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Lay Abstract

In Aristotle’s ethical theory, the virtue of temperance is related to two types of
pleasures. One type is the bodily pleasures involving appetite and pain, the other is the
pleasure following upon a temperate action. My examination of his conception of health
reveals that, in acting temperately, temperate people experience the second type of

pleasure in their abstinence from the enjoyment of the first type of pleasures.



v

Abstract

My investigation of pleasures involved in an Aristotelian temperate action starts
with Aristotle’s account of health presented in Metaphysics, Physics, and his other
biological works. Aristotle’s conception of health provides the theoretical backdrop in
which two modes of temperate action concerning bodily pleasures involving appetite and
pain are made possible. The temperate person is capable of acting temperately because
the rational part of the human soul can influence appetite, and the contact between the
pleasant and what is good for health allows two possible ways of action. When the
pleasure of appetite is within the range of what is good for health or does not harm health,
temperate people may pursue it; when the two do not match, a temperate action does not
involve any bodily pleasures, and is simply the activity of the rational soul. This thesis
emphasizes the second mode of temperate action, since this type of temperate action
simply consists in the activity of the rational soul, specifically, acting out the deliberate

decision of avoidance.
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Introduction

In Aristotle’s ethical theory, the virtue of temperance (cw@pocivn) concerns
pleasures (1100vdg), more specifically, the kind of bodily pleasures that involve appetite
and pain (tog pet’ émbopiag kol Amng, Téc swpoticdc, EN VIL12, 1153a32)." He claims
that the temperate take the enjoyment of such pleasures when it is appropriate, and refrain
from the enjoyment when it is not. But even in the latter case, there are pleasures for the

temperate person (EN VII.12, 1153a34-35). >

! Bodily pleasure involving appetite and pain appears in the Nicomachean Ethics
Book VII, apparently referring to the scope of temperance which Aristotle makes an
effort to narrow down in EN III 10. This thesis only focuses on the type of bodily
pleasures that are relevant to temperate action, and does not discuss other types, e.g., the
pleasure of seeing. Hence I use the shorthand “bodily pleasures” for the whole phrase
“the bodily pleasure involving appetite and pain.”

? In this passage in EN VII.12, Aristotle states: “That is why the temperate person
avoids these pleasures [but not all pleasures], since there are pleasures of the temperate
person too” (510 6 cOPPwV Pevyel TavTag, £Mel giciv dovai Kai coepovos, 1153a34-35).
Aristotle, Nicomachean Ethics, trans. Terence Irwin (Indianapolis, IN: Hackett Publishing
Company,1999),116. Greek Text from Ethica Nicomachea, ed. Ingram Bywater (New
York: Cambridge University Press, 2010). Irwin’s insertion implies that Aristotle believes
that the temperate person enjoys some bodily pleasures too, but not excessive ones. In this
thesis, however, I take the pleasures mentioned in the causal clause to be referring to the
pleasure supervening upon temperate action, rather than some bodily pleasures which the
temperate person enjoys.
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Aristotle believes that, in the temperate enjoyment of bodily pleasures, the
temperate person desires moderately and in the right way those things that are pleasant
and conducive to their health or good condition (mpog Vyieidv éotiv 1 Tpog eve€iav, EN
III.11, 1119a16). The temperate person also in the same way desires “anything else that is
pleasant,” provided that the pleasant thing satisfies three conditions. In the first place, the
pleasant thing does not impede their health and good condition. In the second place, it
falls within what is defined as “the fine” (10 koAov). In the third place, it falls within their
means (EN II1.11, 1119a16-20). So a temperate action can involve two types of pleasant
objects—one is conducive to health, the other not detrimental to health. Accordingly,
health would determine to which type an object belongs.

The bodily pleasures that are relevant to Aristotle’s account of temperance are
only of touch and taste (qpn kai yedoig, EN I11.10, 1118a26). How then do some
pleasures of touch and/or taste benefit, while others impede health? What is the pleasure
the temperate person finds in avoiding bodily pleasures of touch or taste? An
understanding of Aristotle’s notion of health and good condition is essential to understand
the roles that the two kind of pleasures have in his theory of temperate action.

