in itself can be good or ill – people define good and evil according to their personal likes and dislikes. At best; people can agree to appoint an “expert” and then agree to abide by what the expert calls “good” and “evil” – but this is just a human decision.]  


But whatever is the object of any man’s appetite or desire, that is it which he for his part [calls] ‘good’; and the object of his hate and aversion, ‘evil’; and of his contempt ‘vile’ and ‘inconsiderable.’ For these words of good, evil, and contemptible, are ever used with relation to the person that [uses] them, there being nothing simply and absolutely so; nor any common rule of good and evil, to be taken from the nature of the objects themselves; but from the person of the man, where there is no commonwealth, or, in a commonwealth, from the person that [represents] it; or from an arbitrator or judge, whom men disagreeing shall by consent set up, and make his sentence the rule thereof.   7 


The Latin tongue has two words whose significations approach to those of good and evil:… pulchrum and turpe... But in our tongue …pulchrum [translates to] ‘fair,’ ‘beautiful,’ ‘handsome,’ ‘gallant,’ ‘honorable,’ ‘comely,’ or ‘amiable’; and for turpe, ‘foul,’ ‘deformed,’ ‘ugly,’ ‘base,’ ‘nauseous,’ and the like… So that of good there be three kinds: good in the promise, that is pulchrum; good in effect, as the end desired, which is called jucundum, ‘delightful’; and good as the means which is called [useful], ‘profitable’; and as many of evil: for ‘evil’ in promise; evil in effect, and end is molestum, ‘unpleasant,’ ‘troublesome’; and evil in the means: ‘unprofitable,’ ‘hurtful.’   8 [emphasis added]

… ‘Pleasure,’ therefore, or ‘delight,’ is the appearance or sense of good; and ‘molestation,’ or ‘displeasure,’ the appearance or sense of evil. And consequently all appetite, desire, and love, is accompanied with some delight more or less; and all hatred and aversion with more or less displeasure and offence.   11 


 [The rest of the sections are offered below to fill out Hobbes’ picture of human nature.. The sections 12-34 below are particularly interesting and not very long. You may skip to the next section, Chapter 13 if you wish]


Of pleasures or delights some arise from the sense of an object present; and those may be called ‘pleasures of sense,’ the word ‘sensual,’ as it is used by those only that condemn them, having no place till there be laws. … Others arise from the expectation that proceeds from foresight of the end or consequence of things, whether those things in the sense please or displease. And these are ‘pleasures of the mind’ of him that draws those consequences, and are generally called ‘joy.’ In the like manner, displeasures are some in the sense, and called ‘pain’; others in the expectation of consequences, and are called ‘grief.’   12 


These simple passions called ‘appetite,’ ‘desire,’ ‘love,’ ‘aversion,’ ‘hate,’ ‘joy,’ and ‘grief,’ have their names for divers considerations diversified. As first, when they one succeed another, they are diversely called from the opinion men have of the likelihood of attaining what they desire. Secondly, from the object loved or hated. Thirdly, from the consideration of many of them together. Fourthly, from the alteration or succession itself.   13 


For ‘appetite’ with an opinion of attaining is called ‘hope.’   14 


The same without such opinion, ‘despair.’   15 


‘Aversion’ with opinion of ‘hurt’ from the object ‘fear.’   16 


The same with hope of avoiding that hurt by resistance, ‘courage,’   17 


Sudden ‘courage,’ ‘anger.’   18 


Constant ‘hope,’ ‘confidence’ of ourselves.   19 


Constant ‘despair,’ ‘diffidence’ of ourselves.   20 


‘Anger’ for great hurt done to another, when we conceive the same to be done by injury, ‘indignation.’   21 


‘Desire’ of good to another, ‘benevolence,’ ‘good will,’ ‘charity.’ If to man generally, ‘good-nature.’   22 


…  ‘Desire’ of office, or precedence, ‘ambition,’ a name used also in the worse sense, for the reason before mentioned.   24 


…


‘Love’ of persons for society, ‘kindness.’   29 


‘Love’ of persons for pleasing the sense only, ‘natural lust.’   30 


‘Love’ of the same, acquired from rumination, that is imagination of pleasure past, ‘luxury.’   31 


