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SHAME AND VIRTUE IN ARISTOTLE

CHRISTOPHER C. RAYMOND

1. Introduction

FEw concepts can claim a greater significance in early Greek eth-
ics than aidos, or a sense of shame.” In Hesiod’s myth of the races,
the collapse of human society is marked by the flight of the god-
desses Aidos and Nemesis (‘righteous indignation’) from the earth
to Olympus.? At the conclusion of the Iliad Achilles regains his
humanity when he is moved by aidos and pity to release Hector’s
body to Priam.3 And in the collection of didactic verses attributed
to Theognis, we find: “There is no better treasure you will lay down
for your children than aidos, which attends good men, Cyrnus.’+

It is against this background that Aristotle presents his systematic
account of the virtues in the Nicomachean Ethics. Yet he introduces
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Earlier versions of this paper were presented at the 35th Annual Workshop in An-
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Meeting of the Society for Ancient Greek Philosophy in New York, and at Bard
College. I am grateful to the participants on those occasions, especially Jay Elliott,
Duane Long, Christopher Moore, and David Riesbeck, for their comments and dis-
cussion. Jonathan Dancy, Alexander Mourelatos, Stephen White, and Paul Wood-
ruff offered valuable feedback on previous drafts. I also wish to thank the two ano-
nymous readers for OSAP, and especially the Editor, Victor Caston, for suggesting
a number of ways to improve my argument. Finally, Emilie Houssart and (more re-
cently) Charlie Raymond provided constant love, support, and good humour during
this article’s long gestation.

' The standard study of the concept is D. L. Cairns, Aidos: The Psychology and
Ethics of Honour and Shame in Ancient Greek Literature [Aidos] (Oxford, 1993).
Throughout this paper I shall tend to leave aidds (and its cognates) untranslated,
though ‘a sense of shame’ or simply ‘shame’ would suit most contexts. Other com-
mon translations are ‘modesty’, ‘inhibition’, ‘reverence’, and ‘respect’. As the latter
two indicate, aidos and its cognates can refer to the positive regard one shows to
others in virtue of their status vis-a-vis oneself (Cairns, Aidos, 2—4). Thus, in the
Iliad example cited just below, it may be respect for Priam’s status as a suppliant
rather than any feeling of shame that motivates Achilles to relent. The ‘respect’ sense
is much less common by Aristotle’s time, though it may still play a role in his analysis
(especially in his discussions of aidos in the young). 2 Op. 197—200.

3 11 24. 503 fI.; cf. 24. 44—5.

+ 409—10 (my translation): o06éva Oncavpov mwaioly katabijoy duevw | aldods, 4 7
ayabfois civSpo’tcL, Klﬁpv’, érerar.
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aidos into his discussion only to deny that it is a genuine virtue.’
Although he sees an important role for shame in moral education,
Aristotle suggests that a truly virtuous person will have no need
for aidos.® The focus of this paper will be NE 4. 9, where he offers
two different arguments for why azdos should not be considered a
virtue. The chapter has puzzled readers: both arguments seem to
conflict with things he says elsewhere in the Nicomachean Ethics,
and neither is fully persuasive in its own right. My primary aim is
to show that Aristotle has stronger reasons for denying that aidos
is a virtue than it initially appears. To do this, I shall draw on the
ancient commentary tradition as well as related passages in the Fu-
demian Ethics and other parts of the Nicomachean Ethics. Towards
the end of the paper, however, I appeal to Alexander of Aphrodi-
sias’ analysis in the Ethical Problems to argue that aidos has a signi-
ficant part to play in the virtuous person’s life after all.

2. The first argument of NE 4. 9:
aidos is more like a feeling than a state

In the opening lines of NE 4. 9 Aristotle argues that aidos should
not be considered a virtue because it belongs to a different genus
from that of the virtues proper:

Sy a8 A w s, , , , v y "
mept 0€ aibols s Twos dpeths ol mpoorker Aéyew: maber yap udldov owkev 1)
ééeu. Spllerar yodv péfos Tis adoélas, kal dmoTelel TL T mepl TA. dewad PSPw

, > , e s , sy N ay ,
mapamdjoov épvlpaivovrar yap ol aloxvvduevor, ol 8¢ Tov Odvarov pofoduevor
s VSN g sy, 5oy, o o .
xpidow. cwpatika 81 alveral mws elvar duddrepa, Smep dokel mablovs waioy
7 Efews elvar. (1128P10-15)7

Aidos is not properly spoken about as a sort of virtue, since it is more like a

5 As Terence Irwin observes, Aristotle ‘thereby rejects a long Greek tradition’
(Aristotle: Nicomachean Ethics. Translated, with Introduction, Notes, and Glossary
[NE], 2nd edn. (Indianapolis, 1999), 347). Aristotle’s position on aidos is anticipated
by Plato, especially at Chrm. 160 D—161 B. See my ‘Aidos in Plato’s Charmides’, An-
cient Philosophy (forthcoming).

® On the role of shame in moral education see NE 10. 9, 1179°11-31, along with
M. FE Burnyeat, ‘Aristotle on Learning to Be Good’ [‘Learning’], in A. O. Rorty
(ed.), Essays on Aristotle’s Ethics (Berkeley, 1980), 69—92; H. Curzer, Aristotle and
the Virtues [Virtues] (Oxford, 2012), ch. 16. In the present paper I shall leave this
issue to one side and focus on Aristotle’s reasons for denying that aidos is a virtue in
its own right.

7 1. Bywater (ed.), Aristotelis Ethica Nicomachea (Oxford, 1894), accepting Ross’s
reading of dmorelel i for dmoTeleirar at 1 128P12.
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feeling than a state. It is defined, at any rate, as a sort of fear of disrepute,
and it has an effect comparable to that of the fear of frightening things. For
people blush when they feel ashamed, and when they fear death they turn
pale. Both appear, then, to be somehow bodily, which seems to be precisely
what is characteristic of a feeling rather than a state.’

The argument draws on the results of NE 2. 5, where Aristotle
had identified the genus of virtue among the three ‘things that
come about in the soul’ (1105P°20)—feelings (pathe), capacities
(dunameis), and states (hexeis):®

Myw 8¢ maln pev émbupiav Spynw $éfov Bdpoos pOdvov yapav ¢iAiav picos md-
Bov {Hdov éXeov, SAws ofs émeTar 8oy 1) Avmy Swvduews 8¢ kal’ ds mabyrikol
, , - > o s, P Ay o o
ToUTwv Aeydueda, ofov kal’ ds Suvarol dpyiolivar 1) Avmbivar 7 éAefjoar é€es
8¢ kal’ ds mpos Ta mdly éxopev €0 7 kakds, ofov mpos 16 Spytobivar, € peév

-~ NS 7 ~ 3 3 \ ’ ol < 7 \ \ \ ol
aodpds 7 dvelpuévws, Kakds Exoper, €l 8¢ uéows, € Spoiws 8¢ kal mpos TaAa.

(1105°21-8)

By feelings I mean appetite, anger, fear, confidence, envy, enjoyment, love,
hatred, longing, jealousy, pity, and generally whatever is accompanied by
pleasure and pain. By capacities I mean that on account of which we are
said to be susceptible to these feelings—for example, on account of which
we are capable of feeling anger, or pain, or pity. By states I mean the things
on account of which we are well or badly off in relation to feelings—for ex-
ample, in relation to anger, if we feel it too intensely or too weakly, we are
in a bad state; if we feel it moderately, we are in a good one; and similarly
in relation to the others.

Aristotle uses the term pathos—from the verb paschein (‘suffer’,
‘experience’)—to refer broadly to anything which a subject may be
affected by or undergo, where the change in the subject is gener-
ally understood to be temporary.’® In the above passage, where his
focus is on the human soul, Aristotle narrows the sense of pathe
(translated ‘feelings’) to occurrent episodes of emotion and appe-
titive desire, which invariably involve changes in the body, and

8 Unless otherwise noted, translations of the Nicomachean Ethics are based on
C. D. C. Reeve, Aristotle: Nicomachean Ethics. Translated, with Introduction and
Notes [NE] (Indianapolis, 2014), substantially modified.

9 Aristotle is specifically focused on the desiderative part of the human soul (70
dpexTucdv; cf. NE 1. 13, 1102"30).

' On patheé in general see C. C. W. Taylor, Aristotle: Nicomachean Ethics, Books
II-1V. Translated with an Introduction and Commentary [NE 2—4] (Oxford, 2006),
97; Cairns, Aidos, 393. Aristotle distinguishes senses of ‘pathos’ at Metaph. 4 21,
1022°15-22. For the claim that pathé produce temporary changes see Cat. 8, 9®28—
34, 10°6—10 (With specific reference to patheé of the soul).
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are accompanied by pleasure and pain (ols émetar 7Bdovny n Admy,
1105°23)."" He goes on to argue that the virtues and vices cannot be
feelings on the grounds that (a) feelings are not the proper objects of
praise or blame (‘for it is not the person who fears or gets angry who
is praised nor the person who simply gets angry who is blamed but,
rather, the one who gets angry in a certain way’ (1105°32-1106%1));
(b) feelings, unlike the virtues and vices, occur ‘in the absence of de-
cision’ (dmpoapérws, 1106%3); and (¢) while feelings account for our
being moved or undergoing change (kweiofat, 1106%5), the virtues
and vices account for our being disposed in a certain way (Siarei-
dbal mws, 1106%6). As for whether the virtues and vices might be
capacities, Aristotle points out that merely being capable of hav-
ing feelings deserves neither praise nor blame. It follows that the
virtues and vices must be states—stable dispositions to feel and act
either well or badly.*?

Aristotle’s strategy at the start of NE 4. 9, then, is to show that
aidos is not a virtue because it is the wrong kind of psychic condi-
tion. He first points out that it is defined as a kind of fear (phobos),
itself a straightforward example of a pathos.’3 Like fear, moreover,
aidos has a characteristic physiological expression: the phenomenon
of blushing suggests that aidos is episodic, involving a momentary
change, whereas a state endures in the soul over a long period of

" On pathé of the soul involving bodily change see DA 1. 1, 403°16—19. The
claim that pathé of the soul are accompanied by pleasure and pain recurs at EE 2. 2,
1220°12-14 (though qualified by the phrase ds émt 76 moAdd—*usually’ or ‘for the most
part’), and in the definition of pathe at Rhet. 2. 1, 1378*19—22. The precise connec-
tion of pathe with pleasure and pain has been the subject of debate. For a thorough
discussion of the issues see J. Dow, Passions and Persuasion in Aristotle’s Rhetoric
[Passions] (Oxford, 2o015), ch. 9. Dow defends the view that pathe in the Rhetoric
‘simply are states of pain or pleasure (or both)’, and that these pleasures and pains
represent their objects in ways that warrant the pathé in question (146). Thus, Dow
argues (against previous commentators) that Rhet. 2. 1—11 offers a distinctive (if not
fully fledged) theory of the emotions. Further valuable treatments of Aristotle on
the emotions include Cairns, 4idos, 393—7; S. R. Leighton, ‘Aristotle on the Emo-
tions’, in A. O. Rorty (ed.), Essays on Aristotle’s Rhetoric (Berkeley, 1996), 206—37;
W. W. Fortenbaugh, Aristotle on Emotion, 2nd edn. (London, 2002), and ‘Aristotle
and Theophrastus on the Emotions’, in id., Aristotle’s Practical Side: On his Psycho-
logy, Ethics, Politics and Rhetoric (Leiden, 2006), 69—103; A. W. Price, ‘Emotions in
Plato and Aristotle’, in P. Goldie (ed.), The Oxford Handbook of Philosophy of Emo-
tion (Oxford, 2010), 121—42 at 131—40.

2 On Aristotle’s notion of hexis see D. S. Hutchinson, The Virtues of Aristotle
(Oxford, 1986), ch. 2.

3 See NE 2. 5, 110522, 1106%°2-3; 2. 6, 1106°18. For the definition of aidas see
Plato, Euthph. 12 A—c; cf. NE 3. 6, 1115*10—14.
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time and is difficult to alter or remove.™* Since aidos is more like a
feeling than a state, and virtue is a kind of state, aidas should not be
counted among the virtues.

As it stands this line of argument is unpersuasive, because it over-
looks an important distinction—namely, between aidos as an oc-
current feeling or emotion, and aidos as an emotional disposition.'s
Compare the distinction in English between feeling shame at a par-
ticular moment and having a sense of shame.'® The two standard
Greek words for shame, aidos and aischuné, could be used in either
an occurrent or a dispositional sense.’” In the former sense, aidos
is clearly a pathos; but it was also common for aidds (and less often
aischuneé) to refer to something like a character trait—the quality of
being disposed to feel shame when appropriate.’® But in the open-
ing lines of NE 4. 9 Aristotle appears to focus exclusively on the
occurrent sense of the term. The conclusion that aidos is not a vir-
tue because it is more like a feeling than a state therefore seems
unjustified.

In fact, an earlier passage of the Nicomachean Ethics makes use of
this very distinction between occurrent and dispositional senses of
aidos. In 2. 77 Aristotle provides an outline of the individual vir-
tues of character, classifying each as a ‘mean’ (uecdrns) between
two vicious extremes. Following his sketch of the virtues proper,
he writes:

EJY \ v ~ , \ \ \ ’ ’ ¢ \ QN > \
ELOL 86 KOl €V TOLlS naé’v)‘uam KoL TEPL TO mx@v] MECOTNTES" 1) Yap aLSa)g apeT

\ > > > ~ 8\ e ,8 , \ \ 5 , o \ )\/
MUEV OVUK €0TLY, €TALVELTAL O€ KOl O QLOMUWY. KOL YOAp €V TOUTOLS O WUEV A€YETAL

4 On the stability of hexeis see Cat. 8, 8°27—35; NE 2. 4, 1105%33. On blushing see
Cat. 8, 9®11-14, 30-2.

s See S. Broadie and C. Rowe, Aristotle: Nicomachean Ethics. Translation, In-
troduction, and Commentary [NE] (Oxford, 2002), 334; cf. Cairns, Aidos, 418-19.

© Cairns, Aidos, 397-8, draws a further distinction between the general disposi-
tion to feel an emotion (e.g. a sense of shame), and a more specific emotional disposi-
tion such as being ashamed of one’s ancestry (which does not imply that one always
feels occurrent shame in regard to one’s ancestry). Only the former kind of disposi-
tion is relevant to the present discussion, since only it can be reasonably construed
as a character trait.

7 On dispositional aidos see Cairns, Aidos, 5—-14; on dispositional aischuné see
ibid. 182 n. 11. I further discuss Aristotle’s use of aidos and aischuné in NE 4. 9
in sect. 3 below.

8 Tt is the pathos (specifically aischune, but see 1384*34) that Aristotle makes the
subject of his study of shame in Rhet. 2. 6. The term aidos appears in the list of pathe
at EE 2. 2 (1220°12-14), but not in the list at NE 2. 5 (1 105°21-3). The fact that aidos
commonly denotes a character trait is presumably why Aristotle considers it worth
asking whether aidas is a virtue in the first place.
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But there are also means in the affections and concerned with feelings. For
aidos is not a virtue, yet the aidemon [sc. the person with proper aidos] is
praised as well. And in these cases, in fact, one person is said to be in the
mean position, whereas another is said to be excessive (as in the case of a
bashful person, who feels aidos at everything). Someone who is deficient
[sc. in aidos] or does not feel it at all is shameless. And a person in the mean
position is said to be aidemaon.

Here Aristotle identifies a mean related to feelings of shame while
denying that aidos itself is a virtue. The aidéemon is someone who
feels aidos in the appropriate way, and is praised on that account.
Aristotle does not give the relevant mean a name, but the natural
choice would be simply aidds.’ Consider the parallel passage in the
Eudemian Ethics:

TS . > , \ , oy A ,
aldws 8¢ peadtns avatoxvrtias kal katamAjéews: 6 wev yap undeuids ppovri-

/ s N ¢y Je € QN Ao ,
{wv 86éms avaloyvrTos, 6 8€ mdans opoiws kaTamAié, 6 6€ Ths TV dawouévwy
emekav aldifuwr. (3.7, 1233%26—9)°

Aidos is a mean between shamelessness and bashfulness. The one who re-
spects no one’s opinion is shameless. The one who respects everyone’s alike
is bashful. The one who respects the opinion of those who appear decent
is aidemon.?'

"9 Note that Aristotle goes on to refer to nemesis (‘righteous indignation’), the other
praiseworthy non-virtue, as a mesotés at 1108°1. Perhaps in the case of aidos he wants
to avoid the awkwardness of saying that to have aidos, the mean, is to be disposed
to aideisthai in the right way. He does not encounter this difficulty with nemesis be-
cause the emotion verb he uses in this context is not nemesan but lupeisthai. (In his
analysis of the relevant pathos in Rhet. 2. 9 he uses the verb nemesan instead of the
noun nemesis, except at 1386°22.)

2° R. R. Walzer and J. M. Mingay (eds.), Aristotelis Ethica Eudemia (Oxford,
1991).