In the scholarship on Aristotle’s theory of temperance, however, the notion of
health has not received much attention. I find that this neglect makes Aristotle scholars’
illustrations of temperate action focus on the temperate pursuit or the enjoyment of bodily

pleasures. But Aristotle’s notion of health also requires that people pay attention to the
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avoidance of certain acts and a form of temperate action that does not involve bodily
pleasures at all.

In this thesis, I present the familiar topic of Aristotle’s views on temperate action
in a new light by focusing on temperate action that does not include bodily pleasures. My
thesis is that this type of temperate action reveals Aristotle’s notion of health—a formula
(AOyoc) in the soul as well as the right proportion of bodily components. Moreover,
temperate action that does not include bodily pleasures brings out the harmony of appetite
and correct reason, and draws attention to the pleasure that the temperate person finds in
avoiding certain bodily pleasures. My view on the topic is not new, but I hope to arrange
the materials in a way that brings a neglected issue into the picture.

When temperate people enjoy some pleasure, they do so not because they desire
the pleasant things but because they know these things will not harm their health. When a
temperate action consists in avoiding bodily pleasures of touch, such an action is simply
the activity of the rational soul, namely the activity of reaching a decision to refrain from
the enjoyment, and acting out the decision.

For Aristotle, bodily pleasures are types of changes occurring when a person
engages in an activity of eating, drinking, or sexual relations. For instance, when we are
eating food some of our bodily parts, e.g., the tongue, the throat, the stomach, are affected
in some way. Aristotle describes such affection as change (kivnoic). In avoiding the

bodily pleasures, the temperate do not undergo any changes relevant to bodily pleasures
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involving appetite, though they still experience pleasure in performing the action. This is
the pleasure proper to an activity (évépyeia).

Aristotle states that temperate people desire moderately and in the right way the
things that are “pleasant and conducive to health or fitness,” as well as the pleasant which
does not constitute “an obstacle to health and fitness, does not deviate from the fine, and
does not exceed his means” (EN II1.11, 1119a18-20).” Furthermore, the bodily pleasures
involving appetite and pain are intimately connected with nutriment and the activity of
nutritive soul.

So, my investigation of temperate action starts with the concepts of health,
nutriment and the nutritive soul. In the first part of chapter 1, I give an account of
Aristotle’s discussion on health. He describes two ways in which health can exist. First,
he claims that health is a sort of formula one has in the soul. He seems to imply that, just
as physicians have medical knowledge to cure disease, so individuals are also capable of
understanding their own health, and know (or should know) why certain actions are good
or harmful to the body. Second, Aristotle states that health lies in the blending and
proportion of hot and cold things. Apparently, the healthy condition of the body requires

each person to maintain health in daily life by procuring the right hot and cold materials

? Translated by T. Irwin, 48. ENIIL.11, 1119a18-20: o0 8¢ mpdg Oyietdv ot §
p0og eveEiav Ndéa dvta, TOVTOV OpEEeTan HeTpimg Kol ag Oel, Kol TdV dAA®mV NOwv U
EUmodimv ToVTo1g dVvTMV ) Tapd TO KAAOV ) Viep v ovoiav (Bywater, 2010).
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for the body. In the second part of chapter 1, I make clear the relation among health, the
nutritive soul, and the sense of touch that is so intricately involved in his discussion of
bodily pleasures. Aristotle assigns to the nutritive soul two functions for the preservation
of life: generation, and making the proper use of nutriment in nourishment, growth, and
reproduction (DA 11.4, 415a25-415b1). Health apparently results from the nutritive soul’s
good use of the “last nutriment”, while the acquisition of nutriment, in the case of
animals, requires perceptual capacities — at a minimum, the sense of touch.*

In the first part of chapter 2, I explain the difference for Aristotle between non-
rational animals and a mature human being’s pursuit of nutriment, and give a brief
account of the two modes of temperate action concerning bodily pleasures. I first
establish the link between an animal’s appetite and nutriment. This link naturally initiates
an agent’s immediate pursuit of nutriment, a process including several stages of changes,
such as lifting limbs to take hold of some nutriment, and chewing it in the mouth. These
activities, such as eating when one is deficient in nutriment, or undergoing a cure when
one is ill, constitute a process that restores us to our natural state. Such a process is
inevitably composed of a series of changes that are ultimately initiated by our appetite for

pleasant things that are non-coincidentally suitable nutriment for a particular necessary

*See DA 11.3, 414a29-414b1; DA 11.4, 416b3-4; DA 111.12, 434b17-18.
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need. Some perception of nutriment would be experienced as pleasure when the animal is
in a particular bodily deficiency.