‘Love’ of one singularly, with desire to be singularly beloved, ‘the passion of love.’ The same, with fear that the love is not mutual, ‘jealousy.’   32 


 ‘Desire,’ by doing hurt to another, to make him condemn some fact of his own, ‘revengefulness.’   33 


‘Desire’ to know why and how, ‘curiosity,’ such as is in no living creature but ‘man,’ so that man is distinguished not only by his reason but also by this singular passion from other ‘animals,’ in whom the appetite of food, and other pleasures of sense, by predominance take away the care of knowing causes, which is a lust of the mind, that by a perseverance of delight in the continual and indefatigable generation of knowledge exceeds the short vehemence of any carnal pleasure.   34 


‘Fear’ of power invisible, feigned by the mind or imagined from tales publicly allowed, ‘religion,’ not allowed, ‘superstition.’ And when the power imagined is truly such as we imagine, ‘true religion.’   35 


‘Fear,’ without the apprehension of why or what, ‘panic terror,’ called so from the fables that make Pan the author of them, whereas in truth there is always in him that so fears, first some apprehension of the cause, though the rest run away by example, every one supposing his fellow to know why. And therefore this passion happens to none but in a throng or multitude of people.   36 


‘Joy’ from apprehension of novelty ‘admiration,’ proper to man, because it excites the appetite of knowing the cause.   37 


‘Joy,’ arising from imagination of man’s own power and ability is that exultation of the mind which is called ‘glorying,’ which, if grounded upon the experience of his own former actions, is the same as ‘confidence,’ but if grounded on the flattery of others or only supposed by himself for delight in the consequences of it, is called ‘vain-glory,’ which name is properly given, because a well-grounded ‘confidence’ begets attempt, whereas the supposing of power does not, and is therefore rightly called ‘vain.’   38 


‘Grief’ from opinion of want of power is called ‘dejection of mind.’   39 


The ‘vain-glory’ consists in the feigning or supposing of abilities in ourselves which we know are not is most incident to young men, and nourished by the histories or fictions of gallant persons, and is corrected oftentimes by age and employment.   40 


‘Sudden glory’ is the passion which makes those ‘grimaces’ called ‘laughter’; and is caused either by some sudden act of their own that pleases them, or by the apprehension of some deformed thing in another by comparison whereof they suddenly applaud themselves. And it is incident most to them that are conscious of the fewest abilities in themselves; who are forced to keep themselves in their own favor by observing the imperfections of other men. And therefore much laughter at the defects of others is a sign of pusillanimity. For a great minds one of the proper works is to help and free others from scorn and compare themselves only with the most able.   41 


On the contrary, ‘sudden dejection’ is the passion that causes ‘weeping,’ and is caused by such accidents as suddenly take away some vehement hope or some prop of their power; and they are most subject to it that rely principally on helps external, such as are women and children. Therefore some weep for the loss of friends, others for their unkindness, others for the sudden stop made to their thoughts of revenge by reconciliation. But in all cases, both laughter and weeping, are sudden motions, custom taking them both away. For no man laughs at old jests, or weeps for an old calamity.   42 


‘Grief’ for the discovery of some defect of ability is ‘shame,’ or the passion that discovers itself in ‘blushing,’ and consists in the apprehension of something dishonorable; and in young men is a sign of the love of good reputation, and commendable: in old men it is a sign of the same; but, because it comes too late, not commendable.   43 


The ‘contempt’ of good reputation is called ‘impudence.’   44 


‘Grief’ for the calamity of another is ‘pity,’ and arises from the imagination that the like calamity may befall himself; and therefore is called also ‘compassion,’ and in the phrase of this present time a ‘fellow-feeling’; and therefore for calamity arriving from great wickedness the best men have the least pity; and for the same calamity those have least pity that think themselves least obnoxious to the same.   45 


‘Contempt,’ or little sense of the calamity of others, is that which men call ‘cruelty,’ proceeding from security of their own fortune. For, that any man should take pleasure in other men’s great harms without other end of his own, I do not conceive it possible.   46 


‘Grief’ for the success of a competitor in wealth, honor, or other good, if it be joined with endeavor to enforce our own abilities to equal or exceed him, is called ‘emulation’; but joined with endeavor to supplant or hinder a competitor, ‘envy.’   47 