2! Translations of the Eudemian Ethics are based on B. Inwood and R. Woolf,
Apristotle: Eudemian Ethics (Cambridge, 2013), substantially modified. See also the
table of means at 2. 3, 1221%1, as well as the parallel passage in the Magna moralia
(1. 29, 1193%1—10 Susemihl): ‘4idos is a mean between shamelessness and bashful-
ness, and it has to do with deeds and words. For a shameless person is one who
says and does anything on any occasion or before any people; but a bashful person
is the opposite of this, who is afraid to say or do anything before anybody (for such
a person—one who is bashful about everything—is incapable of action); but aidds
and the aidemon are a sort of mean between these. For he will not say and do any-
thing under any circumstances, like a shameless person, nor, like a bashful person,
be afraid on every occasion and under all circumstances, but will say and do what he
ought, where he ought, and when he ought’ (Revised Oxford Translation, modified:
at’gd)s‘ 8, G’O‘Tt ,LL€O'(;T’Y]§ (iVaLO'XUVTL/aS‘ KO.I) KaT(lﬂ')\'Y}é‘:EwS‘, G’,O'TLV SE\ 77€PL‘ TTPG/,§€LS‘ K(Xl) )\6'}/01}5‘. (;
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Whereas the NE passage defines the mean in relation to the
things about which a person feels aidos (cf. 6 mdvra aldovuevos,
2. 7, 1108%34), the EE passage defines it in relation to the audi-
ence before whom the emotion is felt.>* But in both instances the
aidemon is someone who is praised for being disposed to feel aidos
in the right way. If we follow Aristotle’s own threefold division
of the ‘things that come about in the soul’ (NE 2. 5, 1105°20-8),
it appears that such a disposition would have to be a state—since
neither feelings nor capacities are suitable objects of praise or blame
(1105°31-1106%2, 1106%7—9).23 His argument at the start of NE 4. 9
is therefore all the more puzzling.

There is, however, a related and more promising line of argument
open to Aristotle, which can be pieced together from other passages
in his ethical works. Even if aidos (in the dispositional sense) be-
longs to the same genus as the virtues, it may fail to satisfy the other
criteria specified in his definition of virtue. A virtue is a state of the
soul on account of which a person is praised, but it does not follow
that every praiseworthy state is a virtue. In NE 2. 6 Aristotle gives
his full definition of virtue of character as follows: ‘a state that issues

. o .
ey yap avaioxvvtds éoTw 6 €v mavtl kal wpos wdvras Aéywy kal mpdrTwy 4 éTv)eEV, O
8¢ karamemAnyuévos 6 évavtios ToUTw, 6 mdvTa kal wdvras evAafovuevos kal mpdfar kal
€Z7T€[V ((’l/ﬂ'paKTOS‘ 'y(‘lp (; TOLO[’)70§, (; 770/.1/70, Ka‘r(lﬂ')\‘r]TT(;}LEVOS‘)' 77 86\ azsd)s K(li (; al.’S'Y;IJ.CUV
UEGETNS TiS TOUTWY. 0UTE yap dmavTa Kal TAVTws, ws 6 dvaiocxvrTos, kal épel kal mpdlet,

MR PR oy, s , NS Vo aa leos n
olire s 6 karamrié, év mavti kal mdvTws edlafnbioerar, dAa mpdéer Kkal épel év ols Sei
kal & 8ei kal 67e Sei).

22 Rhet. 2. 6 discusses both the kinds of things (moia) one is ashamed of and the
types of people in relation to whom (mpos 7ivas) one is ashamed. The passage from
the Magna moralia quoted in the previous footnote also deals with both.

23 Cairns, Aidos, 411, observes that aidos is only ever explicitly referred to as a
pathos and never as a hexis. He also points out (399) that dispositional aidos, strictly
speaking, cannot be a hexis because every state is either a (perfect) virtue or a vice
(Phys. 7. 3, 246°11—17). But this assumes that aidos is not a virtue, which has yet to
be shown. If indeed aidds is not a virtue, we are left with two possibilities: either
there are some hexeis that are not virtues or vices, or there are some praiseworthy
dispositions that are not &exeis. Pursuing the latter possibility, Cairns gives lengthy
consideration (401—11) to whether dispositional aidos might be a dunamis, based on
the characterization of dunameis at EE 2. 2, 1220°6—20 (where Aristotle treats being
aischuntelos as a dunamis). His conclusion is that ‘the alternative conceptions [in the
EE and the NE] of what it is to be a dunamis seem unable to capture the essence of
aidos as a developed trait of character’ (410). In the end, he decides that Aristotle
should have recognized dispositional aidos as a hexis (428—9). This may be compa-
tible with Aristotle’s view that every hexis is a virtue or a vice if we take dispositional
aidds to be an areté in a loose sense, similar to enkrateia (see EE 2. 7, 1223°11-12;
cf. NE 7.8, 1151°27-8, *28, with Cairns, Aidos, 400 n. 174). For aidos as an areté in
this loose sense see NE 3. 8, 1116*27-8, and my discussion in sect. 4 below.
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in decisions [€€is mpoatpeTikn], consisting in a mean that is relative to
us and that is determined by a rational account, in the way in which
a practically wise person [§ ¢pdviuos] would determine it’ (1 106°36—
1107°2).2* A virtue is not any kind of state, but a ‘prohairetic’ (pro-
hairetike) state, or one that ‘issues in decisions’.?s To form a pro-
hairesis, or decision, in Aristotle’s sense, is to choose a course of
action as the result of deliberation about how to achieve some de-
sired end.?® The virtues of character, as Hendrik Lorenz writes, are
states that ‘render their bearers capable of, and suited to, making ex-
cellent decisions’.?” Aristotle’s definition further specifies that the
virtuous mean is determined in the way a phronimos, or practically
wise person, would determine it. Thhis adumbrates his view, stated
elsewhere, that full virtue of character requires the intellectual vir-
tue of phronesis, or practical wisdom (and vice versa).?® It follows
that even if aidos can be understood as a state and as a mean, two
further conditions must be met for it to count as a virtue. First, it
must be a ‘prohairetic’ state, or one that issues in decisions; second,
it must dispose a person to make practically wise decisions. For the
moment I shall leave the second condition to one side, and take up
the question of whether aidos, understood as a state of character,
would be a state that issues in decisions.??

Let us begin by returning to the passage where Aristotle first sug-
gests that aidos is a praiseworthy mean but not a virtue. In NE 2. 7,
as we have seen, he distinguishes aidos as well as nemesis (‘righteous
indignation’) from the virtues proper on the grounds that they are

24 My translation.

%5 See also EE 2. 10, 1227"8. For this translation of hexis prohairetiké see H.
Lorenz, ‘Virtue of Character in Aristotle’s Nicomachean Ethics’ [‘Character’], Oxford
Studies in Ancient Philosophy, 37 (2009), 177—212 at 196—7. Lorenz’s causal reading
is supported by EE 3. 1, 1230°27—9, where Aristotle says that by calling virtue ‘pro-
hairetic’, he means that it ‘makes [mocwei] everyone choose for the sake of something,
and this “something for the sake of which” is what is fine’ (my emphasis).

26 See NE 3. 3, 1113%2—7; EE 2. 11, 1227°34-1228%4. My interpretation of pro-
hairesis follows Lorenz, ‘Character’, 184—92. The correctness of a decision, crucially,
is not just a matter of how well one reasons instrumentally, but also a matter of de-
siring the right end for the right reasons.

27 Lorenz, ‘Character’, 197. According to Jessica Moss, ‘virtue is a hexis pro-
hairetiké in that it provides the goal for the deliberation that yields a decision, not the
whole process’ (‘Was Aristotle a Humean? A Partisan Guide to the Debate’, in R.
Polansky (ed.), The Cambridge Companion to Aristotle’s Nicomachean Ethics (Cam-
bridge, 2014), 221—41 at 228 n. 13). See EE 3. 1, 1230%°27—9; cf. NE 6. 12 (EE 5. 12),
1144°20—2; NE 6. 13 (EE 5. 13), 1145°4—6.

38 See NE 6. 13 (EE 5. 13), 1144°30-11452.

29 T return to the relation between aidos and practical wisdom in sect. 4 below.
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‘in the affections and concerned with feelings’ (év Tois mabijuact kal
mepl Ta wafy, 1108°31). It is not at all obvious what contrasts Aris-
totle has in mind, either between pathéma and pathos or between en
and peri.3° The noun pathéma occurs only here in the Nicomachean
E'thics, and in other works it is often interchangeable with pathos.3*

3° 1108"30—1 (elot 8¢ Kal év Tois mabrfuact kal wept Ta mdfn) has been rendered se-
veral different ways. Irwin translates: “There are also means in feelings and about
feelings’ (NE, ad loc.). Reeve translates: “There are also medial conditions in feel-
ings and concerned with feelings’; he comments: ‘“The mean is in pathémata but
concerned with pathé. The distinction, if one is intended, seems to be between in-
ner feelings that do not necessarily result in deliberately chosen actions, and those
that do result in such actions’ (NE, ad loc. and 239—40). But he provides no evidence
supporting this distinction. Taylor translates: “There are also means in episodes and
kinds of feeling’; he comments: ‘Aristotle distinguishes between pathémata (trans-
lated “episodes (of feeling)”) and pathe (rendered here “kinds of feeling”), saying
that the means in question are “in” (en) the former and “concerned with” (perz) the
latter. Since the two terms are often used interchangeably, it is not easy to see what
distinction is being drawn’ (NE 2—4, ad loc. and 119). Rowe translates: “There are
also intermediates in the affective feelings and in relation to things that happen to
people’; and Broadie comments: ‘Here Ar. introduces two examples of a new sort of
triad, consisting of excessive, deficient, and intermediate responses to things that be-
fall people. One example consists in responses to things involving oneself, the other
in responses to the fortunes of others. It is strange that he classes these triads as
affective feelings (i.e. affections), as they seem to be dispositions’ (NE, ad loc. and
309). Rowe appears to treat the pathémata in this passage as equivalent to the pathe
discussed in 2. 5 (and contrasted with dunameis and hexeis). He takes the pathé at
110831, with which aidas and nemesis are concerned (or ‘in relation to’ which they
stand), to be ‘things that befall’ oneself. This seems very unlikely, though, since
Aristotle conceives of aidos principally as a response to things one does (or might
do); see NE 4. 9, 112820-33. In Rhet. 2. 6 he treats things people suffer as a sub-
class of the causes of shame (1384°15—20). Finally, Gauthier and Jolif render the key
phrase (in my translation): ‘in the emotions, by which I mean in the domain of the
emotions’ (‘dans les passions, je veux dire dans le domaine des passions’); they com-
ment: “The form mafipact occurs often in Aristotle; as for the expression wepl 7a
mafn, it designates the matter in which the means are realized, and it has exactly the
same meaning as év 7ois mabdjuact (‘La forme mabdjuact est fréquente chez Aristote;
quant a 'expression mepi ra wdfy, elle désigne la matiére dans laquelle se réalisent les
justes milieux, et elle a exactement la méme signification que év 7ois mabriuact’: Aris-
tote: L’Ethique a Nicomaque. Introduction, traduction et commentaire [L’Ethique), 2
vols. in 3 pts. (Louvain and Paris, 1958—9), ii/1. 159).

31 The classic study is H. Bonitz, Aristotelische Studien, v. Uber mdfos und mdinpa
im Aristotelischen Sprachgebrauche [Studien V'] (Vienna, 1867%). Bonitz, responding
to Jacob Bernays’ analysis of pathematon in the definition of tragedy at Poet. 6,
1449°24-8 (‘Grundziige der verlorenen Abhandlung des Aristoteles tiber Wirkung
der Tragodie’, Abhandlungen der historisch-philosophischen Gesellschaft in Breslau, 1
(1857), 135—202), concludes that there is no systematic distinction between the two
terms, and that in many cases they appear interchangeable (50). There are cases,
however, where the difference seems to be more than stylistic. For example, at DA
I. 1, 403"20, pathematon follows an appearance of pathé in the previous sentence,
and seems to refer to external provocations as opposed to the feelings (pathe) pro-
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It may just be a stylistic variation, but that still would not explain
the difference between the prepositional phrases. One possibility is
that Aristotle intends to draw a contrast between emotional dispo-
sitions or tendencies (here called pathemata) and the kinds of things
listed in 2. 5 (1105°21—3), occurrent emotions and appetitive desires
(pathe).3? In the lines that immediately follow, then, being aidémon
or being bashful would be examples of pathémata, which are ‘con-
cerned with’ (peri) the feeling of aidos (a pathos). Aristotle’s claim,
on this reading, is that there are means (and excesses and deficien-
cies) ‘in’ (or perhaps ‘among’) emotional dispositions as well.

But if the non-virtuous means are ‘concerned with feelings’ (wep!
Ta mdbn), why should that distinguish them in any way from the
means that Aristotle regards as virtues? After all, virtue of charac-
ter was defined in NE 2. 6 as being ‘concerned with feelings and
actions’ (mepl wdfn xal mpdters, 1106°16—17; cf. P24—5):
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duced by them (I thank Victor Caston for this example). In the Eudemian Ethics, by
contrast, Aristotle consistently uses pathematon as the genitive plural of pathos (in
place of pathon); see 2. 2, 1220°8-12; 3. 7, 1234°26—7. (No other forms of pathéma
occur in that work.) The dative plural pathémasi occurs elsewhere only at Meteor.
4. 5, 382%32, and 4. 10, 388%10, and at Pol. 1. 5, 1254°24. The rarity of the form
might suggest that it is not a mere stylistic choice in the NE 2. 77 passage, but rather
is supposed to mark a substantive contrast (note that the dative plural pathesi occurs
twelve times in the Nicomachean Ethics).

32 In fact, this is close to how Bernays distinguishes the terms in the essay to which
Bonitz is responding in Studien V' (see previous note): ‘Now a comparison of those
passages in Aristotle where a relaxed use [of pathos or pathema] is impossible yields
the following contrast: a pathos is the condition of a paschon and designates the unex-
pected outbreak and overflow of an emotion; a pathéma, on the other hand, is the con-
dition of a pathetikos and designates the emotion as inherent in the affected person,
ready to break out at any time. Briefly, a pathos is a feeling, a pathema a disposition
to feel. Aristotle’s lost explanation of catharsis will have indicated this in something
like the following words: “I mean by pathema the condition of the pathétikoi”’ (‘Aris-
totle on the Effect of Tragedy’, trans. J. Barnes, in A. Laird (ed.), Ancient Literary
Criticism (Oxford, 2006), 158—75 at 171). Bernays appeals to Pol. 8. 77, 1342"11-15,
where Aristotle says that catharsis is needed for those who are prone to pity or fear,
or those who are generally pathetikoi. Here the adjective pathetikos seems to refer
to a person who is excessively prone to certain feelings, and Bernays claims that the
same dispositional sense is in play in the Poetics (see also Aristotle’s use of pathétike
poiotés in Cat. 8, 9®35-10°1). While Bonitz argues convincingly against his general
thesis about pathos and pathéma, Bernays’ distinction may still apply in particular
cases.
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For example, it is possible to feel fear and confidence, appetite, anger, pity,
and pleasure and pain generally, both too much and too little and in both
ways not well. But to feel such things when we should, about the things we
should, in relation to the people we should, for the sake of what we should,
and as we should is a mean and best and precisely what is characteristic of
virtue.33

Aidos, understood as a mean, would be the disposition to feel oc-
current shame (aidos or aischune) at the right times, about the right
things, and so on. Nemesis would be the disposition to feel indignant
at another’s success in the appropriate way (e.g. when the success
is undeserved). So why should they not count as virtues?

One possibility is that Aristotle takes aidos and nemesis to be con-
cerned only with feelings and not with actions, whereas the genuine
virtues are concerned with both. Initially this reading may seem im-
plausible, since clearly shame and indignation can motivate a person
to act.3* But it is supported by the earliest surviving commentary on
the Nicomachean Ethics. On NE 2.7, 1108°30—5, Aspasius writes:
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(In EN 55.7—13 Heylbut)

Next he says that there are certain means in the bare feelings, and while he
says that they are praiseworthy he denies that they are virtues. For virtue
is concerned with feelings and actions—for example, courage is concerned
with fears and confidence, but also resides in competing over and perform-
ing the deeds of a courageous person. What are here called means are only
in the feelings themselves, not in the actions. For example, aidos and the
aidemon are the mean, but someone who feels aidos at everything and is

33 In 2. 7 courage is characterized as being ‘concerned with’ fear and confidence
(1107°34), temperance with pleasures and pains (1107°4—6), and mildness with anger
(1108%4—6).