In the second part of chapter 2 I explain how two modes of temperate action are
possible concerning nutriment. One mode of temperate action consists in the enjoyment
of pleasant things that are either beneficial to, or at least not detrimental to the healthy
condition of the body, whereas the other mode consists in the deliberate avoidance of
bodily pleasures involving appetite. In the second mode of action, temperate people do
not engage in bodily changes pertaining to the acquisition of nutriment, their action is
simply the activity of the rational soul. The temperate person is capable of acting
temperately in these two ways for two reasons. First, the rational part of the human soul
can influence appetite. Second, the contact between the pleasant and what is good for
health (10 mpaxtov dyabd6v) allows two possible ways of action. When the pleasure of
appetite is within the range of what is good for health, temperate people may pursue it;
when the two do not match, a temperate action does not involve any bodily pleasures, and
is simply the activity of the rational soul.

In chapter 3 I first relate the views of Howard J. Curzer and Devin Henry, because
their discussion of Aristotle’s temperance is mainly illustrated with actions that involve
the enjoyment of bodily pleasures. My intention is to point out the one-sidedness of their
approach, which seems to me to have resulted from a lack of attention to Aristotle’s

conception of health. In the second part of chapter 3, I expand on the second mode of
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temperate action and explain how a voluntary action can consist in the activity of the
rational soul. In performing such an action, the temperate know that their own present
bodily condition is already healthy and that extra pleasant things would upset the right
proportion of their physical condition, hence that which is good for their health is to avoid
bodily pleasures. In this case, the temperate action simply consists in the activity of the
rational soul, specifically, acting out the deliberate decision of avoidance. I then explain
the reasons why I think it important to consider this second mode of temperate action. In
the first place, the second mode evinces correct reason (6pB0g Adyoq) as the principle of
the action, since it consists entirely in the activity of rational soul. In the second place, the
second mode makes sense of Aristotle’s preoccupation with education before a student
takes up ethical study. The education of the youth is mostly to habituate the part of soul
with appetite and feelings to listen to and obey correct reason. Consistent performance of
the second mode of temperate action demonstrates the harmony between appetite and
correct reason. In the third place, the second mode of temperate action clarifies the
pleasures that belong to temperate people when they choose not to enjoy bodily pleasures.
It is the pleasure that Aristotle claims to perfect and supervene on an activity.

In the conclusion, I recapitulate the gist of the thesis and draw attention to the
contribution this thesis makes to the understanding of Aristotle’s theory of temperance.
Aristotle’s conception of health seldom if ever comes up in the literature on his theory of

temperance. My focus on health and its importance in temperate action explains not only
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what temperate action consists of, but also the reason why the temperate person enjoys,

and more often than not avoids, bodily pleasures involving appetite and pain.
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Chapter 1

Health as the End of Temperate Action

Aristotle characterizes the temperate person in the following way:

If something is pleasant and conducive to health or fitness [good condition], he
will desire this moderately and in the right way; and he will desire in the same
way anything else that is pleasant, if it is no obstacle to health and fitness [good
condition], does not deviate from the fine, and does not exceed his means (EN
.11, 1119a18-20).