When in the mind of man, appetites and aversions, hopes and fears, concerning one and the same thing, arise alternately, and divers good and evil consequences of the doing or omitting the thing propounded, come successively into our thoughts, so that sometimes we have an appetite to it, sometimes an aversion from it, sometimes hope to be able to do it, sometimes despair or fear to attempt it, the whole sum of desires, aversions, hopes, and fears, continued till the thing be either done or thought impossible, is that we call ‘deliberation.’   48  (Deciding between “good” and “bad” options; deciding between “bad” and “worse” options, etc…)

…


In ‘deliberation,’ immediately adhering to the action, or to the omission thereof, is that we call the ‘will’...   52 


By this it is manifest that not only actions that have their beginning from covetousness, ambition, lust, or other appetites to the thing propounded, but also those that have their beginning from aversion, or fear of those consequences that follow the omission, are ‘voluntary actions.’   53 


…


The form of speech whereby men signify their opinion of the goodness of anything is ‘praise’. That whereby they signify the power and greatness of anything is ‘magnifying.’ And that whereby they signify the opinion they have of a man’s felicity is by the Greeks called [Greek] for which we have no name in our tongue. And thus much is sufficient for the present purpose, to have been said of the ‘passions.’ 58


Chapter XIII Of the Natural Condition of Mankind as Concerning Their Felicity and Misery 


NATURE hath made men so equal in the faculties of the body and mind, as that, though there be found one man sometimes manifestly stronger in body or of quicker mind than another, yet when all is reckoned together the difference between man and man is not so considerable as that one man can thereupon claim to himself any benefit to which another may not pretend as well as he. For, as to the strength of body, the weakest has strength enough to kill the strongest, either by secret machination or by confederacy with others that are in the same danger with himself.   1 


And, as to the faculties of the mind, setting aside the arts grounded upon words and especially that skill of proceeding upon general and infallible rules called science, which very few have and but in few things, as being not a native faculty born with us, nor attained, as prudence, while we look after somewhat else, I find yet a greater equality amongst men than that of strength. For prudence is but experience, which equal time equally bestows on all men in those things they equally apply themselves unto. That which may perhaps make such equality incredible is but a vain conceit of one’s own wisdom, which almost all men think they have in a greater degree than the vulgar, that is, than all men but themselves, and a few others whom by fame or for concurring with themselves they approve. For such is the nature of men that, howsoever they may acknowledge many others to be more witty or more eloquent or more learned, yet they will hardly believe there be many so wise as themselves, for they see their own wit at hand and other men’s at a distance. But this proves rather that men are in that point equal than unequal. For there is not ordinarily a greater sign of the equal distribution of anything than that every man is contented with his share.   2 


From this equality of ability arises equality of hope in the attaining of our ends. And therefore, if any two men desire the same thing which nevertheless they cannot both enjoy, they become enemies; and, in the way to their end, which is principally their own conservation and sometimes their delectation only, endeavor to destroy or subdue one another. And from hence it comes to pass that, where an invader hath no more to fear than another man’s single power, if one plant, sow, build, or possess, a convenient seat others may probably be expected to come prepared with forces united to dispossess and deprive him not only of the fruit of his labor but also of his life or liberty. And the invader again is in the like danger of another.   3 


And from this diffidence of one another there is no way for any man to secure himself so reasonable as anticipation, that is, by force or wiles to master the persons of all men he can so long till he see no other power great enough to endanger him; and this is no more than his own conservation requires and is generally allowed. Also, because there be some that, taking pleasure in contemplating their own power in the acts of conquest, which they pursue farther than their security requires, if others, that otherwise would be glad to be at ease within the modest bounds, should not be invasion increase their power, they would not be able long time, by standing only on their defense, to subsist. And by consequence, such augmentation of dominion over men being necessary to a man’s conservation, it ought to be allowed him.   4 


Again, men have no pleasure, but on the contrary a great deal of grief, in keeping company where there is no power able to overawe them all. For every man looks that his companion should value him at the same rate he sets upon himself, and, upon all signs of contempt or undervaluing, naturally endeavors as far as he dares (which amongst them that have no common power to keep them in quiet, is far enough to make them destroy each other) to extort a greater value from his contemners by damage, and from others by the example.   5 