34 See Taylor, NE 2—4, 119: ‘Since every virtue and vice is concerned with feel-
ings (as well as with actions), Aristotle’s thought must presumably be that shame and
the other feelings mentioned in the following lines do not prompt to action; hence
in these cases the mean is concerned with feelings exclusively. If that is his thought,
it is not true; as well as exhibiting shame by such reactions as blushing, one may be
motivated by shame e.g. to run away and hide. Similarly, indignation and its con-
trasted vices may motivate action.” For an example of acting from aidos within the
Nicomachean Ethics see 3. 8, 1116°27—32 (discussed in sect. 4 below).
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excessive in the feeling is bashful, whereas one who is deficient in feeling
aidos is shameless.35

In place of Aristotle’s ‘in the affections and concerned with feelings’
(év Tois mabpact kal wept Ta mdbn), Aspasius writes simply ‘in the
bare feelings’ (év udois Tois mdfeow, 55. 7). By the end of the pas-
sage it is evident that by ‘bare’ feelings Aspasius means feelings by
themselves, or apart from actions. The genuine virtues, he suggests,
are concerned with feelings and actions: courage consists not only
in feeling appropriate fear and confidence, but also in performing
certain characteristic deeds.3® The non-virtuous means, aidos and
nemests, consist in having the right feelings alone. To be praised
as aidemon, it is enough to be neither excessive nor deficient ‘in the
feeling’ (7¢ mdfe, 55. 12) of aidos. There are no characteristic deeds
for a person to perform in order to be credited with the mean.

If we follow Aspasius’ reading, we do not have to saddle Aris-
totle with the view that aidos and nemesis, in contrast to the genuine
virtues, do not motivate people to act. Rather, in saying that these
means are concerned with feelings as opposed to actions, Aristotle
is making a subtle point about the basis on which such character
traits are ascribed. In support of this interpretation, we may turn
to the parallel discussion of non-virtuous means in Eudemian Eth-
ics 3. 7. Having completed his analysis of the particular virtues of
character—courage, temperance, mildness, generosity, greatness of
soul, and magnificence—Aristotle writes:
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Pretty much every other praiseworthy and blameworthy thing having to do

35 Translation based on D. Konstan, Aspasius: Aristotle’s Nicomachean Ethics 17—
4, 7-8 [Aspasius] (London, 2006), substantially modified. Unfortunately Aspasius’
commentary breaks off just before the longer treatment of aidos at NE 4. 9 and picks
up again at book 7.

30 Konstan’s punctuation is misleading on this point: ‘For virtue concerns emo-
tions and actions—for example courage concerns fears and confidence—but also
resides in competing over and performing the deeds of a courageous person’ (A4s-
pasius, ad loc.).
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with character—whether excesses, deficiencies, or means—is affective [7a-
Ontikal]. Take, for example, the envious person and the spiteful person. In
terms of the states [é€eis] after which these are named, envy is being pained
at those who deservingly succeed; the feeling belonging to one who rejoices
in others’ misfortune does not have a name,37 but the person who possesses
this reveals himself by rejoicing at undeserved failure. The mean of these is
the one prone to feel righteous indignation; what the ancients called nemesis
is being pained at failures or successes that are undeserved, and rejoicing
at those that are deserved . . .

Here Aristotle distinguishes the non-virtuous means (as well as
non-vicious excesses and deficiencies) from the genuine virtues
(as well as vices) by saying that they are ‘affective’ (mafnrical,
1233°18).3% The means placed in this category include not only
aidos and nemesis, but also three character traits that Aristotle
regards as genuine virtues in the Nicomachean Ethics: friendliness
(¢tAia), truthfulness (aAjfera), and wit (edrpameAin).?® Aristotle
gives the examples of the envious, spiteful, and righteously in-
dignant types in order to clarify what makes a state of character
‘affective’.*° His thought seems to be that we attribute such qua-
lities as envy, spitefulness, and nemesis to people based on their
tendency to be affected in certain ways—to be pained by or rejoice
at the fortunes of others—rather than on the things they do (cf.
NE 2. 7, 1108%35-"6). A spiteful person may of course act out of

37 At NE 2.7, 11081, Aristotle uses epichairekakia for the character trait opposed
to envy and nemesis.

3% The same term was translated ‘susceptible to feelings’ in NE 2. 5, 1105°23—5
(see above), where Aristotle says that the dunameis of the soul make people pathetikoi.
There the point is that dunameis make people capable of having certain feelings,
rather than disposing them to have feelings of some sort or other. Here I have
chosen the more neutral ‘affective’, though I take Aristotle to be contrasting the
pathétikai means with the ‘prohairetic’ means that are genuine virtues. So an alter-
native (though tendentious) translation would be ‘issuing in feelings’, to parallel the
translation of hexis prohairetike as ‘state that issues in decisions’. On the interpreta-
tion of -zkos adjectives (esp. in NE 6 (EE 5)) see Lorenz, ‘Character’, 196—7.

39 EE 3.7 also includes dignity (oeuvérys), which is absent from the analysis of
means in the Nicomachean Ethics. For discussion of the so-called ‘questionable’
means see W. W. Fortenbaugh, ‘Aristotle and the Questionable Mean-Dispositions’
[‘Questionable’], in id., Aristotle’s Practical Side, 131—57. For the unorthodox view
that the Nicomachean Ethics does not treat the questionable means as full virtues
either see T. Engberg-Pedersen, Aristotle’s Theory of Moral Insight [ Moral Insight]
(Oxford, 1983), 86—93.

4° Note that Aristotle explicitly refers to the excess and deficiency related to
nemesis as ‘states’ (éfes, 1233°19), and later describes wit as a ‘most decent state’
(émeweardtn €€is, 1234°13). So he should have no trouble also speaking of aidos as
a hexis.
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spite—for example, by throwing a lavish party when his virtuous
neighbour’s house burns down and not inviting him. But it is
his feeling of joy itself rather than anything he does that reveals
his character (cf. 6 éwv 84Ads éore 7 yaipew, 1233°21-2). Like-
wise, a bashful person shows his character by feeling aidos—by
being pained at the thought of disrepute—in an excessive way.
An aidemon person feels aidos always and only when appropriate,
whereas a shameless person shows his character by failing to feel
it at all. In each case, Aristotle suggests, the mean or extreme is
expressed by the relevant pathos (or revealed by its absence).*

Perhaps Aristotle would say that this does not apply to the states
he regards as virtues proper. Though a courageous person is dis-
posed to feel fear or confidence on the right occasions and in the
right amount, his courage is expressed not through fear or con-
fidence, but rather—as Aspasius suggests—through acting well in
threatening situations. Though a temperate person is well disposed
with respect to bodily pleasures, he displays his virtue not through
feelings of pleasure or pain, but through acting well in the face of
temptation.** Thus the genuine virtues are also ‘concerned with
feelings’ (mept 7a wdfn), but in Aristotle’s view they are essentially
dispositions to act.*3> And while the other praiseworthy means may
result in action, they are essentially dispositions to have feelings of
certain kinds. Again, Aristotle’s point is that aidos and nemesis (and
the other ‘affective’ means) can be ascribed to people based on their
emotional tendencies alone.++

4 It is a further question whether the other non-virtuous means and their ex-
cesses can be adequately characterized this way (see Fortenbaugh, ‘Questionable’,
134; Taylor, NE 2—4, 237). If not, this may give us reason to think that the NE ac-
count, which treats friendliness, truthfulness, and wit as genuine virtues, is a revision
of the EE analysis. Since aidos and nemesis are the only means that Aristotle treats
as ‘affective’ in both works, I leave consideration of the other ‘questionable’ means
to one side. Unfortunately we lack Aristotle’s fuller treatment of nemesis, which may
have originally followed the discussion of aidos in NE 4. 9.

4 The case of mildness (mpadns), the mean concerned with anger, is more diffi-
cult. In parallel with the above examples, we could say that although a mild person is
well disposed with respect to anger, he shows his virtue not simply by feeling anger
in the right way, but by acting appropriately in response to slights that are incon-
sequential or unintended. This case already indicates that the distinction between
‘affective’ means and virtues proper may be hard to justify (see the end of this sec-
tion).

43 Note that pathé are not mentioned in Aristotle’s definition of virtue at NE 2. 6,
1106°36-1107%2.

4 In a similar vein, Fortenbaugh (‘Questionable’, 151) defends Aristotle’s classi-
fication of aidos on the grounds that the emotion of shame is insufficiently practical
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We are now in a position to answer our earlier question: whether
aidos, understood as a state of character, would be a ‘prohairetic’
state, or one that ‘issues in decisions’—in accordance with Aris-
totle’s definition of virtue in NE 2. 6. The above analysis suggests
that it would not be, if aidos is essentially a disposition to have feel-
ings and only incidentally to act. That is because prohairesis is the
‘starting-point’ (apy1), or the efficient cause, of action.*s So if aidos
were a state that issues in decisions, it would also be one that dis-
poses people to act in certain ways. As we have seen, however, Aris-
totle seems to deny precisely that. Presumably he would say that
when a person does act from one of the non-virtuous means, the ef-
ficient cause of the action is not a prohairesis but the relevant pathos
(e.g. occurrent aidos or aischune). In that case, aidos would not be a
state that issues in decisions even incidentally.

That this is in fact his view is confirmed by a separate passage
in EE 3.7, where Aristotle explains why the means he has just de-
scribed are not genuine virtues:
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Though all these means are praiseworthy, they are not virtues, nor are their
opposites vices, since they do not involve decision. They all fall under the
classifications of the affections, since each of them is a certain feeling.*

and goal-directed: ‘Shame . . . differs from practical emotions such as anger and fear
in that it does not necessarily involve action. There is no class of actions with which
shame is always connected; there is no goal for which ashamed men regularly act. In-
deed, when a man is ashamed of some past deed, there may be no way to undo what
has become an accomplished fact. The ashamed man may find himself unable to do
anything. He simply suffers some kind of disturbance (taraché, [Rhet. 2. 6, 1383"13])
and perhaps turns red ([NE 4. 9, 1128°13]). Shame, therefore, is not a practical emo-
tion and [aidos] is not related to an emotion which regularly involves goal-directed
action. [Aidemones] do not choose to turn red on the right occasion. They do not
choose at all. Rather they are overcome or suffer or are disturbed as the situation
demands.’” T consider the plausibility of this understanding of aidos towards the end
of this section.

# NE 6. 2 (EE 5. 2), 1139"31: mpdéews pév odv dpyn mpoaipeois. See Engberg-
Pedersen, Moral Insight, 165—6. Does it follow that an action which is caused by
a pathos is not really a praxis? No, because elsewhere Aristotle uses prattein and its
cognates for akratic action, which is contrary to decision. So here he must be using
praxis in a narrower sense.

4 The passage continues (1234°27-30): ‘But because they are natural they con-
tribute to the natural virtues. As will be discussed in what follows, each virtue in a
way exists both naturally and, in conjunction with practical wisdom, otherwise’ (Sta
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Aristotle again muddies the waters by saying that each of the non-
virtuous means is a certain pathos or feeling. It would have been
clearer to repeat the claim that they are ‘affective’ means (mafnri-
kai, 1233°18), or dispositions to have feelings of a certain sort. In
any case, the key point is that the other praiseworthy means are
not virtues because ‘they do not involve decision’ (dvev mpoaipé-
gews). Given that feelings occur ‘in the absence of decision’ (dmpo-
apérws, NE 2. 5, 1106*3), according to Aristotle, it is reasonable
for him to infer that any disposition to have feelings must share
this characteristic. Each of the means discussed in EE 3. 7, then, is
praiseworthy but not ‘prohairetic’ (mpoatperix). Since every virtue
is ‘prohairetic’, as Aristotle has stated, these praiseworthy means
cannot be virtues.*’

Let us now return to the opening lines of NE 4. 9, where Aristotle
argues that aidos is not a virtue because it is more like a feeling (7d-
fos) than a state (é¢ts). His conclusion appeared to depend on treat-
ing aidos exclusively as an occurrent emotion, whereas aidos could
also refer to an emotional disposition. In the latter sense, however,
aidos is most naturally understood as a state, and so the argument is
unpersuasive. We have now seen that there is a more cogent line of
argument open to Aristotle. Our reading of NE 2. 7 (based on As-
pasius), along with the analysis of non-virtuous means in EE 3. 7,
suggests that the class of praiseworthy states can be divided into
two further kinds: those that are ‘affective’ and those that are ‘pro-
hairetic’. Instead of saying that aidos is not a virtue because it is

8¢ 70 duoika elvar els Tds Puoikds cupfdIerar dpetds: éoTi ydp, womep Aexbhioerar év
Tois UoTepov, €kdoTn Tws dpeTy) Kal pioel kal dAws peTa ppoviicews). Aristotle goes on
to say that aidos contributes to temperance, ‘which is why people define temperance
within this genus’ (6t6 kal 6pilovrar év 74 yéver TovTw ™YY cwdpocivyy, 1234°32—3; cf.
Plato, Chrm. 160 E 3—5). Aristotle discusses the ‘natural virtues’ more fully in EE
5. 13 (NE 6. 13). There he suggests that the natural virtues (which would include
aidos) are actually innate: ‘for from the moment we are born, we are just and in a way
temperate and brave’ (1144°5—6). Aristotle says that the natural virtues become true
virtues through the acquisition of nous (1144°12-14), since true virtue cannot occur
without practical wisdom (dvev dpovioews, 1144°17). Aristotle’s theory of natural
virtues introduces difficulties that cannot be addressed adequately in this paper. On
the problem of viewing aidos as innate see Cairns, Aidos, 404—10. Cairns also argues
that the claim that aidos contributes to sophrosuné conceives of it too narrowly, be-
cause aidos ‘is quite generally concerned with the aischron and kalon across the range
of words and deeds’ (429; cf. MM 1. 29, 1193°1—10). I discuss the relation between
aidos and phronesis in sect. 4 below.

47 See EE 3. 1, 1230%27: mdoa dpety) mpoawpeTiki); cf. 1228°24. See also 2. 5, 122231,
2. 10, 12278; 3. 6, 1233%37.
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more like a feeling than a state, Aristotle could have argued that it
is the wrong kind of state.*® It is a disposition to have certain feel-
ings, whereas a virtue, according to the definition in NE 2. 6, is a
state that issues in decisions. As we saw, this reading coheres with
Aristotle’s claim in NE 2. 77 that aidos, understood as a mean, is ‘con-
cerned with feelings’ (wept Ta mdafn, 1108*31) as opposed to actions.
The point, once again, is not that aidos never motivates a person to
act, but that unlike the virtues proper, it is essentially a disposition
to have feelings of a certain sort, and only incidentally to act.

It is a further question, however, whether this reconstructed
version of Aristotle’s opening argument—even if it accurately re-
presents his views—is philosophically plausible. In particular, one
might doubt that aidos is adequately characterized as a disposition
to be affected by feelings, rather than to decide and act for an end.
This seems to imply that all actions that arise from shame are
impulsive, since they do not involve prohairesis.*® Recall that at the
start of NE 4. 9 Aristotle takes aidos, understood as the fear of dis-
repute, to manifest itself primarily through blushing (1128°12-13).5°
But if we conceive of aidos as the disposition to avoid disrepute
more broadly, we can also see it being expressed in decisions.
Imagine that a person takes ‘I should avoid disrepute’ as the major
premiss in a practical syllogism, recognizes a situation as one that
will bring disrepute, deliberates about how best to avoid it, draws
a conclusion, and acts accordingly. In such a case, it seems that
one would be acting from aidos but on the basis of a decision. So
why suppose that aidos is essentially a disposition to have feelings,
and only incidentally to decide and act? It appears that Aristotle’s
view that aidos is an ‘affective’ rather than a ‘prohairetic’ mean
depends on an overly narrow conception of the sense of shame.

4 My analysis might help explain why Aristotle initially says that aidds is ‘more
like’ a feeling than a state. Perhaps he saw that his earlier tripartite division of the
‘things that come about in the soul’ into feelings, capacities, and states (2. 5, 110521~
8) was unable to account for aidos and nemesis, understood as emotional disposi-
tions. But instead of making a further division within the class of states (as I suggest
he should have done), he conceives of aidos as straddling the border between feelings
and states, though leaning towards the former. (I am grateful to Victor Caston for
this suggestion.)

49 T thank Victor Caston, Duane Long, and Stephen White for separately press-
ing this objection. For an example of non-impulsive action based on aidos see my
discussion of Hector’s decision to face Achilles in sect. 4 below.

5° Indeed, the verb dmorelei (1128°12) may suggest that Aristotle here conceives of
blushing as the proper telos, or goal, of aidos. Compare the analysis in Fortenbaugh,
‘Questionable’, 151, quoted in n. 44 above.
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So perhaps, instead, what makes aidos an ‘affective’ mean is that
a person can act from aidos in the absence of decision. But that
also would not differentiate aidos from the virtues proper, since
Aristotle plainly denies that every action that expresses virtue must
follow from a prohairesis. A person may do the courageous thing
‘all of a sudden’ (é¢aidvys), from a courageous disposition, without
deliberating about how to achieve the desired end.5' In that case,
Aristotle’s distinction between aidos and the ‘prohairetic’ means,
or the genuine virtues, looks untenable.5?