For temperate people, there are two categories of pleasant thing. First, they desire
pleasant things that promote their health or good condition (pdg vyieldv Eotiv 1| TPOC
eveiav). Second, they desire pleasant things that apparently do not benefit their health,
insofar as they satisfy three conditions: (i) they do not impede health, (ii) they do not
deviate from the fine (10 kaA0OV), and (iii) they do not exceed the person’s means

Moreover, he claims that correct reason sees to this result for temperate people.’®

> Translated by T. Irwin, 48. ENIII.11, 1119a18-20: 8o 82 mpoc Oyisiav éotwv fj
p0og eveEiav Ndéa dvta, TOVTOV OpEEeTan HeTpimg Kol ag Oel, Kol TdV dAA®mV NOwv U
EUmodimv ToVTo1g dVvTMV ) Tapd TO KAAOV ) Uiep v ovoiav (Bywater, 2010).
6 .
Ibid.
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Here and elsewhere in the ethical works, Aristotle sets up health as a sort of goal
against which the temperate evaluate to which category a pleasant thing belongs, so that it
consequently can be desired in the right way (EN II1.11, 1119a18-20). He is not explicit
about how bodily pleasures involving appetite and pain relate to health, or about how
some pleasures of touch and/or taste benefit health while others impede it. In what
follows in this chapter, I first discuss Aristotle’s notion of health, as it is explained in his
other works, and then show how the activity that maintains health is connected to

temperate action.

Health

Aristotle’s discussion on health is mainly found in the Physics VII and

Metaphysics VIL Physics VIL.3 explains that health and good condition consists in a

7 For scholarship on Aristotle’s conception of health, see Christopher Frey,
“Organic Unity and the Matter of Man,” Oxford Studies in Ancient Philosophy 32
(2007):167-204; and “From Blood to Flesh: Homonymy, Unity, and Ways of Being in
Aristotle,” Ancient Philosophy 35 (2015): 375-394. Anthony Preus, “Aristotle on Healthy
and Sick Souls,” The Monist 69 (1986): 416-433; Maaike Van der Lugt, “Neither 11l nor
Healthy: The Intermediate State between Health and Disease in Medieval Medicine,”
Quaderni Storici Nuova Serie 46 (2011): 13-45.
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blending and proportion of hot and cold things in the body, while Metaphysics VIL.7
accounts for health as a formula in the soul. The two discussions of health, as will be
shown, are complementary, and make up the context for Aristotle’s account of temperate
action. The formula of health in the temperate soul ensures that the temperate person
desires the sort of pleasant things that are beneficial or, at least not detrimental to the
healthy state of his or her body. Besides the two accounts of health, the Parva Naturalia

advances an idea on the relationship between healthy and sick souls.

Health: A Formula in the Soul

In Metaphysics V11, Aristotle discusses health in contrast with disease. He
explains that physicians possess the formula of health, so they can produce health in the
patient by reasoning out a procedure. He states that “disease is the absence of health, and
health is the formula and knowledge in the soul. Now the healthy subject is produced as

the result of this reasoning” (Met VIL.7, 1032b4-5).* By exercising their medical art,

¥ Aristotle, Metaphysics, trans.W. D. Ross, in Complete Works of Aristotle: The
Revised Oxford Translation, vol.2, ed. Jonathan Barnes (Princeton, NJ: Princeton
University Press, 1984), 1630. Met VII.7, 1032b4-5: g Yap otEpNoE®S 0VGIN 1) OVGIA 1)
dvtikelévn, olov Vyieta vosov, &keivng yap dmovasio 1) vocog, 1 8 Hyiswa 6 &v tf woyd
AOyoc kai 1) emotun. Greek text from Aristotle Metaphysics, ed. W. D. Ross (Oxford:
Clarendon Press, 1924).
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physicians can bring about health in a patient. Aristotle describes how a physician
deliberates and works to bring about a patient’s health:
Since this [t001] is health, and if the subject is to be healthy Ais must be present,

i.e. a uniform state of body, and if this is to be present, it must have heat; and the

physician goes on thinking thus until he brings the matter to a final step which he

himself can take. Then the process from this point onwards, i.e. the process
towards health, is called a ‘making’ (Met VI1.7,1032b5-10).”
Health as a formula in the soul is apparently what Aristotle refers to by “z0di” in the
passage. It seems that physicians possess “zodi” as a body of medical knowledge, and the
knowledge enables them to diagnose patients’ illness, and to provide cure to restore their
health.