So that in the nature of man we find three principal causes of quarrel. First, competition; secondly, diffidence; thirdly, glory.   6 


The first makes man invade for gain; the second, for safety; and the third, for reputation. The first use violence, to make themselves masters of other men’s persons, wives, children, and cattle; the second, to defend them; the third, for trifles, as a word, a smile, a different opinion, and any other sign of undervalue, either direct in their persons or by reflection in their kindred, their friends, their nation, their profession, or their name.   7 


Hereby it is manifest that, during the time men live without a common power to keep them all in awe, they are in that condition which is called war, and such a war as is of every man against every man. For ‘war’ consists not in battle only or the act of fighting, but in a tract of time wherein the will to contend by battle is sufficiently known, and therefore the notion of ‘time’ is to be considered in the nature of war, as it is in the nature of weather. For as the nature of foul weather lies not in a shower or two of rain but in an inclination thereto of many days together, so the nature of war consists not in actual fighting but in the known disposition thereto during all the time there is no assurance to the contrary. All other time is ‘peace.’   8 


Whatsoever therefore is consequent to a time or war where every man is enemy to every man, the same is consequent to the time wherein men live without other security than what their own strength and their own invention shall furnish them withal. In such condition there is no place for industry, because the fruit thereof is uncertain, and consequently no culture of the earth, no navigation nor use of the commodities that may be imported by sea, no commodious building, no instruments of moving and removing such things as require much force, no knowledge of the face of the earth; no account of time, no arts, no letters, no society, and, which is worst of all, continual fear and danger of violent death, and the life of man solitary, poor, nasty, brutish, and short.   9 


It may seem strange to some man that has not well weighed these things that Nature should thus dissociate and render men apt to invade and destroy one another; and he may therefore, not trusting to this inference made from the passions, desire perhaps to have the same confirmed by experience. Let him therefore consider with himself, when taking a journey, he arms himself and seeks to go well accompanied; when going to sleep, he locks his doors; when even in his house, he locks his chests; and this when he knows there be laws and public officers armed to revenge all injuries shall be done him; what opinion he has of his fellow-subjects when he rides armed; of his fellow-citizens, when he locks his doors; and of his children and servants, when he locks his chests. Does he not there as much accuse mankind by his actions as I do by my words? But neither of us accuse man’s nature in it. The desires and other passions of man are in themselves no sin. No more are the actions that proceed from those passions, till they know a law that forbids them; which, till laws be made, they cannot know, nor can any law be made till they have agreed upon the person that shall make it.   10 


It may peradventure be thought there was never such a time nor condition of war as this; and I believe it was never generally so over all the world, but there are many places where they live so now. For the savage people in many places of America, except the government of small families the concord whereof depends on natural lust, have no government at all, and live at this day in that brutish manner as I said before. Howsoever, it may be perceived what manner of life there would be where there were no common power to fear, by the manner of life which men that have formerly lived under a peaceful government use to degenerate into, in a civil war.   11 


But, though there had never been any time wherein particular men were in a condition of war one against another, yet in all times kings and persons of sovereign authority, because of their independency, are in continual jealousies and in the state and posture of gladiators, having their weapons pointing, and their eyes fixed on one another, that is, their forts, garrisons, and guns, upon the frontiers of their kingdoms, and continual spies upon their neighbors: which is a posture of war. But because they uphold thereby the industry of their subjects, there does not follow from it that misery which accompanies the liberty of particular men.   12 


To this war of every man against every man this also is consequent, that nothing can be unjust. The notions of right and wrong, justice and injustice, have there no place. Where there is no common power, there is no law; where no law, no injustice. Force and fraud are in war the two cardinal virtues. Justice and injustice are none of the faculties neither of the body nor mind. If they were, they might be in a man that were alone in the world, as well as his senses and passions. They are qualities that relate to men in society, not in solitude. It is consequent also to the same condition that there be no propriety, no dominion, no ‘mine’ and ‘thine’ distinct, but only that to be every man’s that he can get, and for so long as he can keep it. And thus much for the ill condition which man by mere nature is actually placed in, though with a possibility to come out of it, consisting partly in the passions, partly in his reason.   13 