How might Aristotle respond to these difficulties? One op-
tion would be to distinguish between ‘affective’ and ‘prohairetic’
varieties of dispositional aidos. The first would be an emotional
tendency—expressed through blushing, averting one’s eyes, cover-
ing one’s face, and related behaviours—that a person shows before
developing the capacity to engage in prohairesis. Thus we might
say that young children are ‘bashful’ or ‘bold’, without implying
that they exhibit habituated states of character. A child who tends
towards neither of these extremes would be properly aidemon.53
The second (‘prohairetic’) kind of aidés would be a disposition to
have feelings and to decide and act, just like the virtues proper, and
it would be present only in adults.5* Of course, if Aristotle were to
embrace this distinction, his opening argument in NE 4. 9 would

51 See NE 3. 2, 1111%9-10; 3. 8, 1117%°20—2; EE 2. 10, 1226°3—4.

52 See also Cairns, Aidos, 429 n. 256: ‘if the proper disposition towards anger
(praotes) can be with [prohairesis], so presumably could the proper disposition to-
wards aidos, even if occurrent aidos, like occurrent anger, is itself without [pro-
hairesis]’.

53 This analysis fits with the claim in EE 3. 7 that aidos is a ‘natural virtue’, spe-
cifically the one that contributes to temperance (1234°27—33; see n. 46 above). J. A.
Stewart connects the EE passage to NE 2. 77, 1108°30—5, and comments: ‘aldas and
véueats, being wdfy, are not pesdryres in the strict sense; but are here called peadry-
Tes, as it were by anticipation, because they represent tendencies which can be easily
cultivated into dperal’ (Notes on the Nicomachean Ethics of Aristotle (Oxford, 1892),
213). Stewart denies that aidos can be a ‘mean’ strictly speaking because Aristotle
calls it a pathos and not a hexis. He adds: ‘Perhaps we may say that aidds is a wa-
OnTic) peodrys, or a duakn dper, when (in the young) it takes the fixed form of a
mabnTiky modTys, as distinguished from a mere 7dfos’ (214). On this last suggestion
see my next note.

54+ A parallel distinction seems to apply in the case of mildness (mpadrys). Aris-
totle regards mildness, the mean ‘concerned with anger’, as a genuine virtue—the
mean between irascibility (3pytAdmys) and a nameless deficiency of anger (NE, 4. 5,
1125°26—9). At Cat. 8, 9®35—101, however, he suggests that a quick-tempered per-
son is called ‘irascible’ (3pyidos) on the basis of an ‘affective quality’ (wafn7uky moid-
7s). The latter would be a kind of orgilotés that does not constitute a full vice, so
Aristotle should also recognize a kind of mildness that is not yet a virtue. It would
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be beside the point. For it would show only that ‘affective’ aidos
is not a virtue, not that it is altogether mistaken to speak of aidos
as an arete. But such a concession on Aristotle’s part would not be
fatal to his overall claim in the chapter, since he immediately goes
on to offer a second argument for why aidos is not a virtue—one
that is logically independent of the first. Aristotle’s new argument,
significantly, applies to aidos whether it is conceived narrowly as
an affective tendency in children, or as a developed disposition in
adults to feel, decide, and act. As we are about to see, the second
argument has proven no less puzzling than the first, so again it will
take some reconstructive work to get Aristotle’s position in view.

3. The second argument of NE 4. 9:
shame is not characteristic of a decent person

Aristotle’s initial strategy in NE 4. 9 was to show that aidos is not
a virtue because it is the wrong kind of psychic condition. We have
seen that his argument, as presented, is unconvincing, but that it
points to a related and more cogent line of reasoning. That argu-
ment, in turn, depends for its plausibility on Aristotle’s classifica-
tion of aidos as an ‘affective’ rather than a ‘prohairetic’ mean, which
also seems dubious at best. In the rest of NE 4. 9, however, Aris-
totle takes a different tack, and argues that aidos is not a genuine
virtue because it is praiseworthy only in a qualified sense. A truly
virtuous person, he suggests, would have no need for aidos.
Here is the second argument in full:

>, sy sy, <y CNNA A sy N P ,
oV mdon 6’ NAwkia 76 wdbos dpudlet, dAXa T véa. oldueba yap Seiv Tods TnAukoD-
>0/ N v - ‘e , T S
Tous aldnuovas elvar dua 70 wdber {dvras ol duapravew, vmo Tis aldols 8e
, s A A, N , T
kwAveolar kal émawoduer TdV uev véwv Tods aldjuovas, mpeaBiTepor 8 oddels
P / v R T Ay , > a
av émawéoeier 6Tt aloxvvTnAds: oddev yap oldueba Seiv avrov mpdrrew éd’ ofs
N S U R T S s N e
éoTiv aloylvy. o€ yap émietkols éoTiv 1) aloxivn, elmep yiverar émi Tois padlos
- ;o . T S R > Ay 5 v v s \
(0% yap mpaktéov Ta TowadTa €l 8’ éorl T pev kar’ dMjfeiav aloypo Ta 8¢ kata
83&av, ovdev Siapéper: 0vbérepa yap mpaktéa, Wor’ ovk aloyuvvréov): daidlov Se
- - . - . . .
Kal 70 €lvar TowUToV olov TPdTTEW TL TAY aloxpdv. 70 8’ oUTws éyew WoT €l
mpdéal Tt TGV TowoUTwy aloyivesbar, kal dua TovT’ olecBar émiewk) elvar, dTomov:
s v , P S W S Y , Vs
éml Tois €xovolots yap 1) aldds, ekwv 8’ 6 émietkns ovdémore mpdéel Ta padla.
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be ‘affective’ rather than ‘prohairetic’, just like the two kinds of aidos 1 have distin-
guished above.
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8¢ TolTo Tepl TAs dperds. €l O 1) dvaroxvrTia dpailov kal T6 w1y aldeicfar Ta
aloypd mpdTTEWw, 00dev wdAlov Tov Td TotalTa wpdTTovTA aloyiveolar émieurés.
obk dori 8 088 1) éyrpdreia dperr, GG Tis pueri) . . . (1128P15—34)

The feeling suits not every age, but only youth. For we think that young
people should be aidemaon because they live by their feelings and so make
many errors, but are held back by aidos. And though we praise those among
the young who are aidemon, no one would praise an older person for being
prone to shame [aloxvrTyAds], since we think that he shouldn’t do anything
that calls for shame [é§’ ofs éo7iv aloyivn]. Indeed, shame is not charac-
teristic of a decent person, if in fact it is occasioned by base actions. (For
such things should not be done; and if some are shameful in reality and
others according to opinion [ra uév kar’ a\jfeiav aloxpa Ta 6€ kara d6éav],
it makes no difference, since neither should be done, and so one should not
feel ashamed.)35 Rather, it is characteristic of a base person even to be such
as to do anything shameful. But to be disposed so as to feel ashamed were
one to do any such thing [70 &’ ovTws e"Xew wot’ €l #pdgou TL TOV ToVTWY al-

55 Irwin’s translation adds a gloss that ascribes the phrase xara 8§6av to the decent
person himself: ‘If some actions are really disgraceful and others are base [only] in
[his] belief, that does not matter, since neither should be done, and so he should
not feel disgrace’ (NE, ad loc.). Presumably Irwin wants to avoid the implication
that the virtuous person is a slave to convention (cf. Stewart, Notes, 317), since the
kat’ dAjfewav/kara dé¢av distinction is standardly read as a contrast between what
is truly shameful and what the public merely thinks to be shameful (cf. Rhet. 2. 4,
1381°18-21, 30-1; 2. 6, 1384P22-6). But Irwin’s reading is even more problematic,
since it implies that the virtuous person may act according to false beliefs about the
aischron, which his phroneésis ought to preclude. On the standard reading, by con-
trast, the virtuous person will act with knowledge of what merely seems shameful
to others. He will avoid doing such things not because he wrongly thinks they are
really shameful, but because he knows that others regard them as such. The stan-
dard reading is supported by the Anonymous commentary on NE 2—35, dated to the
late 2nd cent. cE (for the dating see E. Eliasson, ‘The Account of the Voluntariness
of Virtue in the Anonymous Peripatetic Commentary on Nicomachean Ethics 2—-5’,
Oxford Studies in Ancient Philosophy, 44 (2013), 195—231 at 195—200): ‘By shameful
“in reality” he means things like indiscipline, while by “according to opinion” he
means things like eating in the agora; for the latter are [shameful] in the preconcep-
tion of the many and because of custom and are thought to be shameful’ (202. 11-13
Heylbut, my translation and emphasis: kar’ dMjfecav aloxpd os 1) drxodaocia, kata 86-
Sav 8¢ s 70 év dyopd éoliew: éoti yap TavTa TH TV ToANDY mpodjer kal Sua Ta é0n kal
aloypa Soxei elvar). The point seems to be that an activity such as eating in the agora—
unlike activities that express the vice of akolasia—is shameful only by convention. It
will be accepted in some societies and condemned in others, and a virtuous person
will respect the norms of whatever society he finds himself in. This need not make
him a slave to public opinion, because if custom required him to do something truly
shameful, he simply would not do it. As long as there is no moral cost, however,
Aristotle’s virtuous person will avoid acting in ways that invite censure, whether or
not he shares the public’s view. Contrast the attitude of Diogenes the Cynic, who
shows disdain for mere convention: ‘Once he was reproached for eating in the agora,
and said: “Well, it was in the agora that I got hungry”’ (D.L. 6. 58, my translation;
cf. 6. 69).
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ayxdveabBa], and to think oneself decent on that account, is absurd; for aidos
is occasioned by voluntary actions, and a decent person will never volun-
tarily do base things. 4idos might be a decent thing conditionally speaking,
in that if one were to do such a thing, one would feel ashamed; but that does
not apply to the virtues. And even if shamelessness is something base, as
is failing to feel aidos at doing shameful things, it no more follows that it
is decent for the one who does such things to feel ashamed. Self-control is
not a virtue either, but a sort of mixed state . . .5°

As in the opening argument, Aristotle appeals to his general ac-
count of virtue from book 2, in particular the claim that the virtues
are the proper objects of praise (2. 5, 1106°1—2). Whereas in NE
2.7 he had said that the aidémon person is praised, he now adds the
qualification that only the young are praised for their aidos. But if no
one would praise an adult for being disposed to feel ashamed—even
when the feeling is appropriate—then aidos cannot be a virtue. An
adult is expected not to do anything shameful in the first place, so
he should never have any reason to experience shame. Nor is the ab-
sence of aidos, in a well-behaved adult, any sort of deficiency, since
it is not the case that he fails to feel something that he ought to feel.57
Of course, if an adult were to act disgracefully, it would be better
for him to feel ashamed than not; but that does not make aidos any
more an excellence of character in its own right.

Here, too, commentators have charged Aristotle with overlooking
an important distinction—in this case between retrospective shame
and shame as a prospective, inhibitory emotion.’® He appears to
say that aidos does not merit praise in adults because the feeling
of shame depends on a person’s having done something shameful.
Again, the thought seems to be that a ‘decent’ (epieikes) person has
no need of dispositional aidos since there will never be an occasion
for him to feel occurrent shame. The problem with this argument is
that it ignores the fact that shame can inhibit action: it can prevent a
person from doing what he might otherwise do. The experience of
this prospective shame, by definition, does not depend on already
having done something shameful. So if we conceive of aidos as a
disposition to feel this emotion in the appropriate way, it no longer
follows that it is a decent thing only ‘conditionally speaking’ (é¢ vmo-
Béoews, 1128°29—30), and therefore not a virtue.

Some readers have tried to pin the argument’s weakness on a

56 My translation. 57 T am grateful to Victor Caston for this point.
% See e.g. Irwin, NE, 227; Taylor, NE 2—4, 235-6.
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conflation of the terms aidos and aischuné.’® The claim is that at
most Aristotle manages to show that aischuné, the retrospective
emotion, is uncharacteristic of a decent person, but this proves
nothing about aidos, the inhibitory disposition. As a purely lin-
guistic matter this analysis cannot be right, since in the fourth cen-
tury BCE aischuné (and its cognates) could also refer to prospective
shame.% In the Rhetoric, for instance, Aristotle defines aischuné as
‘a certain pain or disturbance in regard to bad things, whether pre-

sent, past, or future, that have the appearance of bringing one into

disrepute’.®* So we should not think that in the second argument of

NE 4. 9 he is simply confusing his terms.®?
Nonetheless, it may be fair to charge Aristotle with conflating two

59 See Gauthier and Jolif, L’Ethique, ii/1. 322—3; W. K. C. Guthrie, Aristotle:
An Encounter (Cambridge, 1981), 368; Irwin, NE, 227: ‘Aristotle’s argument . . .
seems to depend on the identification of aidos with aischune.” See also Taylor, NE
2—4, 235: “The lack of a distinction between the backward-looking reactive attitude
and the forward-looking sense of restraint is reflected in Aristotle’s treatment of the
term aidos as interchangeable with aischune.” Taylor traces the objection back to the
Anonymous commentator on NE 2—5: ‘Anon. correctly distinguishes the backward-
looking attitude (aischune) from the forward-looking (aidos) as follows: “it seems that
aidos differs from aischune in this way, that aischuneé is for bad things that have been
done, but aidos is a fear of disgrace at the thought of disgraceful deeds,” adding that
Aristotle fails to attribute the latter attitude to the virtuous agent because he shifts
from discussing aidds to discussing aischuné (204. 7—11).” But Taylor’s quotation of
the Anonymous commentator misconstrues the text (Soxel 8¢ TavTy Siapépew aildws
U.L’UX?jV"]S‘, (;'TL 'Y; at’o‘xﬁv‘r] €,7Tl: ﬂfﬂpa'}/“éVOLg 'y[VET(lL KG,KO[;, 7:] 85\ (IL’BU‘Jg ¢650§ G,O'TI:V U’.BO—
Elas ém’ aloxpdv vmévorg (204. 7—9)). As the immediately preceding lines make clear
(204. 3—7), the word huponoia, which Taylor translates ‘thought’, refers not to the
agent’s anticipation of his own shameful deeds, but to the suspicion of others that
one is acting shamefully. Anon.’s point is that a virtuous person will still need to
be on guard against the implication of aischra even if he is in fact blameless—and
that aidos is precisely this sense of caution, whereas aischuné is a response to things
one has actually done. (In sect. 5 I discuss a similar argument found in Alexander of
Aphrodisias’ Ethical Problems.) In any case, Anon.’s sharp distinction between aidos
and aischune is anachronistic with respect to Aristotle.

% On aidos and aischuné see D. Konstan, The Emotions of the Ancient Greeks: Stu-
dies in Aristotle and Classical Literature [ Emotions] (Toronto, 2006), 94—7. Konstan
traces the distinction between prospective aidos and retrospective aischuné to the
4th-cent. Christian bishop Nemesius of Emesa (ibid. 97).

01 2.6, 1383°12—-14 (my translation and emphasis): \my 7is 7 Tapays) mepl 76 els
adoélav pawdpeva dépew TV kakdv, 3 mapdvTwy 1) yeyovdTwy 1) peAddvrwy. Cf. 1384°15.

%2 See Cairns, Aidos, 415: ‘In ordinary Greek aidos and aischuné are synonyms,
except when the latter refers to a disgraceful state of affairs rather than the indivi-
dual’s reaction to that state. . . . Aristotle’s moves from aidos to aischune, then, are
not in any way underhand—ordinary language, in fact, goes further than he does in
this passage, in so far as it treats the two as synonyms.’” Cairns goes on to say that
NE 4. 9 uses aischune ‘in an exclusively retrospective sense’ (415), but I think that is
far from clear (e.g. at 1128"21-2 and "27).



page 133

Shame and Virtue in Aristotle 133

distinct concepts of shame. The problem, once again, is that he ap-
pears to argue that shame (whether aidos or aischuné) is not charac-
teristic of a decent person by focusing on only one kind of shame,
namely the retrospective kind that depends on having done some-
thing shameful. In his commentary on NE 2—4 C. C. W. Taylor
puts the objection as follows:

[T]he claim that shame is not appropriate in older people, or in good people
generally, since they should not (and in the case of the latter do not) do any-
thing of which they should be ashamed, assumes that shame is exclusively a
reactive attitude to one’s own past misdeeds, thereby neglecting the notion
of aidos as a sense of shame. . . . Aristotle is right to say that the reactive
attitude cannot be a characteristic of someone who is by his standards com-
pletely good. But aidos as a sense of shame is not that attitude; rather, it is a
sense of restraint inhibiting possible future action, a sense that one would
be ashamed to do something like that. Since sensitivity to what it would be
fine or noble to do necessarily involves comparison with what it would be
disgraceful or shameful to do, Aristotle’s insistence on that sensitivity as
central to the motivation of the virtuous person ought to lead him to give a
correspondingly prominent place to a sense of shame in that sensitivity.%

Taylor agrees that by his own lights Aristotle ought to deny that a
virtuous person could be disposed to feel retrospective shame.’* But
the notion of aidos that is a suitable candidate for being a virtue is
the disposition to avoid acting disgracefully because one would be
ashamed to act that way. According to Taylor, this sense of inhi-
bition is integral to the psychology of virtue, because the virtuous
person often knows to do the fine or noble (xaAdv) thing by perceiv-
ing what it would be shameful (aloypdr) to do and acting otherwise.
One might suppose, then, that the virtuous person never has any
occasion to feel retrospective shame in part because her prospective
sense of shame is always effective. In that case, it may be that the
only justification Aristotle has for excluding aidos from his list of

% Taylor, NE 2—4, 235. See also K. Inglis, ‘Philosophical Virtue: In Defense of
the Grand End’ [‘Grand End’], in Polansky (ed.), The Cambridge Companion to Aris-
totle’s Nicomachean Ethics, 263-87 at 279 n. 29; cf. Irwin, NE, 227: ‘Aristotle is
concerned here with retrospective shame at actions we have done, and, reasonably
enough, denies it to the virtuous person. He does not consider the anticipatory shame
of 111516, where I am properly ashamed when I even think of the possibility of do-
ing a wrong action. He need not be rejecting that type of shame here, since it will
apparently be a motive for the virtuous person (though not one of his virtues).” Ir-
win does not explain why the latter type of shame may be a motive for the virtuous

person but not one of his virtues. In sect. 4 I explain Aristotle’s reasons for thinking
it is neither. 64 T raise some doubts about this in sect. 5 below.



page 134

134 Christopher C. Raymond

virtues is that it plays a role in all of them.% Far from being un-
characteristic of a virtuous person, aidos might instead turn out to
be fundamental and unifying—not one of the virtues, but a way of
conceptualizing virtue itself.