For instance, people visit physicians when they do not know how to remedy some
illness. A physician’s intervention, such as prescribing some drug, prohibiting some bad
habit, or performing a surgery, is a means to restore the sick body to health. The
physicians are able to diagnose patients’ illness and select the right remedy because they

possess medical knowledge pertaining to health. Kevin L. Flannery points out that the

? Translated by W. D. Ross, 1630. Met 7.1032b5-12: érneidn 101 vyicta, avéykn &i
Vy1Ec Eoton Todl VmdpEat, olov OpoAdTTA, £1 8 ToDTO, BepuodTnTo- Kol 0VTOG dEl VOET,
Eog av dryéym €ig 1010 O 0dTog dhvarton Ecyatov TolEiv. gito §on 1) Gmd TovTOoL Kivnoig
noinoig kaAeitol, 1 €mi 10 Vywively (Ross,1924).
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formal cause of health is the physician qua physician, while a patient is cured by a
physician not qua living body, but qua sick body.'® While health exists in the physician’s
soul as a kind of formula, it has to exist in a patient’s body as something concrete, which
Aristotle describes in the Physics as a blending and proportion of hot and cold things in
the body.

Before proceeding to further discussion, I want to take a moment to note the
diverse translations of the term Adyog, as it has a prominent place in this thesis. Since the
word Aoyog is difficult to translate, and the particular translations chosen tend to vary with
the specific context, in the context of this specific passage from the Metaphysics, 1 follow
Ross’s translation, speaking of 16yo¢ as “formula.” But in Aristotle’s ethical works, I will
follow Terence Irwin and Anthony Kenny in translating it as “reason” when it appears in

the phrase 60p0o¢ AdyoG.

What kind of knowledge of health must a temperate person possess? Certainly a
temperate person is not necessarily a physician, so the sort of knowledge he or she
possesses cannot be medical knowledge that prescribes that which produces health. After

all, some medical knowledge indeed can be used to cure as well as harm patients (Met

' Kevin L. Flannery SJ., Action and Character According to Aristotle: The Logic
of the Moral Life (Washington, D.C.: Catholic University of America Press, 2013), 60.
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IX.2, 1046b5-10); the temperate person surely does not need to learn how to harm his or
her own body. Aristotle never actually says that temperate people must have knowledge
of health, nor does he say that they will have the formula of health in their soul as the
physicians do. But his discussion of knowledge pertaining to actions in the ethical works
evinces my belief that Aristotle’s discussion of temperance assumes that the temperate
person will possess some kind of knowledge of health.

The temperate person must have knowledge of health in order to reach good
decisions in relation to bodily pleasures. In the Nicomachean Ethics, Aristotle stresses the
important function of practical wisdom (@p6évnoig) in virtuous action. He believes that
while virtue makes people aim at the correct goal, practical wisdom enables people to
know the right things that promote the goal (EN VI.12, 1144a8-9). He states:

[E]ven if prudence [ppovnoig] were useless in action, we would need it because it

is the virtue of this part of the soul, and because the decision will not be correct

without prudence or without virtue—for [virtue] makes us achieve the end,

whereas [prudence] makes us achieve the things that promote the end (EN VI.13,

1145a2-6)."

" Translated by T. Irwin, 99. EN VI.13, 1145a2-6: k&v i pi| mpoicttic) v, 61t &3¢t
dv avThc S16 O ToD popiov ApeThv £tval, Kol Tt ovk Eotat 1} Tpoaipesic OpO Evev
QPOVICEMG 0VS’ GveL APETHS: T LEV Yap TO TEAOC T} O€ TA TPOG TO TEAOG TOLET TPATTELY
(Bywater, 2010).
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Aristotle observes that practical wisdom is rarely found in young people, because it is
concerned with particulars as well as universals. His illustration of particular and
universal knowledge that practical wisdom must have is the knowledge pertaining to
health. He states that “[f]or someone who knows that light meats are digestible and
healthy, but not which sorts of meats are light, will not produce health; the one who
knows that bird meats are light and healthy will be better at producing health”(EN V1.7,
1141b18-21)." Commenting on this passage, John M. Cooper observes that “one must

13
»B1n

continue to deliberate until one has discovered a specific type of light meat to eat.
this sense, the knowledge of health has to be part of practical wisdom for a temperate
person to reach the right decision to act temperately.