The passions that incline men to peace are fear of death, desire of such things as are necessary to commodious living, and a hope by their industry to obtain them. And reason suggests convenient articles of peace, upon which men may be drawn to agreement. These articles are they which otherwise are called the Laws of Nature, whereof I shall speak more particularly in the two following chapters. 14


Chapter XIV   Of the First and Second Natural Laws, and of Contracts


‘THE RIGHT of Nature,’ which writers commonly call jus natural, is the liberty each man hath to use his own power as he will himself for the preservation of his own nature, that is to say, of his own life; and consequently of doing anything which in his own judgment and reason he shall conceive to be the aptest means thereunto.   1


By ‘liberty’ is understood, according to the proper signification of the word, the absence of external impediments; which impediments may oft take away part of a man’s power to do what he would, but cannot hinder him from using the power left him according as his judgment and reason shall dictate to him.              2


A ‘law of Nature,’ lex naturalis, is a precept or general rule found out by reason by which a man is forbidden to do that which is destructive of his life or takes away the means of preserving the same, and to omit that by which he thinks it may be best preserved. For, though they that speak of this subject use to confound jus and lex, ‘right’ and ‘law,’ yet they ought to be distinguished; because ‘right’ consists in liberty to do or to forbear, whereas ‘law’ determines and binds to one of them; so that law and right differ as much as obligation and liberty; which in one and the same matter are inconsistent.             3


And because the condition of man, as hath been declared in the precedent chapter, is a condition of war of every one against every one, in which case every one is governed by his own reason, and there is nothing he can make use of that may not be a help unto him in preserving his life against his enemies, it follows that in such a condition every man has a right to everything, even to one another’s body. And therefore, as long as this natural right of every man to everything endures, there can be no security to any man, how strong or wise soever he be, of living out the time which Nature ordinarily allows men to live. And consequently it is a precept or general rule of reason ‘that every man ought to endeavor peace as far as he has hope of obtaining it, and, when he cannot obtain it, that he may seek and use all helps and advantages of war.’ The first branch of which rule contains the first and fundamental law of Nature, which is, ‘to seek peace, and follow it.’ The second, the sum of the right of Nature, which is, ‘by all means we can, to defend ourselves.’         4


From this fundamental law of Nature, by which men are commanded to endeavor peace, is derived this second law, ‘that a man be willing, when others are so too, as far-forth as for peace and defense of himself he shall think it necessary, to lay down this right to all things, and be contented with so much liberty against other men as he would allow other men against himself.’ For as long as every man holds this right of doing anything he likes, so long are all men in the condition of war. But if other men will not lay down their right as well as he, then there is no reason for any one to divest himself of his; for that were to expose himself to prey, which no man is bound to, rather than to dispose himself to peace. This is that law of the Gospel: ‘whatsoever you require that others should do to you, that do ye to them.’ And that law of all men, quod tibi fieri non vis, alteri ne feceris.           5


To ‘lay down’ a man’s ‘right’ to anything is to ‘divest’ himself of the ‘liberty’, of hindering another of the benefit of his own right to the same. For he that renounces or passes away his right gives not to any other man a right which he had not before, because there is nothing to which every man had not right by Nature; but only stands out of his way that he may enjoy his own original right without hindrance from him, not without hindrance from another. So that the effect which redounds to one man, by another man’s defect of right, is but so much diminution of impediments to the use of his own right original.     6