Some support for Taylor’s view can be drawn from NE 3. 6,
where Aristotle says that the virtue of courage has only to do with
certain kinds of fear:

/ A\ s 4 \ 4 ? 3 /7 /7 7 k] ’ ’
qsOBOU‘lLGHG, MEY OVV TTAVTO TOA KOKA, OLOV GSOSLQV TTEVLAY YOOOV G¢L/\LG,V BO.VO.TOV,
AAN’ o0 mepl mavTa Sokel 6 avdpeios elvar évia yap kal del pofeiobar kal kad,

\ \ \ 3> ¢ ? ks 7 < \ \ / 3> \ \ 3 4 I3

76 8¢ p1) aloxpdv, ofov ddoflav: 6 uev yap poPoduevos émewns rkal aldfuwy, 6
8¢ w1y doPoduevos dvaloyvvros. (1115°10—14)
Now we certainly do fear all bad things (for example, disrepute, poverty,
disease, friendlessness, and death) but they do not all seem to be the con-
cern of a courageous person. For there are some we should in fact fear,
where fearing is fine and not fearing shameful—for example, disrepute. For
a person who fears this is decent and aidemaon, whereas one who does not
fear it is shameless.

Here Aristotle describes the aidemaon, the person who is disposed to
feel aidos in the appropriate way, as ‘decent’ (émetxijs)—the same
adjective used in NE 4. 9 for someone who never has any reason to
feel ashamed. Notice that he does not qualify this remark by adding
that aidos is admirable only in the young, or in adults merely in
a conditional sense. This suggests that Aristotle would allow for a
type of shame that is simply praiseworthy, in which case the second
argument of NE 4. g appears to miss the mark. While it might show
that being disposed to feel ashamed is not necessarily indicative of
virtue, it does not seem to establish the stronger claim that shame
is a mark of a ‘base’ (dadlos) character.

In the next section I shall argue that Taylor’s objection is mis-
placed, and that Aristotle has reasons to think that neither type of
shame—prospective or retrospective—is characteristic of the vir-
tuous person. According to Taylor, the sense of shame that an-
ticipates and inhibits shameful actions is ‘integral to the virtuous
person’s standing motivation to do things because it would be fine
to do them or disgraceful not to’.%® On this account, there is no real
distinction to be made between acting for the sake of the fine (or in
order to avoid the shameful) and acting from prospective aidds. But

% See Broadie and Rowe, NE, 44: ‘every specific excellence . . . involves its own

kind of sensitivity and concern for what is fine and disgraceful in its sphere’.
% Taylor, NE 2—4, 236.
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we shall see that Aristotle draws precisely such a distinction, and
that aidos lacks the role in the virtuous person’s actions that Taylor
attributes to it. That is because aidos, as Aristotle conceives it, is
not the fear of acting shamefully but the fear of ‘disrepute’ (adoxia,
NE 4.9, 112812; cf. 3. 8, 1115%13). On Aristotle’s view, a virtuous
person and a person who acts from aidos—even when they perform
the same actions—do what they do for the sake of different ends.

4. Shame, virtue, and practical wisdom

Before I attempt to reconstruct Aristotle’s second argument, two
points should be made in support of Taylor’s objection. First,
Taylor is surely right that sensitivity to what is shameful will
be integral to the disposition to act finely. It is too demanding a
conception of virtue to require that a virtuous person simply re-
cognize the appropriate thing to do without imagining alternatives.
Someone might envision a course of action and reject it on the
grounds that it would be shameful, and this need not imply any
temptation to do the wrong thing. Second, it is also true that we
sometimes express our convictions about how to act in the language
of shame: ‘I would be ashamed not to vote in the election’; ‘It would
be shameful not to do all we can to help’. I take it that examples
like these are what Taylor has in mind when he claims that a sense
of shame is central to the virtuous person’s motivation. Such ex-
pressions are common in ancient Greek literature, and again, they
need not imply any temptation on the part of the speaker to choose
the shameful course of action.%7

But even if one allows that a virtuous person must be attentive
to what is shameful, and that she would be ashamed to act in such
a way, it is quite another thing to say that shame is what motivates
her actions. To say that you would be ashamed not to vote in the
election is not (necessarily) to say that you are voting out of a sense
of shame. Indeed, the emotion of shame might not figure in the
explanation of your action at all. Citing shame as a motive for act-
ing seems to imply more than that you were simply convinced that

7 See Critobulus’ remark at Xen. Mem. 2. 6. 39. 7—9: ‘I would be ashamed, Soc-
rates . . . to contradict that; for I would say things that were neither fine nor true’
(aAX” aloxvvoluny dv . . . & Zdrpartes, avTidéywr TovToIs 0UTE yap Kadd ovre daAndy
/\e/'ymp,’ dv). Cf. Plato, Prot. 333 C 1-3.
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voting was the right thing to do. For Aristotle, it suggests that you
voted at least in part because you were afraid of how you would look
in others’ eyes.®®

Thus I think that we should take Aristotle’s claim that ‘shame is
not characteristic of a decent person’ to be pointing to a real psy-
chological distinction. A virtuous person avoids doing the shameful
thing because it is shameful (or because of its shameful-making fea-
tures), not because she is afraid of disrepute. In the rest of this sec-
tion I reconstruct Aristotle’s position in two different ways. First, I
show that prospective, inhibitory aidos can cause a person who lacks
a well-developed character to do the fine thing. Second, I show that
aidos can cause a person with a generally well-formed character to
act unwisely. This division corresponds to the two sides of Aris-
totle’s theory of virtue: virtue of character and phroneésis or practical
wisdom. Although they are mutually entailing, by treating them se-
parately we can get a clearer picture of how aidos and the psychology
of virtue come apart.

(a) Aidos without virtue of character

The core objection to the second argument of NE 4. 9, as we saw,
is that it focuses only on retrospective shame for things one has
already done, and so neglects the sense of aidos as an inhibitory dis-
position. But in fact, Aristotle begins the passage with a reference to
inhibitory aidas. The young, he says, are praised for being aidémon
‘because they live by their feelings and so make many errors, but
are held back by aidos’ (8ta 76 mdfer {dvras moAAa duaprdvew, dmo
s aldols 8¢ kwlbechar, 1128°17-18). Aristotle is clearly talking
about prospective shame: aidos is praised in the young because it

% The now commonplace idea that one can experience shame before oneself,
without regard to others, was available to Aristotle via Democritus. See B 264 DK:
‘One should not feel aidos before other people to any greater extent than one does
before oneself, nor should one do wrong if no one is going to know any more than if
everyone is. One should feel aidos before oneself above all, and let this be established
as a nomos in one’s soul, so as to do nothing inappropriate’ (trans. Cairns, 4idos, 365:
undév 1L pwaAdov Tods dvbpdimovs aideiofar éwvrod undé 1L pdAdov éfepydlesbar kardv,
el péder undels eldrioew 7 ol mavres dvbpwmor AN’ éwvrov pdAiora aidelobar kal Tov-
Tov vépov 71 Yuxn kabeordvar, dore undev moielv dvemideov). Cf. B 84 and 244; for
analysis see Cairns, Aidos, 365—70. Aristotle would presumably treat this as a special
case, in which the object of aidos happens to be oneself—not as revealing something
central to aidos itself. Aristotle’s view of aidos as an essentially social emotion is con-
troversial; for the contemporary debate see n. 103 below.
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prevents them from acting on their wayward desires.® Elsewhere
he says that the young are inclined to obey their bodily appetites,
pursuing whatever strikes them as pleasant and avoiding pains.”
Aidos (in the occurrent sense) is also a feeling, according to Aris-
totle, but one that generally inhibits the pursuit of base pleasures.”*
If young people are aidemon, or disposed to feel aidos in the appro-
priate way, their fear of disrepute (especially in the eyes of parents
and other authority figures) will tend to overrule their inclinations
and keep them on the right path.7? Aristotle goes on to say that no
one would praise an older person for being ‘prone to shame’ (ai-
schuntelos), ‘since we think that he shouldn’t do anything that calls
for shame [é§’ ofs éoriv aloxivy)’ (112820-1).7 While it is true that
here he shifts from aidos to aischuné, and in the rest of the passage
seems to focus on shame felt at things one has already done, the con-
text implies that adults should not be disposed to feel prospective
shame either.”* Aidos is praised in the young only because they are
naturally inclined to do shameful things, and their fear of disrepute
holds them back. A mature adult, however, should not have such
base inclinations in the first place, and so should not need aidos to
keep him on track.

The key point, on this reading, is that Aristotle thinks that aidos,
understood as the fear of disrepute, can be an effective motive for
someone who, in some sense, wants to act shamefully. But virtue of
character disposes a person to desire to do the fine thing because it is
fine. Thus, when Aristotle says that ‘shame [aloxdvy] is not charac-
teristic of a decent person’ (112821-2), we should take his claim to
cover both prospective and retrospective shame.” Indeed, the pas-
sage as a whole suggests that he regards both kinds of shame as as-
pects of a single disposition.”® In each case, according to Aristotle,

% According to Cairns, the phrase 76 ) adeiofar 76 aloxpd towards the end of the
passage (1128°31—2) is also ‘clearly prospective’ (4idas, 416 n. 224).

7° See e.g. NE 3. 12, 1119°3—7. See also the characterization of the young at Rhet.
2. 12, 1389%3—9.

7 See NE 10. 9, 1179°11-16. 72 See Pol. 7. 12, 1331°37-"1.

73 1 take the phrase é¢’ ofs éo7iv aloydvy to be ambiguous between prospective and
retrospective shame. At Plato, Chrm. 160 E 3—5, being aischuntélos is treated as syno-
nymous with having aidos.

7 See Cairns, Aidos, 416: “We must assume . . . that the mature adult, if he is
“decent”, is no more prone to prospective aidos than to retrospective.’

75 See also D. J. Riesbeck, review of Reeve, NE, in Bryn Mawr Classical Review
(2014) <http://bmcr.brynmawr.edu/2014/2014-08-45.html>.

76 See Cairns, Aidés, 415-17; Konstan, Emotions, 98—9. Rhet. 2. 6 likewise treats
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what causes someone to refrain from acting shamefully or, having
already erred, to blush or hide oneself away is the fear of disrepute.

On the above interpretation, it is no surprise that Aristotle men-
tions self-control (éyxpdreia) at the close of the chapter, remarking
that it is not a virtue either but ‘a sort of mixed state’ (1128”33—4).
In NE 7. 1 we are told that the self-controlled person is one who,
‘knowing that his appetites are base, does not follow them, because
of his reason [8id Tov Adyov]’ (1145°13—14). The self-controlled per-
son makes the correct decision and acts on it, but has to struggle
against the part of him that wants to do what reason forbids. For
Aristotle, to say that someone acts from self-control is to say that al-
though he does the fine thing, he finds shameful things pleasant, and
so his character is in some way defective.”” His account of the self-
controlled person therefore parallels his account of the young per-
son’s aidos: both types can be counted on to do the fine thing even
though they lack virtue of character.”® And yet, there is a crucial dif-
ference between the two dispositions. Whereas the self-controlled
person acts on a rational judgement, the aidemon is motivated by
concern for his reputation in others’ eyes, which means that he may
not grasp the reason why his action is fine.”? As we are about to see,
Aristotle thinks that aidos can even motivate a person to act contrary
to rational judgement—even someone with a generally well-formed

aischuné as a unitary phenomenon (see again 1383°12—14). This conception of shame
is shared by Joseph Butler, though he views the prospective kind as more funda-
mental: ‘the original tendency of shame is to prevent the doing of shameful actions;
and its leading men to conceal such actions when done is only in consequence of their
being done, that is, of the passion’s not having answered its first end’ (‘Upon Hu-
man Nature’ (1726), in Five Sermons, ed. S. L. Darwall (Indianapolis, 1983), 25-33
at 32).

77 See NE 7. 9, 1151°34-1152%3: ‘For both a self-controlled person and a tem-
perate one are the sorts of people to do nothing contrary to their reason because of
bodily pleasures. But a self-controlled one has base appetites, whereas a temperate
one does not, and a temperate one is the sort not to feel pleasure contrary to his rea-
son, whereas the self-controlled one is the sort to feel such pleasure but not be led
by it’ (6 7€ yap éyxparns ofos undév mapa Tov Adyov did Tas cwpatikds HOovds moiely Kal
(5 o’uf)quwV, (i/\/\’ 8 ,U,G‘V G’,X(,UV 6‘ 8, OL”K G’/X(}JV (;S(Xl;/\ag éﬁLHUMlIU-S‘, Kal) (‘)‘ MéV TOLOﬁTOg OEOS‘ H/r\]
noecbar wapa Tov Adyov, 6 8 ofos ndecfar dAda un dyecfar).

78 Note that it makes sense for Aristotle to introduce self-control at this point, as
another example of a mixed state, only if prospective aidos is still in view by the end
of NE 4. 9.

79 Compare Aristotle’s remark in Rhet. 2. 12 that the young tend to be aischunteloi,
‘because they do not yet understand other fine things, but have been educated by
convention alone’ (0% ydp mw kald €repa dmolauBdvovow, dANa memaldevvTar Vmo Tob
vépov udvov, 1389*28-9).
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character, who lacks the shameful desires of the base or the young.
This brings us to the second main way in which aidos and virtue
come apart.

(b) Aidos without practical wisdom

The second way is best illustrated by Aristotle’s account of ‘civic’
(modiruc) courage in NE 3. 8.%° By this point in the discussion, Aris-
totle has argued that a courageous person is one who, while not be-
ing entirely unaffected by fear, stands firm in the face of dangers
(above all the threat of dying in battle) in pursuit of noble goals.
The courageous person, he says, ‘will endure [frightening things]
in the way he should, in the way reason prescribes, and for the sake
of the fine [700 kalod évexa], since this is the end [rélos] character-
istic of virtue’ (1115°12-13).%" In 3. 8 he sharpens his analysis of
courage by contrasting it with several qualities for which it is often
mistaken. The kind that comes nearest to true courage is typical of
citizens fighting on behalf of their polis:

R Ve , | , . N Vv e, s
Sokobot yap vmopuévew Tovs kwdivovs ol moAitar did Ta €k TAY Véuwy émTiua
Vv sy NP , Ve A , R A s
Kal 70 Oveldn kal 6ua Tas Tyuds® kal Sia TobTo dvdpeldTaTol Soxolow elval map
o y e s A , Ve P
ofs of detdot dTipor kal of avdpeiot évTiot. TotovTous 8¢ kal “Ounpos moel, ofov

Tov dwopdnv kai Tov "Exropar
ITovAvdduas pow mpdTos éleyyelpy dvabroer
kal [Aioprdns]

e ’ / > ’ > > A
EKT(JJp yap mTOTE (f)‘f]O‘eL €VL prEO'O’ a’yopevwy:

“Tvdeidns v’ éueio . . .".

¢ " . A s, sy >

wpolwrar 8 avty pdliora 17 mpdTepov elpnuévy, ST 8 dperny ylverar S
N sy oy A \ sy , Ly

aldd yap kal o kalol Spefw (Tyuijs ydp) kal duymy veibovs, aloxpod dvTos.

(1116*18—29)

For citizens seem to endure dangers because of the penalties prescribed by
the laws, because of people’s reproaches, and because of the honours in-
volved. And that is why the most courageous people seem to be in places
where cowards are dishonoured and courageous people honoured. Homer
too depicts people of this sort—for example, Diomedes and Hector: ‘Poly-
damas will be first to heap disgrace upon me’, and ‘For some day Hector

8o See also EE 3. 1, 1230°16—33; MM 1. 20, 1191%5-13.