In the discussion on virtue and knowledge in Eudemian Ethics Book VIII,
Aristotle also claims that people who possess good states of character are also practical

wise (ppovipot, 1246b33)."* Temperate people’s knowledge of health does not need to

have the same scope of medical knowledge possessed by physicians, but they would have

2 Translated by T. Irwin, 92. EN V1.7, 1141b18-21: i yap £idein 6t té kodoa
ebmenta Kpéa kol Vylewd, moio 0& kodea dyvool, o momaet Vyielav, GAL’ O €id®G OTL TO
opvibela koda kai vyewva mtomoetl pdiiov (Bywater, 2010).

1 John M. Cooper, Reason and Human Good in Aristotle, (Indianapolis, IN:
Hackett Publishing Company Inc,1986), 31.

4 EE VIIL.2, 1246b33: éina povipot kai dyadai skeivan ai dihov Egic (Greek
text from Aristotelis Ethica Eudemia, eds. Richard Walzer, and Jean Mingay (New York:
Oxford University Press, 1991).
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to possess the knowledge of health, such as the constitution of their own body, varied
bodily needs under particular conditions, and what contributes to or detracts from the
good condition of their own body, etc.

In the description of the scope of temperance in EN II1.11, Aristotle states that the
appetite for nourishment is natural, “since everyone who lacks nourishment, dry or liquid,
has an appetite for it, and sometimes for both; [...] the young in their prime [all] have an
appetite for sex”(EN II1.11, 1118b11-). " But how does the natural appetite for

nourishment and sex relate to temperate action, on Aristotle’s account?

Health: A Blending and Proportion of the Hot and Cold Things

As said earlier, Aristotle claims that health has to exist in a person’s body as the
right proportion of hot and cold things. He claims that health can be produced as the
result of the activities set up by heat (Beppdtng) in the body, stating that “[TThe heat in the
movement causes heat in the body, and this is either health, or a part of health, or is

followed by a part of health or by health itself. And so it is said to cause health, because it

" Translated by T. Irwin, 47. ENTIL.11, 1118b8-11: néig y&p £mbupet 6 £vdeng
Enpac §j Vypdg Tpo@f|g, OTE O ApEoiv, Kol ELVHG, [..]0 Véog kai dkpalwv (Bywater, 2010).
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produces that on which health follows” (Mer VIL.9, 1034a28-32).'° He makes it clear in
the passage quoted earlier from Mer VI1.7,1032b5-10 that the physician wants to bring
about the uniform state of body (opaAdtnta) in the patient, and such a state is achieved
by means of heat (Beppodtnta). So medical treatments, such as diet, purging, and drugs,
are employed to influence the activity of heat in a sick body. The patient’s body, though
afflicted in some respect, must still be responsive to treatment that is designed to affect
the heat in the body. For instance, a patient must be able to absorb the drug which would
encourage the heat to its activity.

In EN VII, Aristotle says the process a patient undergoes in being cured
“coincides with some action of the part of us that remains healthy” (1154b18)."” The
context does not clarify what exactly “the part of us that remains healthy”’(tod
VIOUEVOVTOG VY100G) 1S, or what “some action” (mpdrtovtog t) refers to. However, it
appears likely that “the part of us that remains healthy” refers to the nutritive soul. In the
first place, as discussed earlier, physicians possess the formula of health in their soul, and

work to produce health in the patient. So physicians need to employ some means to work

' Translated by W. D. Ross, in Complete Works of Aristotle: The Revised Oxford
Translation, vol.2, 1633. Met VIL.9, 1034a28-32: Beppdtg yap 1 €v Tf) Kvnoet
Beppomra v 1d ompatt Eroincev: avtn 08 £0Tiv §j Vyiewa 1 HEPOG, 1| AKOAOVOET aVTH
népog 1t g Vytelog § adTh 1 Vyieto $10 koi Aéyeton mogly, 811 éxeivo Ty Vyisav @
aKolovOel kai cuuPéPnke Beppuotng (Aristotle Metaphysics, ed. W. D. Ross, 1924).

' Translated by T. Irwin, 118. EN VIL 14, 1154b18: §t1 y&p cvpfoivet
toTpedeshar Tod vVopévovtog VY1odg TpdrTovtdg Tt (Bywater, 2010).