Right is laid aside either by simply renouncing it, or by transferring it to another. By ‘simply renouncing’ when he cares not to whom the benefit thereof redounds. By ‘transferring,’ when he intends the benefit thereof to some certain person or persons. And, when a man hath in either manner abandoned or granted away his right, then is he said to be ‘obliged’ or ‘bound’ not to hinder those to whom such right is granted or abandoned from the benefit of it; and that he ‘ought,’ and it is his ‘duty,’ not to make void that voluntary act of his own; and that such hindrance is ‘injustice’ and ‘injury’ as being sine jure, the right being before renounced or transferred. So that ‘injury’ or ‘injustice,’ in the controversies of the world, is somewhat like to that which in the disputations of scholars is called ‘absurdity.’ For, as it is there called an absurdity to contradict what one maintained in the beginning, so in the world it is called injustice and injury voluntarily to undo that from the beginning he had voluntarily done. The way by which a man either simply renounces or transfers his right is a declaration or signification, by some voluntary and sufficient sign or signs, that he doth so renounce or transfer, or hath so renounced or transferred, the same, to him that accepts it. And these signs are either words only or actions only, or, as it happens most often, both words and actions. And the same are the ‘bonds’ by which men are bound and obliged: bonds that have their strength not from their own nature, for nothing is more easily broken than a man’s word, but from fear of some evil consequence upon the rupture.              7


Whensoever a man transfers his right or renounces it, it is either in consideration of some right reciprocally transferred to himself, or for some other good he hopes for thereby. For it is a voluntary act; and of the voluntary acts of every man the object is some good ‘to himself.’ And therefore there be some rights which no man can be understood by any words or other signs to have abandoned or transferred. As first a man cannot lay down the right of resisting them that assault him by force to take away his life, because he cannot be understood to aim thereby at any good to himself. The same may be said of wounds, and chains, and imprisonment, both because there is no benefit consequent to such patience, as there is to the patience of suffering another to be wounded or imprisoned, as also because a man cannot tell when he sees men proceed against him by violence whether they intend his death or not. And lastly the motive and end for which this renouncing and transferring of right is introduced is nothing else but the security of a man’s person in his life and in the means of so preserving life as not to be weary of it. And therefore, if a man by words or other signs seem to despoil himself of the end for which those signs were intended, he is not to be understood as if he meant it or that it was his will, but that he was ignorant of how such words and actions were to be interpreted.          8


The mutual transferring of right is that which men call ‘contract.’       9


Chapter XV    Of Other Laws of Nature


FROM that law of Nature by which we are obliged to transfer to another such rights as, being retained, hinder the peace of mankind, there follows a third, which is this, ‘that men perform their covenants made’; without which covenants are in vain, and but empty words: and the right of all men to all things remaining, we are still in the condition of war.      1


And in this law of Nature consists the fountain and original of ‘justice.’ For, where no covenant hath preceded, there hath no right been transferred, and every man has right to everything; and consequently, no action can be unjust. But when a covenant is made, then to break it is ‘unjust’; and the definition of ‘injustice’ is no other than ‘the not performance of covenant.’ And whatsoever is not unjust is ‘just.’        2


But because covenants of mutual trust, where there is a fear of not performance on either part, as hath been said in the former chapter, are invalid, though the original of justice be the making of covenants, yet injustice actually there can be none, till the cause of such fear be taken away, which, while men are in the natural condition of war, cannot be done. Therefore, before the names of just and unjust can have place, there must be some coercive power to compel men equally to the performance of their covenants, by the terror of some punishment greater than the benefit they expect by the breach of their covenant; and to make good that propriety which by mutual contract men acquire in recompense of the universal right they abandon; and such power there is none before the erection of a commonwealth. And this is also to be gathered out of the ordinary definition of justice in the schools; for they say that ‘justice is the constant will of giving to every man his own.’ And therefore where there is no ‘own’ there is no propriety, there is no injustice; and where there is no coercive power erected, that is, where there is no commonwealth, there is no propriety, all men having right to all things: therefore, where there is no commonwealth, there nothing is unjust. So that the nature of justice consists in keeping of valid covenants; but the validity of covenants begins not but with the constitution of a civil power sufficient to compel men to keep them; and then it is also that propriety begins.
3

…


These are the laws of Nature, dictating peace, for a means of the conservation of men in multitudes, and which only concern the doctrine of civil society. There be other things tending to the destruction of particular men, as drunkenness and all other parts of intemperance; which may therefore also be reckoned amongst those things which the law of Nature hath forbidden, but are not necessary to be mentioned, nor are pertinent enough to this place.             34


And though this may seem too subtle a deduction of the laws of Nature to be taken notice of by all men, whereof the most part are too busy in getting food and the rest too negligent to understand, yet, to leave all men inexcusable, they have been contracted into one easy sum, intelligible even to the meanest capacity; and that is, ‘Do not that to another which thou wouldst not have done to thyself’; which shows him that he has no more to do in learning the laws of Nature but when weighing the actions of other men with his own, they seem too heavy, to put them into the other part of the balance and his own into their place, that his own passions and self-love may add nothing to the weight; and then there is none of these laws of Nature that will not appear unto him very reasonable. 
35
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		13

		8/3-5

		"Kant's Deontology” continued.