81 Seealso 1116%10-12: ‘As we said, then, courage is a mean concerned with things
that inspire confidence and fear in the circumstances we have described, and courage
makes choices and endures things because it is fine to do so or shameful not to [§7
K(IA(;V PR ‘;} gTL G,L,O'XP(‘)V T(‘) ’J/Yi].,
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will say openly before the Trojans: “The son of Tydeus, [running] before
me . ..”." This is most similar to the sort we previously discussed [sc. true
courage], since it comes about because of virtue; for it comes about because
of aiddos and because of a desire for what is fine (since it is for honour), and
to avoid reproach, as something shameful .32

Aristotle finds a paradigm for civic courage in the heroes of the
Iliad. In the lines quoted, Diomedes and Hector express their de-
sire to engage in combat in terms of the fear of what others might
say about them should they retreat. Once again, the type of shame
at issue is the prospective, inhibitory kind that does not depend on
having done something shameful. It is striking that Aristotle at-
tributes this motive to their ‘virtue’ (arete), which he then seems
to equate with their aidos and desire for honour.®3 This may look
like further evidence for Taylor’s view that Aristotle should regard
prospective aidos as a virtue after all. And yet, the very point of the
passage is to explain why the Homeric heroes’ disposition is not the
genuine virtue of courage.’* Here Aristotle must be using areté in
a loose sense, in order to differentiate Hector and Diomedes from
those who fight merely out of fear of being punished by their cities
or commanders.? The latter sort, he goes on to say, ‘are worse to
the extent that they do what they do not because of aidas but because
of fear [00 8" ald® dAa dia PpéBov], avoiding not the shameful [76 ai-
axpdv] but the painful’ (1116°31-2). Their fear of violent retribution
for fleeing the enemy outweighs their fear of whatever pains they
might suffer on the battlefield—perhaps because the consequences
of fighting are more distant and uncertain. In contrast to those who
fight because of aidos and a desire for honour, the latter are ‘com-
pelled’ (dvayxdlovow, 11162) to endure frightening things. ‘Yet one
should be courageous not because of compulsion, but because it is
fine’ (8ei 8’ 0d 8 avaykmy dvdpeiov elvar, GAX’ 6Tt kKaAdy, 11 16P2—3).

For Aristotle, then, the fear of disgrace that spurs the Homeric

82 The Iliad quotations are from 22. roo (Hector) and 8. 148—9 (Diomedes). All
translations of the Iliad are from R. Lattimore (trans.), The [liad of Homer (Chicago,
2011), slightly modified. In the parallel passage in EE 3. 1 the Hector quotation is
preceded by: ‘And aidds took hold of Hector’ ("Exropa 8’ aidws eile, 1230°19). This
does not appear in any other source for the Iliad.

83 The parallel passage in the Magna moralia replaces aidos with aischuné (1. 20,
1191%6, “13).

84 Reeve avoids the puzzle by rendering 7. 8> dperjy yivera: ‘because it seems to
come about because of virtue’ (NE, ad loc., my emphasis), but I see no basis for that

qualification in the Greek.
85 Compare EE 2. 7, 1223°11-12, where Aristotle refers to enkrateia as an areté.
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heroes into battle is a fundamentally different kind of motive from
the fear of corporal punishment. From the context, we can suppose
that Aristotle would be unlikely to call Hector and Diomedes ‘base’
(dadlor), even though he will go on to say in NE 4. 9 that shame is
characteristic of a base rather than a ‘decent’ (émewkijs) person. We
have also seen that in NE 3. 6 he says that the fear of disgrace is
‘fine’ (kaAdv) and the person who has aidos ‘decent’ (1115°10—14).
His account of civic courage now suggests a way to resolve this ten-
sion. On a charitable reading of the second argument of NE 4. 9,
as we saw, the reason why prospective shame is uncharacteristic of
a decent person is that it prevents one from acting on motives that
one should not be inclined to act on in the first place. It is only base
people or children who need aidos, because unlike the virtuous, they
have no other motivation that will keep them from going astray.
Does it follow that Hector and Diomedes are base or like children?
Perhaps Aristotle would say that the aidds of the Homeric heroes
presents a special case, because the motive their shame inhibits is
one that is universally shared: the fear of death. Death, according
to Aristotle, is the most frightening of all things (3. 6, 1115%26),
and even the truly courageous person will fear it to some extent
(3.7, 1115°11-13). So, unlike someone who wants to steal or com-
mit adultery, but is held back by shame, the warrior who overcomes
his fear of death because of aidds is not necessarily counteracting a
base desire. Thus, Aristotle can hold both that shame is generally
characteristic of a base person and that the fear of disgrace is a fine
thing (kaAdv, 3. 6, 1115%12), when shame overcomes the fear of dy-
ing in battle. In the context of war, aidos is a more noble motive
than the fear of corporal punishment, and it does not imply a desire
to do something base.

At the same time, Aristotle believes that the motivations of
Diomedes and Hector, however admirable, do not express genuine
courage. What, then, separates the truly courageous from those
who act because of aidos?

The difference between the two types becomes clear when we
compare their respective ends or goals. Both desire the fine and want
to avoid the shameful, but the telos of each is distinct. As we have
seen, Aristotle says that people with civic courage endure dangers
‘because of a desire for what is fine (since it is for honour), and to
avoid reproach, as something shameful’ (8ia xadod Speéw (Tiuis ydp)
kai ¢uyny dveldous, aloypod vros, 3. 8, 1116°28—9). His point seems
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to be that the Homeric heroes aim to win honour and avoid reproach
because that is what they take the fine and the shameful to be.5¢
But people with true courage have a different standard: they en-
dure dangers simply ‘for the sake of the fine’ (700 kalod évexa, 3.7,
1115°12-13), or ‘because it is fine to do so or shameful not to’ (7
kadov . . . 7 67 aloypov 76 wi, 1116°11-12).%7 In Aristotle’s view,
honour is indeed generally speaking a fine thing, and worth pursu-
ing for its own sake.®® And yet, as with all external or bodily goods,
Aristotle does not think that one should always pursue it. Likewise,
although health is generally a good thing, it does not follow that we
should always strive to be healthy. A virtuous person will choose
to exercise or eat well only if it is beneficial to do so. This does not
just mean that she will avoid over-exercising and thereby harming
her health. She will also choose not to exercise when more impor-
tant activities demand her attention. This ability to correctly priori-
tize among competing goods is central to Aristotle’s conception of
phronesis or practical wisdom.®® The virtuous person understands
the relationship between individual goods, such as health or ho-
nour, and the goal of human life as a whole—eudaimonia—and she
does not mistake one for the other.%° Just as pursuing health is not

86 Alternatively, Aristotle’s point is that people with civic courage face dangers
because of a desire for something fine, namely honour, as opposed to the fine (virtu-
ous action for its own sake). The absence of the definite article in dwa xkadod dpefw at
111628 might suggest this contrast, though Aristotle has already used xalod without
the definite article to refer to the fine in the previous chapter (kalod 87 évexa 6 dv-
Speios Bmouévet, 3.7, 1115°23). I thank an anonymous reader for OSAP for help on
this point.

87 See also T. H. Irwin, ‘Ethics in the Rhetoric and in the Ethics’, in A. O. Rorty
(ed.), Essays on Aristotle’s Rhetoric (Berkeley, 1996), 142—74 at 163: “T'he brave per-
son is not moved primarily by considerations of honor and shame, but by the fact
that brave action is itself fine, whether or not it wins him honor. While those who
have the bravery of citizens are concerned for something that is fine, they do not
choose brave action for its own sake and because it is fine.’

8 See NE 1. 5, 1095°22-3; 4. 3, 1123°15—21; 7. 4 (EE 6. 4), 1148°29—30.

89 See NE 6. 5 (EE 5. 5), 1140°25-8: ‘It seems, then, to be characteristic of a prac-
tically wise person to be able to deliberate well about what is good and advantageous
for himself, not partially (for example, about what sorts of things further health or
further strength), but about what sorts of things further living well as a whole’ (Soxei
on dpovipov elvar 70 dvacbhar kadds BovAevoaclar mepl Ta adrd dyaba kal cvudépovra,
o0 katd uépos, ofov moia mpos Vylewav, mpos Loxdv, dAAa moia mpos 16 €0 iy SAws).
Cf. 3. 11, 1119*16—20, where Aristotle suggests that a temperate person will desire
things that further health ‘moderately and in the way he should’, which implies that
someone can pursue health in a way that is not kalon. For a helpful discussion of the
subordination of health to other goods see S. A. White, Sovereign Virtue: Aristotle
on the Relation between Happiness and Prosperity (Stanford, 1992), 173-81.

9 See NE 1. 5, 1095°26—30, where Aristotle denies that honour could be the ulti-
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always beneficial, the course of action that is most likely to bring
honour (or stave off reproach) may not be the fine thing to do over-
all. In such cases a virtuous person will disregard the consequences
for her reputation and aim for what is truly kalon.

For Aristotle, then, the warrior who acts from aidos differs from
a person of genuine courage because the former acts for the sake of
the wrong end. The issue here is not that shame inhibits his base
desires, but that his generally noble desire to win honour and avoid
reproach may blind him to what is truly fine. Both the person who
has aidos and the virtuous person want to do what they consider
kalon, but the former conflates the truly fine with good repute. The
result is that aidds can cause a person to act contrary to phronesis or
practical wisdom. This point is brought out by the parallel discus-
sion in the Fudemian Ethics:

Ol’J,T€ 'yd,P (;ITL dsogﬁo‘éb, 85[ ME’VELV d)OBOUIJ/éVOUS,()I Ol’;TG 80’ (;P’}/V;V, Ol’}’Té SLC}, TC‘) IJ/V‘]
, s . SO , y i aon v sy
vouilew amobaveichar, 7 o 70 Suvduets éxew PudakTikds: 0v8e ydp olfoeTal
o s S0 vy s N N2y . \
oUTw ye doPepov elvar 0vbév. AN’ émeldn maoa (y’) dpern) mpoarpeTiy (ToiTo 8¢
TDs Aéyouev, elpnTar mpdTepov, 6TL €vekd Twos wdvTa aipeicbar moiel, kal TovTE
3 \ o \ 7 ~ 14 e 5 7’ 3> 4 ol < 7’
€0TL TO OV €VeEKA, TO KO.)\OV), 87]AOV OTL KOl 'f] U.VSPGLU. apeﬂ’] TLS OVOQ €EVEKA TLVOS
, . o , a5 > U R
moujoer Ta pofepa Vmopévew, wot’ obTe 8 dyvoiaw (pfds yap wdllov moiel
kplvew) ovre 81 HOoviy, dAX’ 87 kaddv, émel, av ye w1 kadov ) dAda pavikdy,
ovy dmouéver aloxpov ydp. (EE 3. 1, 1230°23—33)
It is not because of prospective disrepute [adoérjoet] that we ought to stand
our ground when afraid, nor because of anger, or because we do not think
we will be killed or because we have the means to protect ourselves—in
these latter cases one will not think that there is anything frightening. Now
every virtue issues in decision. We have said previously what we mean by
this—virtue makes everyone choose for the sake of something, and this
‘something for the sake of which’ is what is fine. That being so, it is clear
that courage too, being a virtue, will make us endure what is fearful for the
sake of something, and that will be due neither to ignorance (since virtue
makes our judgements more correct) nor to pleasure, but because doing so
is fine [67¢ kaldv]. If it is not fine but crazy, one does not endure danger,
since that would be shameful.

mate human good: ‘Further, people seem to pursue honour in order to be convinced
that they are good—at any rate, they seek to be honoured by practically wise people,
among people who know them, and for virtue. It is clear, then, that according to
them, at least, virtue is better’ (G’,TL 8’ éolkaat T'r‘]v TL/_LT\]V Stkew va moTebowow éavTods
dyabfovs elvar {nroior yodv vmo Tdv dpovipwy Tywaclal, kal wap’ ols ywdokovral, Kal
ém’ dpety) 6fdov odv 8TL katd ye TobToUS 7 dpeTy) kpelrTwr). Cf. Rhet. 1. 11, 1371°8-17;
Pol. 2. 9, 1271°6~10.

9" Here I follow Inwood and Woolf in retaining the manuscripts’ ¢oBovuévouvs.
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Here Aristotle distinguishes clearly between the end of aidos
(avoiding disrepute) and the end of virtue proper (the fine). He also
suggests that aidos, as well as the other motivations that resemble
genuine courage, can conflict with correct reason: if someone faces
dangers out of shame when it is ‘crazy’ (uavikdr, 1230%32) not to
retreat, his endurance is not fine but shameful.9*

It is probably not an accident, then, that in both passages Aris-
totle quotes from the Iliad in NE 3. 8, 1116°18-29, we find aidos
motivating a warrior to act unwisely. The second quotation comes
from book 8, after Diomedes saves Nestor from Hector and hands
him the reins of his chariot. The two men are bearing down on Hec-
tor when Zeus hurls a thunderbolt in their path; their horses shrink
back in fear and Nestor warns Diomedes to give up the chase (133—
44). Diomedes replies:

val 61 TadTd ye mavTa, yépov, KaTd polpav €elmes:
aAda 768” alvov dxos kpadiny kal Bupov (kdver
Extwp yap mote ¢rjoer évi Tpweoo’ dyopedwy
“Tuvdetdns v’ éueio pofedpevos ikero vijas.”
&s mot’ ameiljoer TéTe pwou ydvor edpeia xHdv.
(146—50 Munro and Allen)
Yes, old sir, all this you have said is fair and orderly.
But this thought comes as a bitter sorrow to my heart and my spirit;
for some day Hector will say openly before the Trojans:
“The son of Tydeus, running before me, fled to his vessels.’
So he will vaunt; and then let the wide earth open beneath me.

Nestor assures him that the men and women of Troy will never be-
lieve Hector’s boasts, given that Diomedes has made them suffer
so much already. Nestor’s words are persuasive, but as they flee to-
wards the Greek ships, Hector shouts that the Danaans who once
revered Diomedes will now ‘dishonour’ (driujcovet) him, since he is
‘no better than a woman’ (161—3). Diomedes must resist the urge to
turn and face him: “T'hree times in his heart and spirit he pondered
turning, | and three times from the hills of Ida Zeus of the coun-
sels thundered’ (7pis pev pepuiipiée kata péva kal kara Qoudv, | 7pis

> dp’ am’ ISaiwv dpéwv kTime unTiera Zeds, 169—70). In the end,
Diomedes wisely decides to flee, not because of but in spite of his
sense of shame. The scene beautifully illustrates the potential con-

92 See also 1229%8—9: ‘But reason does not order [a courageous person] to endure
what is greatly painful and destructive unless it is fine to do so’ (6 8¢ Adyos Ta peydia
AUﬂ'T]Pd KO.I) ¢0aPTle OL" KE)\GL/'GL l;ﬂ'O,U,E/VGLV, &V ,U/Y\] Kﬂ,A(;V 'ﬁ).
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flict between aidos and practical wisdom. Nestor’s advice to retreat
in the face of Zeus’ thunderbolts is not a sign of cowardice, be-
cause Nestor sees there is nothing to be gained—and everything to
be lost—by fighting Hector when the god is on his side. Likewise,
Diomedes’ reluctance to flee is not a mark of true courage, as Aris-
totle would say, since it is based on the desire to save his reputation
at the cost of a greater end. Had Diomedes given in to his aidos, it
would have meant certain death for himself and Nestor, and disaster
for the Greeks.

The Diomedes episode provides a poignant contrast to the first
passage cited, from book 22, in which Hector makes his fateful de-
cision to confront Achilles. Hector is standing alone beneath the
walls of Troy, while from above his parents plead with him to re-
treat inside the citadel and gather reinforcements. They appeal to
his sense of pity and filial duty, evoking images of the city’s de-
struction and the degradation they will be made to suffer if Troy’s
greatest warrior is slain. Having heard their pleas, Hector takes
counsel with himself:
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(99-110)

‘Ah me! If I go now inside the wall and the gateway,

Polydamas will be first to heap disgrace upon me,

since he tried to make me lead the Trojans inside the city

on that accursed night when brilliant Achilles rose up,

and I would not obey him, but that would have been far better.
Now, since by my own recklessness I have ruined my people,

I feel aidos before the Trojans and the Trojan women with trailing
robes, that someone who is less of a man than I will say of me:
“Hector believed in his own strength and ruined his people.”
Thus they will speak; and as for me, it would be much better
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at that time to go against Achilles, and slay him, and come back,
or else be killed by him in glory in front of the city.’