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 18

with the heat in the patient’s body. In the second place, Aristotle plainly indicates that the
activity of heat is part of nutritive activity. He claims that “everything ensouled has heat”
(DA 11.4, 416b29)."™ Among three types of the souls that mortal living beings possess—
the nutritive, the perceptual, and the rational, the nutritive soul is the most basic. Plants,
which only possess the nutritive soul, also have heat in their bodies. So the activity of
heat in living beings evidently belongs to the nutritive soul (DA 11.3, 414a29-414b1).
Accordingly, patients’ recovery partly depends on their own nutritive soul’s performing
some actions (npdttovtog Tu), a part of which would be the activity of heat.

In Physics VII.3, Aristotle more explicitly accounts for the role of heat in causing
health. He states that health and good condition (Vyiewav xoi gve&iav) lie “in a blending
and proportion of hot and cold things, either of one in relation to another within the body
or to what encompasses it” (Phys VIL. 3, 246b4-6)." He believes that the composition of
an animal’s body must contain all the four basic elements, that is, the four simple bodies,

fire, air, water and earth.”® The four simple bodies are associated with four contrary

'8 Aristotle, De Anima, trans. Christopher Shields (Oxford: Clarendon Press,
2016), 32. DA 11.4, 416b29: 610 mav Euyouyov Exel Beppomta. Greek text from De Anima,
ed. W. D. Ross (New York: Oxford University Press, 1956).

' Aristotle Physics, trans. C. D. C. Reeve (Indianapolis, IN: Hackett Publishing
Company, Inc., 2018), 130. Phys VIL. 3, 246b4-6: oilov vyictav xoi eve&iov, &v kpdoet Kol
oLUUETPiQ Oepudv Kol Yyoxp®dV Tibepev, f| aDTOV TPOG AOTA TOV £VIOC T| TPOG TO TEPLEYOV
(Greek text from Aristotelis physica, ed. W. D. Ross, Oxford: Clarendon Press,1950).

% Cf. DATI13, 435222.
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qualities: Fire is hot and dry, air is hot and moist, water is cold and moist, and earth is
cold and dry.”' Aristotle combines the contrary qualities into two pairs, the hot/cold, and
the moist/dry, claiming that they are the principles (dpyai) according to which simple
bodies are mixed.” Christopher Frey observes that an animate organism, e.g., a human
body, is a mixture (piktov) that contains the two paired qualities:
[A] mixture of a given kind will come to be from a collection of simple bodies
only if a particular ratio of the four primary, interactive, tangible capacities—hot
(Beppog), cold (Woypds), moist (Vypog), and dry (Enpdg)—is present in the
collection.”
It seems reasonable to believe that “the blending and proportion” in the passage quoted
from Physics VII. 3 refers to the best sort of composition for a healthy body. The healthy
blending of the hot and cold would be one of the principles of which our bodies are
composed.
In a detailed description of how a living organism is nourished by moist and dry

substance in the Parts of Animals, Aristotle specifies the role of heat:

2! See On Generation and Corruption 11.1-2, e.g., 11. 3, 330b1-4.

*2 See Christopher Frey, “From Blood to Flesh: Homonymy, Unity, and Ways of
Being in Aristotle,” Ancient Philosophy 35 (2015): 382-385.

* Christopher Frey, “From Blood to Flesh,” 382.
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Now since everything that grows must take nourishment, and nutriment in all
cases consists of moist and dry substances, and since it is by the force of heat that
these are concocted and changed, it follows that all living things, animals and
plants alike, must on this account, if on no other, have a natural source of heat (P4
11.3, 650a2-6).”
Aristotle describes the activity (évépyeia) of nutritive soul as sustaining life by the
burning of that which is potentially hot, claiming that everything ensouled has heat (DA
1.4, 416b29). So in order for the agent to be alive, things that are potentially hot have to
be continually supplied to enable the activity of nutritive soul. It seems, then, that health
results from the right activity (évépyeia) of the nutritive soul.
What then does the activity (évépyeia) of the nutritive soul have to do with the

pleasures of touch and taste, with which Aristotle claims temperance is concerned?