		



		14

		8/10-12

		Brannigan: Chapter 6 "Feminist Ethics"

Philosophical Writing / Review

		Quiz 5 covering Utilitarianism and Deontology



		15

		8/17-19

		Review and Discussion Day

		Quiz 6 covering Feminist Ethics


Final Paper due 11:59pm 8/20





		Participation, Discussion

		15%

		75pts



		Quizzes

		40%

		200pts



		Midterm paper

		20%

		100pts



		Final Paper

		25%

		125pts



		Total

		100%

		500pts





		To pass the course you must attend at least 67% of classes, take 5 of 6 quizzes, and turn in both papers.
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PHI101

Ethics in Contemporary Society



Case Study Instructions

 


Your case study is due last day of finals week.

 


Structure and Content

The final case study is to be 1200-1500 words, typed, 12-point font, single-spaced.  It focuses on a current event. 


Section 1: Thesis Statement

1) A thesis statement is one sentence that sets out the tasks you will complete in the body of the essay. You can use this very sentence: "In this essay, I provide an ethical assessment of [specific current event] by: setting out a brief summary of the facts; stating several key ethical issues; and considering critical arguments." (5 pts)

Section 2: Facts Summary

2) Summarize the facts of one specific current event, (within the last 2 years) using neutral, unbiased language. Facts should include specific information about the event, i.e. specific date(s), name(s), location(s), behavior(s), etc. This information should be taken from news media and professional published literature (nonfiction) that you can reference. You cannot use personal experience as a source. You must include at least 3 references (using American Psychological Association [APA] style) in the facts section to demonstrate your reliance on objective sources (15 pts)

Section 3: Ethical Issues

3) State the main ethical issue you plan to address and other related issues using neutral, unbiased language. You may find it useful to render them as questions. (10 pts)


Sections 4, 5, and 6: Ethical Analyses

In sections 4, 5, and 6: provide an ethical analysis of the situation using three of the four major theories we have covered: 


Virtue Ethics (Aristotle)


Consequentialism (Mill) 


Duty & Rights Based Ethics (Kant)


Egoism (Hobbes)


These sections should be 280-300 words each. (25pts each)


For example: how would Mill approach the contemporary moral problem you set out? What would be the greatest strength of a utilitarian response, and why? What would be the greatest weakness, and why? 


Section 7: Concluding Remarks 


Which response do you think is best and why? How do you respond to the greatest weakness you point out about this position? (5 pts);


Section 8: References

References must be presented according to APA style requirements. You are responsible for knowing APA style requirements. Resources are available through the Argosy University Library. (5 pts);

Scoring is as follows (out of a possible 125 points):

1) Thesis (5)
2) Summary (15)
3) Ethical Issues (10)
4) Ethical analysis: view point #1 (25)
5) Ethical analysis: view point #2 (25)
6) Ethical analysis; view point #3 (25)
7) Concluding remarks (5)
8) References (5)
9) General compositional considerations (10)


Using Your Own Words

I expect you to rely on professionally published (not self-published, e.g., blogs) sources for your references in the Facts section. No more than 10% of the words in your paper can be from your sources.

If you do use the exact words from a source for a few brief quotes, you must do two things: 1) clearly indicate that the words are a direct quote by setting them apart with quotation marks or single-spaced indentation, and 2) provide a reference immediately after the quotation. To fail to do these two things is plagiarism, which is both unethical and--in this course--grounds for failure on the assignment (i.e. zero points earned). Lengthy quotations (i.e. more than two sentences) are not allowed in the case study assignment.


In addition, it is also plagiarism to paraphrase a source--use another person's key words, phrases or ideas--without both giving that person credit (e.g. According to Jane Doe..., Jim Smith concluded that...), and providing a reference source immediately after the summary of the idea.
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