Hector knows that he stands a better chance of defeating Achilles
with the help of his fellow Trojans, who have amassed inside the
walls. But he is too ashamed to face them, as a result of his previ-
ous decision (in book 18) to reject his brother’s sound advice and
expose the army to slaughter. Now he would rather die than hear
his name dragged through the dust, and so he uses his earlier folly
as a reason to commit an even greater one. His death at the hands
of Achilles seals his city’s and his parents’ fate.%

In both examples cited by Aristotle in NE 3. 8, aidos threatens
to bring a hero to ruin, and in the case of Hector it actually does.%*
The lack of wisdom displayed in the Homeric warriors’ brand of
courage is not simply a matter of miscalculation, of failing to take
an adequate measure of the dangers of standing firm. Rather, to the
extent that they are motivated by aidos, by the fear of disrepute,
they make a mistake about what the goal of standing firm ought to
be. A truly courageous person, once again, acts ‘for the sake of the
fine’, and if the finest and therefore wisest course of action is to re-
treat, then the prospect of honour and the threat of disgrace will no
longer carry any weight.% In contrast to the Homeric heroes, then,

93 On Hector’s aidos see J. M. Redfield, Nature and Culture in the 1liad: The
Tragedy of Hector (Durham, NC, 1994), 115-19.

94 Compare Aristotle’s comment about the ‘natural virtues’ (which include aidds;
of. EE 3.7, 1234%32) at NE 6. 13 (EE 5. 13), 1144°9—12: ‘but without understanding
they are evidently harmful. At any rate, this much we can surely see: that just as a
heavy body moving around without sight suffers a heavy fall because it has no sight,
so it happens in this case t00’ (dAX* dvev vod BAaBepal paivovrar odoar. mAny TogoiTOV
éowkev opaolai, 8tv domep odpart loxvpd dvev Sifews kwovpévw oupPaiver opdAdeshar
L’vapd)s Sua 0 y.ﬁ e"xsw 8w, oltw kal évravba). The natural virtues are harmful be-
cause they are ‘without practical wisdom’ (dvev ¢povijoews, 1144°17).

95 John McDowell has argued that the virtuous person’s desire to do the fine thing
silences any competing considerations (“The Role of Eudaimonia in Aristotle’s Eth-
ics’, inid., Mind, Value, and Reality (Cambridge, Mass., 1998), 3—22 at 17-18). So it
is not as though the reasons for acting wisely outweigh the reasons for acting otherwise
(e.g. the prospect of honour or the threat of disgrace). Rather, ‘in the circumstances
[the latter considerations] are not reasons at all’ (177). One might contend, however,
that because the virtuous person is attentive to value in all its forms, she sees that the
prospect of a good such as honour is still a reason to do the unwise thing. This is not
to say that she is at all tempted to act unwisely, or that she will regret her decision
after the fact. The competing considerations could simply ‘have a voice’: they could
enter into her deliberations even if at no stage do they have any pull. In this vein, Jeff
Seidman draws a distinction between ‘motivational’ and ‘rational’ silencing, and ar-
gues that eudaimonistic considerations (such as the prospect of pleasure or honour)
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aidos plays no significant role in explaining the courageous person’s
actions.%

At this point, one might object that Aristotle’s analysis of civic
courage depends on an implausible view of the psychology of ho-
nour and shame, since it seems to interpret the Homeric warriors’
aidos as a mere concern for how one appears in others’ eyes.?7 But
as Bernard Williams and Douglas Cairns have argued, the ‘shame
culture’ portrayed in ancient Greek literature is based on an inter-
nalized system of values and shared expectations.?® Diomedes and
Hector may feel shame at failing to live up to the standards of their
communities, but these are also ideals they have for themselves.?®
Thus Williams writes of the Iliad 22 passage: ‘Hector was indeed
afraid that someone inferior to him would be able to criticise him,
but that was because he thought the criticism would be true, and
the fact that such a person could make it would only make things
worse.’'*° So perhaps what Hector is really afraid of is not disrep-
ute, or the negative opinion of others, but acting in a way that would
warrant the loss of his reputation for arete. In that case, the distinc-
tion between aidos and the virtuous person’s desire to choose the
fine and avoid the shameful looks harder to sustain.

Let me offer two brief replies to this objection. First, it is clear
from the analysis of aischuné in Rhetoric 2. 6 that Aristotle does not
conceive of shame as being crudely heteronomous. There he says
that a person feels shame ‘at the sorts of bad things that seem shame-
ful either to him or to those whom he respects’.”®" These especially

that conflict with virtuous agency will be motivationally but not rationally silenced
by virtue (“T'wo Sides of “Silencing”’, Philosophical Quarterly, 55 (2006), 68—77 at
69). (I am grateful to Jonathan Dancy for calling this issue to my attention.)

9 Compare MM 1. 20, 1191°12—14, where the author suggests that if a person with
merely civic courage is stripped of aischuné—because of which he was courageous’
(8¢ v v dvdpeios)—he will be courageous no more.

97 See Cairns, Aidos, 420: ‘In these passages on bravery there is a strong sugges-
tion that aidas is concerned with external honour and reputation alone.’

98 See B. Williams, Shame and Necessity [Shame] (Berkeley, 1993), ch. 4; Cairns,
Aidos, passim.

99 On shame as the perceived failure to live up to one’s own ideals see N. Sher-
man, ‘Moral Injury, Damage, and Repair’, in V. Caston and S.-M. Weineck (eds.),
Our Ancient Wars: Rethinking War through the Classics (Ann Arbor, 2016), 121-54
at 126—31. Sherman analyses modern soldiers’ experience of shame in connection
with Sophocles’ Ajax. °° Williams, Shame, 82.

101 1383P16-18: drdyxn aloxivesbar émi Tois Towirols TV Kakav oa aloxpd Soxel
elvar 1 adred 1 dv Pppovriler. For this use of ¢povrilew see also 1384°23—5, 31-3; EE
3.7, 1233°26-9; Plato, Crito 48 A 5—7.
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include actions that ‘stem from vice’ (1383°18) and that reveal ‘bad
things about one’s character’ (1384%7)—that is, the very things that
one would find discreditable in others. Later in the chapter, Aris-
totle explains that a person does not feel shame before just any audi-
ence, but before those whom he ‘holds in regard’ (dv Adyov éye,
1384%25). The latter include the ‘practically wise’, whom we respect
because we suppose they speak the truth (ws dAnfevdvrwv Tév $po-
vipwy, 1384°32)—presumably in their opinions about what is fine
and shameful. Here we may recall the EE characterization of the
aidemon as one who respects the opinions of ‘those who appear de-
cent’ (76w pawouévaw émewav, 3.7, 1233°29). Built into Aristotle’s
understanding of proper aidos, then, is a concern for whether the
opinions of others are justified.’®* All the same, it is important to
stress that Aristotle conceives of shame as an essentially social emo-
tion. While the disposition to feel shame reflects one’s own ideals
and expectations, aidos is more than just a fear of failing to live up
to our personal standards: it is the fear of falling in the eyes of a
community whose opinion matters to us.'®3

Second, Aristotle’s view seems to me to capture the psychological
complexity of aidos as it is actually portrayed in Homer. Consider,
for example, how Nestor responds to Diomedes’ fear that Hector
will mock him before the Trojans:

« » s \ sy ,
el mep yap o "Extwp ye kakov kai avdlxida Prjoer,
AAX’ 00 meloovrar Tpies kail dapdavimves
oy , s ,
kal Tpdwv dloyor peyalipwy domordwy,
. , , \ s
Tdwv év kovinat PdAes Badepods mapakxoiTas.
(8. 153-6)
‘If Hector calls you a coward and a man of no strength, then
the T'rojans and Dardanians will never believe him,

o2 See also Inglis, ‘Grand End’, 279-83. In my view, Inglis gives inadequate
weight to the fear of disrepute in Aristotle’s analysis of civic courage and aidos more
generally.

23 See also A. Fussi, ‘Aristotle on Shame’, Ancient Philosophy, 35 (2015), 113—35.
In recent decades the question whether shame has an essentially social dimension has
been the subject of much debate. Important contributions include J. Deigh, ‘Shame
and Self-Esteem: A Critique’, Ethics, 93 (1983), 225—45; G. Taylor, Pride, Shame,
and Guilt: Emotions of Self-Assessment (Oxford, 1985); J. D. Velleman, ‘The Ge-
nesis of Shame’, Philosophy and Public Affairs, 30.1 (2001), 27—52. For an extended
critique of the ‘social’ view see J. A. Deonna, R. Rodogno, and F. Teroni, In Defense
of Shame: The Faces of an Emotion (Oxford, 2012). For a defence of the Aristotelian
view from an evolutionary perspective see H. Maibom, ‘“T’he Descent of Shame’,
Philosophy and Phenomenological Research, 8o (2010), 566—94.
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nor will the wives of the high-hearted Trojan warriors,
they whose husbands you hurled in the dust in the pride
of their manhood.’

The passage does not suggest that Diomedes is merely afraid of
what the Trojans will think of him; the deeper concern, as Willi-
ams argues, is that Hector’s slights would be deserved—that fleeing
from Hector would expose him as a ‘coward’ (kaxds). Nestor there-
fore reminds Diomedes that he is not a coward, since his previous
actions have proven his areté. This shows that Diomedes’ sense
of shame is responsive to standards of justification, since Nestor
gives him no reason to think that Hector will not slight his char-
acter. But also notice what Nestor does not say: he does not try to
tell Diomedes that his reputation among the Trojans is of no sig-
nificance, and that all that matters is whether he is really virtuous,
regardless of what they might think. Rather, it is crucial to Nestor’s
persuasive strategy that Diomedes believe the Trojans will disre-
gard Hector’s boasts—that there be an audience who acknowledges
that he is no coward.

Williams also thinks that aidos ultimately responds to ‘real so-
cial expectations’, however much those expectations may mirror the
ideals one has for oneself.”* Thus the shame of the Homeric her-
oes, on his reading, is neither hostage to the opinions of others nor
purely autonomous.'® Unlike Aristotle, however, Williams doubts
that human beings have a better guide than aidos for meeting the
demands of moral life. That is because he rejects the aspiration to
a kind of practical wisdom that transcends the mechanisms of ho-
nour and shame—a kind of wisdom, as we have seen, that is central
to Aristotle’s conception of virtue. For Aristotle, the proper aim
of virtuous action is the truly kalon, not what appears kalon to a
community whose judgements I respect. Williams suggests that the
early Greek poets offer a more realistic picture of our ethical situ-
ation than what we find in the philosophers. But if the passages
cited in NE 3. 8 reveal the destructive side of aidos, then one could
argue that the Iliad depends for its tragic effect on the possibility of

o4 Williams, Shame, 84.

o5 Note that even if shame were purely autonomous, it still would not play an im-
portant role in the motivations of Aristotle’s virtuous person. The virtuous person
avoids shameful actions because they are shameful (or because of the features that
make them shameful), not because of how she would appear in her own eyes.
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something like Aristotle’s notion of phronesis. In that case, Aristotle
may have learnt more from Homer than Williams’ account allows.

The core objection to Aristotle’s second argument for why aidos is
not a virtue was that it focuses only on retrospective shame, neglect-
ing the potential role of inhibitory shame in the virtuous person’s
motivations. In this section I have shown two ways in which even
prospective shame, understood as the fear of disrepute, would be
uncharacteristic of a virtuous person on Aristotle’s account. First,
as the second part of NE 4. 9 suggests, aidos can inhibit someone
with base desires from acting shamefully. A fully virtuous person,
by contrast, wants to do the fine thing because it is fine, and so the
fear of disrepute plays no significant role in the explanation of his
actions. Aidos and self-control (éyxpdreia) are similar to the extent
that both can cause a person to do the right thing while lacking vir-
tue of character. Second, as we saw from the discussion of civic
courage in NE 3. 8, aidos can bring a person with a generally well-
formed character to ruin, since it can cause him to act for the sake
of the wrong end—that is, to avoid disrepute instead of the truly
aischron. A virtuous person will recognize when the action that is
liable to bring disrepute is in fact the noble thing to do, and will
choose accordingly. That is a key feature of the virtuous person’s
phroneésis. So again, it seems that shame plays no significant role in
explaining what a virtuous person does—even if his actions and ac-
tions done from aidos will often look the same from the outside.’®

The chief task of this paper has been to examine the flaws in Aris-
totle’s treatment of aidos in NE 4. 9 and show that there are better
arguments available to him. In Section 2 I reconstructed his view
that aidos is not a virtue because it is an ‘affective’ mean, whereas
virtue—according to the formal definition in NE 2. 6 (1106°36—
1107°2)—is a hexis prohairetike, or a state that issues in decisions.
The success of that argument, however, depends on the dubious
claim that aidos is essentially a disposition to have certain feelings,
rather than to decide and act for the sake of ends. We have now
seen that Aristotle has independent reasons for excluding it from
his list of virtues. For even if aidos does issue in decisions (as it ap-
pears to, for instance, in the example of Hector from Iliad 22), its
decisions aim at the wrong goal and so fail to express phronesis. But
virtue—again, according to NE 2. 6—causes a person to decide on

196 On the difficulty of judging the quality of actions from the outside see Lorenz,
‘Character’, 191.
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the mean as determined by the reasoning of a phronimos. Whichever
way we conceive of aidos, then, it runs afoul of Aristotle’s definition
of virtue.

It is one thing, however, to show that aidos is not a virtue, and an-
other thing to show that it has no part to play in a virtuous life at all.
Aristotle’s view seems to be that while aidos has an important role in
moral development, it is eclipsed in a fully virtuous person by the
disposition to do the right thing for the right reasons.’” In other
words, a mature adult should no longer need the fear of disrepute
as a motivation to act well. In the final main section below I argue
that even someone who possesses virtue of character and phronésis
may still have need of aidos. My starting-point will be the discus-
sion of NE 4. 9 in Alexander of Aphrodisias’ Ethical Problems. For
reasons we have yet to consider, Alexander argues that Aristotle’s
own theory commits him to the view that a virtuous person will be
disposed to feel shame, even if he neither does nor is inclined to do
anything shameful.

5. The virtuous person’s aidos:
Alexander of Aphrodisias on NE 4. 9

Alexander begins Problem 21 (‘On aidos’) by summarizing the open-
ing argument of NE 4. 9 and noting that, while in book 2 Aristotle
had said that aidos is a praiseworthy feeling, he now claims it is de-
sirable only in the young. To older people, in Alexander’s para-
phrase, the feeling is altogether ‘alien’ (aAAdrpiov):

T& elvar uev 87 v aldw $éBov ddoélas, Tov 8¢ péfov Tis ddolias 7 émi yeyovd-
, A w Ny , 2 o . e, e /
ow aloypois 7 éml pélovew ylveshar 1) émi Sokodow, dv odkért of mpoPefnrires
ey Vv sy iy s ,
kot Y NAwklay kal Tas dperas éxovres mpakTikol. pddiov yap avTols PuAdr-
o _ Vo Aoy, N g e
Teclar kal 6oa ovk €oTi wev aloxpd, Sokel de yiveolar kal adTa ddoflas aiTia.
(141. 20~5 Bruns)™?

Because aidos is fear of disrepute, and fear of disrepute arises in respect
either of shameful things that have already happened or of ones that are
going to happen or of reputed ones; and those that have advanced further
in years and [now] possess the virtues no longer do [such things]. For it is

°7 On the role of aidos in moral development see again Burnyeat, ‘Learning’;
Curzer, Virtues, ch. 16.

98 1. Bruns, (ed.), Alexandri Aphrodisiensis praeter commentaria scripta minora:
Quaestiones, De fato, De mixtione, Supplementum Aristotelicum, 2.2 (Berlin, 1892),
117-63.
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easy for them to avoid even those things that are not [in fact] shameful but
are thought to be causes of disrepute [nonetheless]."®

Here Alexander is referring to Aristotle’s remark that it makes no
difference if some things are shameful ‘in reality’ (kar’ dAjfewav)
and others only ‘according to opinion’ (kara 3é€av), since a decent
person does neither type of thing.”™ Alexander does not elaborate
on the distinction, but his thought seems to be that it is easy for
a person with experience to avoid violating norms that are merely
conventional.’'" It is also worth noting that he takes Aristotle’s ar-
gument to apply to both retrospective and prospective shame. Even
prospective aidos will be ‘alien’ to older people, we can infer, be-
cause they no longer suffer the temptations of youth.
Alexander then shifts from exposition to critique:

” \ N Ay s o <y ,
&&wov On mepl ToUTOU SadaBeiv Kal pdAioTa, émel cvviouer avTols fHon TavTYY
\ i1 7 7 5 ’ \ \ 7’ > \ ol 3 7
(mjv) NAwklav yeyovdow aildovuévois moAda kal moAddkis. €l uev odv v Aeyduevov
N A a g gy s wcoa / N
70 Selv katagppovely Ths ddoflas, ovr dv fuiv éder Adywv. émel 8’ od TobT’ oTiv
70 Aeyduevov, dAAa keitar uev 67i Set puldrrecfar Ty ddoéiav, €l ye 1 86éa kal
o Ay A .y o fa e gr ¢
Ty péyioTov T éxtos dyaldv, Aéyerar 8¢ 6TL unkért év adoéla ylvovrar ol

Mﬁﬂ'e 'n'moﬁVTe/s‘ TL at’axpév ;,Lﬁﬂ'e 770L7§0‘0,V7€5‘ PPN (I4.I. 25—31)

It is worth deciding about this matter, especially since we are aware that we
ourselves, [although] we have already reached this age, feel aidos at many
things and frequently. Well, if what was said was that one should think
little of disrepute, we would not need any discussion. But it is not this that
is being said; it is accepted that one should avoid disrepute, if reputation
and honour are the greatest of external goods, and it is being said that those
who neither do nor have done anything shameful no longer become subject
to disrepute . . .

It is this last claim in particular—that those who avoid acting
shamefully are not exposed to disrepute—that Alexander calls into
question:

FR Y [ Ty S T S / \ P / SN) A
o0 yap éowkev 1) adoéla émi Tois mparTouévols u kadds yivesbar udvors, dAda

Ve , v - / o > \
kal Tols VmomTevouévots kal Tois StafAnbivar Svvauévois, d pdAiora loyder mapa

- R Son , A , ae er s s ,
Tois dyvoolow. el 8¢ yiveral Tis kal émi Tois TotovTows adoéia, ok dmorékAetoTal

29 Translations are from R. W. Sharples, Alexander of Aphrodisias: Ethical Prob-
lems [Problems] (London, 1990), slightly modified. Sharples (54 n. 176) provides ‘are
no longer able to do [such things]’ as an alternative rendering of odxért . . . mpakTikol
at lines 22—3.

110 NE 4. 9, 1128P22—5. For discussion see n. 55 above.

"1 See again the Anonymous commentator’s example of ‘eating in the agora’ (202.
11-13).
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6 undev aloxpov moujoas Tob év adoéia dtvachar yevéabhar. v ddoflav el Sei po-
- o ey > A , , Y, A
Beiolar, 1) 008év édatrov éx Safoldv 1) éx mpdéewy yiverar, ovk dAASTpLov TolTO

N 50 vrra A s A \ Vo ey oy .
(70) mdfos oddevi’'? 7@V émewkv €in dv kal kata Ty NAuciav mpoBeByrdTwy,
000€ kat’ avTdv, €l ye Sei puev duldrresbar xal pofeicbar v ddoéiav, TodTo 8’
éotiv aldds. (141. 32—142. 8)

For it seems that disrepute is occasioned not only by ignoble actions, but
also by those [actions] that are held in suspicion and are capable of be-
ing misrepresented, which have the greatest influence among the ignorant.
But if disrepute is some[times] occasioned by such things too, then the
person who has done nothing shameful is not excluded from being cap-
able of falling into disrepute. If one ought to fear the disrepute that comes
from slander no less than that which comes from actions, then this feel-
ing [sc. aidos] will not be alien to any of those who are decent and further
advanced in age—not even according to [Aristotle], if indeed one ought to
guard against and fear disrepute, and this [fear] is aidos.

Alexander goes on to argue that aidos is in fact more characteristic of
a virtuous person than of anyone else. Someone who has lived his
life in a noble way, free from shameful actions, will be especially
sensitive to any imputation of disgrace:

810 ral ovuPéBnrer TovTows aildeichar pdliora, ofs opddpa éoti Ta aloypd wi-
onTd. 1) yap aldws odk owxev amAds elvar $pdfos adoélas, dANd moAD mpdTepov
aAdoTpLdTns mpos Ta aloxpd, 6 Ny ol olTws éxovres dofolvrar Ty ém’ adTols
adoflav. (142. 10-14)

And so it comes about that those people for whom shameful things are very
hateful feel aidos most of all. For aidos does not seem to be fear of disrepute
without qualification, but much rather alienation from shameful things, on
account of which those who are in this condition fear disrepute in respect
of them.

Here Alexander suggests that aidos, understood as the fear of
disrepute, is derivative from a more basic aversion to acting
shamefully.”™3 If this is meant as a claim about aidos in general,
then it is clearly not Aristotle’s view, because it implies that a
young person cannot be inhibited by aidos prior to developing a
distaste for the aischron in its own right. And as I argued above
in Section 4, Aristotle sees an important difference between the

"2 Following Sharples’ acceptance of Bruns’ conjecture (Problems, 86 n. 21).

'3 Alexander goes on to say that aidos, conceived in this way, would no longer be
a pathos without qualification, but rather a kind of hexis and diathesis (‘disposition’)

on which the pathos follows. He does not claim outright that aidos is a virtue, though
he clearly thinks it central to the virtuous person’s psychology.
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virtuous person’s desire to pursue the fine and avoid the shameful
and the motivations of the aidemon. At the same time, however,
Alexander’s criticism reveals a major limitation in Aristotle’s ac-
count of aidos. In NE 4. 9, as we saw, Aristotle suggests that once a
person learns to avoid doing anything shameful, he will no longer
be subject to disrepute and so will not feel shame (prospective or
retrospective). This assumes that acting virtuously is sufficient for
avoiding disrepute. But as Alexander shows, that is simply not the
case, since even a virtuous person is liable to have his actions misre-
presented by others and to become an object of slander. Given that
honour is the greatest of external goods, as Aristotle himself says, a
virtuous person should be concerned to avoid the mere appearance
of disgrace, in addition to not doing anything shameful. If that is
right, it seems aidos will play a role in the virtuous life after all.**+
Let us turn to an example. Near the beginning of Plato’s Char-
mides, Socrates arranges to engage the young Charmides in a con-
versation in order to find out whether his soul matches his beautiful
face and body. He asks the older Critias to call him over: ‘Surely
if he were even younger, there’d be no shame in his having a dis-
cussion with us—at least not in your presence, since you’re both
his guardian and his cousin.’''5 Socrates knows that his attempt to
‘undress’ Charmides’ soul (154 E 5—-6) through dialectical examina-
tion is liable to be viewed by others as a sexual overture. Given the
norms of Athenian paiderastia, it would be shameful for Charmides
to be seen alone with a potential suitor.”*® There is less shame in it
for the older Socrates, but we can imagine that he would not want
to raise suspicions against himself either. By reminding Critias that
the conversation would be taking place in his presence, Socrates
shows he is sensitive to the prospect of disrepute. This is not to
say that shame is what prevents him from actually trying to seduce
the young Charmides. Instead, we might suppose, it is Socrates’
sophrosuné or temperance that explains why he does not pursue him
sexually. But Socrates realizes that even if his motives are pure, he
is not immune from the appearance of impropriety. The example

"4 Compare the Anonymous commentator’s claim that aidos pertains to the ‘sus-
picion’ (¢mévowa) of shameful deeds (204. 7—11), discussed in n. 55 above.

"5 155 A 4—~7 (Moore—Raymond trans., in progress): 0d8¢ yap dv mov el érv érdyyave
V€L{)T€P0§ (/’l,)V, (IL,O'XP(\N/ 1‘7‘.]/ 'f]V aﬁ‘ro:) SLG/\G/'J/EO'BG,L 7}/.[.[]/ E’Vﬂ.VTI.IOV Y€ 0'01:’, E’WLTP(;TTOU TE &‘U.U. Kal:
avefod GvTos.

16 See K. Ormand, Controlling Desires: Sexuality in Ancient Greece and Rome
(Westport, Conn., 2009), 52—4.
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therefore suggests that he is disposed to avoid disrepute in addition
to being disposed to act temperately for its own sake. The former
disposition, Alexander would say, is the virtuous person’s aidos.

Alexander’s response points to a more general problem in Aris-
totle’s account of the relationship between shame and virtue. Ac-
cording to that account, a virtuous person will not be disposed to
feel shame for the simple reason that ‘aidos is occasioned by vo-
luntary actions [émt Tois éxovaiois], and a decent person will never
voluntarily do base things’ (NE 4. 9, 1128°28—9). By tethering aidos
to voluntary action, however, Aristotle fails to acknowledge the role
of luck in determining one’s reputation. Whether a person has cause
to fear disrepute is not wholly up to him. We have already seen this
in the case of actions that are liable to be misrepresented. Even if
Socrates would never do anything base voluntarily, he may become
the object of slander nonetheless. Yet his sense of shame helps him
avoid the mere appearance of impropriety, making it harder for
others to distort what he does. If his actions are misrepresented,
moreover, Aristotle might think that shame is the appropriate reac-
tion. A virtuous person would at least not be indifferent to the mat-
ter, especially if he should fall into disrepute among those whom he
respects.”?

In addition to cases of misrepresentation, Aristotle’s works sug-
gest two further scenarios in which a virtuous person might have
reason to feel shame through no fault of his own. First, there is the
category of ‘mixed’ actions discussed in NE 3. 1:

« Y , « , P , sy
6o 6€ Sa PpéBov uelldvwy kakdv mpdrrerar 1) Sia kaAdy Ti, ofov €l TUpavvos
mpooTdTTOoL aloXpoy TL mpdal KUpLos WY Yovéwy kal Tékvwy, Kal TpdéavTos wev

, ., > s , ) , ” / s o,
oblowro w) mpdéavros &8 dmobviiokower, dupiaPiTyow éxer méTepov drxovod

éoTw 1) €xovota. (1110°%4—8)

Actions done because of fear of greater evils or because of something fine—
for example, if a tyrant with control over your parents and children orders
you to do something shameful and if you do it, they will survive, but if you

"7 In NE 4. 3 Aristotle suggests that the ‘great-souled person’ (ueyadvyos) will
be ‘moderately pleased by great honours conferred by excellent people [$m6 T&v omov-
dalwv]’ (1124"5—7), but contemptuous of honour and dishonour that comes from the
many (*ro-12). The implication, I take it, is that the great-souled person will also
be moderately annoyed if he is not honoured by those he deems excellent. Aristotle
also says that the great-souled person ‘is ashamed [aloydverar] to be a beneficiary’
(P9—10), since it is characteristic of an inferior person to receive benefits. Assuming
the great-souled person cannot always control whether someone benefits him, this
suggests that aidos will be part of his character.
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do not do it, they will be put to death—give rise to disputes about whether
the actions are involuntary or voluntary.

Aristotle argues that such actions are strictly speaking voluntary,
because they are choiceworthy given the circumstances and the
starting-point is internal to the agent. But considered in the ab-
stract, they are involuntary, since nobody would choose to do
such things unless they were under extreme duress. Later on he
adds: ‘People are sometimes even praised for actions of this sort,
when they endure something shameful or painful for great and
fine things.’™® Despite what he says in NE 4. g9, then, Aristotle
does think that a virtuous person may voluntarily choose to do
(or endure) something base, if that is the only way to achieve
a noble end. But even though such a person might be praised,
nowhere does Aristotle suggest that there is no shame attached to
performing mixed actions. Indeed, part of what is praiseworthy
may be the fact that the person chose to act in spite of his feelings
of shame at what he would be putting himself through. Of course,
a virtuous person would feel shame only in the appropriate degree;
but the absence of any shame (either before or after the deed) might
show that he fails to properly appreciate the value of honour and
reputation.”™™® So again, it seems that aidos may have a role to play
even in a life of virtue.'*°

Aristotle’s discussion of shame in Rhetoric 2. 6 suggests a third
and final reason why even a virtuous person would need to have
aidos. Towards the end of the chapter, Aristotle describes the types

18 1110%19-22: éml Tais mpdfeot 8¢ Tais TowadTals éviote Kal erawotvrar, STav aloypdy

T 7 Aumrpov dmopévwow Avtl peyddwy kal KaADY.

19 Compare Aristotle’s view that a courageous person does the fine thing in spite
of his (appropriately measured) feelings of fear. A total absence of fear in the face of
mortal danger would show that he fails to properly appreciate the value of his own
life.

120 Related to the case of mixed actions is the possibility of being forced into a
shameful situation entirely against one’s will. Thus, in Rhet. 2. 6 Aristotle includes
being raped (7o vBpi{ecfar, 1384°18) among the causes of shame in people, ‘since en-
during it or failing to defend oneself against it is due to unmanliness or cowardice’
(amo dvavdpias yap 7 Setdias 7 Dmouwovr) kal 70 un duivesfar, 1384°19—20). Aristotle
might believe that a virtuous person, being neither unmanly nor cowardly, could
never be a victim of rape, and so would have no need of aidos in that respect. Al-
ternatively, Aristotle is only reporting the views of the many (sc. ‘it is seen as a sign
of unmanliness’) without stating his own position on the matter. In that case, he
might hold that a virtuous person would be disposed to feel (appropriate) shame at
being raped—a deeply troubling view, but one that seems consistent with his ethical
theory.
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of audience before whom people are likely to feel shame. Chief
among them are those whom we admire and esteem, and so wish to
be admired by in return—including our rivals (1384%24—7; 138429~
30). ‘And in general’, Aristotle later adds, people feel shame before
‘those on whose behalf they themselves feel ashamed [dmep v ai-
oxtvovrar avrol]’ (1385%4). Here Aristotle introduces the idea that
a person might feel shame not because of what he himself does
(or has done to him), but because of someone else’s actions. And
people are especially prone to feel shame in relation to those who
have some special connection to them, for example whose teachers
or advisers they have been (1385%5—6). The thought must be that—
fairly or not—if a student acts disgracefully, it reflects poorly on his
teacher, so that both will have reason to fear disrepute. To Aris-
totle’s example we could add friends, family members, and even
one’s fellow citizens. In each of these cases, a virtuous person may
be exposed to disgrace by the actions of another without doing any-
thing shameful himself. If shame is indeed the right response to
such situations, then Aristotle should admit that a virtuous person
would be disposed to feel shame.

Beginning with Alexander’s critique of NE 4. 9, we have consi-
dered at least three reasons why aidos might be characteristic of a
virtuous person after all. The possibility of slander and misrepre-
sentation, the potential need to perform ‘mixed’ actions, and the
fact that one’s reputation is tied to the actions of others—all show
that even a virtuous person is not immune from falling into dis-
repute. In claiming that only voluntary actions give rise to aidos,
Aristotle neglects the fact that honour and reputation are external
goods and therefore vulnerable to luck. In short, a virtuous charac-
ter is not sufficient for avoiding adoxia—just as it is not sufficient for
achieving eudaimonia, of which honour and good reputation form a
part.’* That is not to say that a person should be indifferent to his
reputation, just because it is not fully within his control.”** Even
if honour is partly subject to chance and misfortune, there may be
better or worse ways to deal with that fact. As Alexander suggests, a
virtuous person will be sensitive to slander and misrepresentation,
and will guard against them in so far as he is able. If he has to do

21 See NE 1. 8, 1099°1—2, where Aristotle suggests that eudaimonia depends on
having friends and political power, which in turn will depend on a person’s reputa-
tion and social standing.

22 In NE 4. 4, when discussing the virtue concerned with minor honours, Aris-
totle suggests that complete indifference to honour is a vice (1125°8-11).
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or endure something shameful for the sake of a noble end, he might
feel shame as an acknowledgement of the dishonour—even though
he knows the act was justified. The same is true if his student does
something disgraceful, or if a shameful secret is uncovered in his
family’s past. Shame may indeed be the correct response, even if a
person bears no responsibility for what was done. It is, of course,
a further question whether shame is the correct response in these
circumstances. But given that Aristotle considers honour and re-
putation to be genuine goods, he should also think that a virtuous
person would be affected by the threat of losing them, or by their ac-
tual loss.'?3 In that case, the fully virtuous person will be disposed to
feel both prospective and retrospective shame in appropriate ways.
The natural term for such a disposition is aidos.

6. Conclusion

So is aidos an Aristotelian virtue? It is hard to see why we should re-
sist that conclusion, if a virtuous person will show a proper concern
for his reputation, and will be disposed to feel shame when appro-
priate. We have seen that Aristotle has two main reasons for separ-
ating aidos from the genuine virtues. First, he conceives of aidos as
strictly an emotional disposition, whereas the virtues are expressed
not only in feelings but also in wise decisions and actions. But if
avoiding disrepute can be the goal of action, it seems he should al-
low that aidos can be a ‘prohairetic’ mean as well. Second, Aris-
totle thinks that aidos implies an imperfect character, either because
it depends on the desire to do something shameful, or because it
aims at the wrong end, mistaking honour and reproach for the truly
kalon and aischron. As such, it can lead a person with generally good
motives to act unwisely. Aristotle wants to preserve a distinction
between acting from the fear of disrepute and acting for the sake of
the fine. For the most part the distinction seems warranted: a vir-
tuous person does the just thing because it is just, not in order to
protect his reputation.

And yet, even a completely virtuous person will not be indiffer-
ent to what people think of him, because he appreciates the value
of honour and social standing as external goods. Since reliably do-
ing the just, or the generous, or the courageous thing is not suf-

23 See again NE 1. 5, 1095°22-3; 4. 3, 1123%15-21; 7. 4 (EE 6. 4), 1148%29-30.
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ficient for avoiding disrepute, a virtuous person will need aidos in
addition to the several virtues. He will guard against having his ac-
tions misrepresented by others, and he will respond with appropri-
ate shame should his reputation be compromised, whether by his
own ‘mixed’ actions or by the actions of people connected to him.
Knowing when, how, and to what extent to care about the opinions
of others will require practical wisdom. Given that Aristotle ack-
nowledges specific virtues concerned with honours great and small,
there is no obvious reason why a sense of shame, properly circum-
scribed, should be denied the same status. It seems that Aristotle
should have recognized aidos as a virtue after all.

Vassar College
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