The Activity of the Nutritive Soul

* Aristotle, Parts of Animals, trans. William Ogle, in Complete Works of
Aristotle: The Revised Oxford Translation, vol.1, 1011-1012.
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Aristotle states that the soul is “the first actuality of an organic natural body” (DA
I1.1, 412b5-6).” An organism lives insofar as its nutritive soul is active. The nutritive soul
sustains life by accomplishing two functions (€pya): generation, and making use of
nutrition (yevvijoat koi tpo@ij xpficOar).”® The two functions arise from the living being’s
natural impulse to be alive. Aristotle believes that all mortal living beings strive to remain
alive as long as they are capable. But a living organism is bound to degenerate, in which
case the impulse to life is carried on by generation, one’s own life continuing in
offspring.*’

Aristotle claims that these two functions ultimately require making the right use of
nutriment. He emphasizes the importance of nutriment to living beings, saying that the
nutritive soul “preserves the thing [living being] which has it, as the sort of thing it is,
while nutrition equips it to be active (&vepysiv)” (DA 11.4, 416b18-19).%

Nutriment, as described earlier, is moist and dry substance, concocted and

changed by the body’s heat. This process seems to imply two different mixtures. Aristotle

* Translated by C. Shields, 23. DA II.1, 412b5-6: €in v éviehéyela 1| TpdTn
oONOTOC PLGIKOD dpyavikod (Ross, 1956).

% DA 11.4, 415a24-26: 1) yap Opemntict) yoxd Kai Toig BANOLG DTapyet, Kol TpdT
Kol KotvotaTn Svvauic dott yoydc, kad' fiv dmapyet 10 (fiv 8macty. fig éotiv Epya yevvijcol
Kol tpooef xpficOat (Ross, 1956).

“See De Anima 11. 4, 415b3-7; 415a26; 415a27.

*® Translated by C. Shields, 31. DA 1.4, 416b18-19: o' §| pév TowdTn THig Wuxfig
apym ddvaypic oty ofa e TO Exov avTv 1) To1dToV, 1) 8¢ TPOPT TAPAUCKEVELEL
évepyeiv (Ross, 1956).
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distinguishes two formats of nutriment, calling one “the first” (10 mp®dtov) and the other
“the last” (1] televtaiv) nutriment (DA 11.4, 416b3-4). Presumably, heat interacts with the
compositional elements in the substance; for instance, it burns the dry and moist, and
increases the hot, thus causing the substance to be remixed in a different ratio. The
concocted product is apparently the one that equips the activity of nutritive soul.

At this point we might consider two divergent interpretations of Aristotle’s
account of the concocted nutriment, those of Thomas Kjeller Johansen and Christopher
Frey. My intention in recounting their conclusions is to draw attention to their shared
view on the last nutriment. In spite of their significant differences on Aristotle’s theory of
the activity of the nutritive soul, both of them believe the last nutriment—blood—is the
one our nutritive soul makes use of.

Johansen argues that, in the case of animal nutrition, the procurement of nutriment
involves two kinds of change (kivnoic). In the first change, the sensory organ of touch is
affected by the first nutriment, so the animal takes hold of the nutriment. The procured
nutriment, at this stage, is still only a potential nutriment for the animal. The second
change occurs to the nutriment due to the activity of the nutritive soul. He states:

When Aristotle says [...] in DA 11.4, 416b11-20 that the nutriment provides the
activity, this is therefore fully compatible with saying that the soul is the efficient
cause, since it is the soul, with the assistance of the body’s connate heat, which

has turned the nutriment into the final nutriment. As far as the final cause, the
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nutriment serves the end of saving the living being such as it is, but such as it is
means a being having a certain form or soul, so again the reference to the saving
function of the nutriment makes essential reference to the soul.”’

Johansen understands nutrition as a process in which nutriment with the form of the
nourished being is produced. In the process of concoction, the nutritive soul gives the
form of the living being to the first nutriment, and turns it into blood. The blood is what
Aristotle describes as the last nutriment.”’

Frey also believes that the last nutriment refers to the blood (in the case of
animals), although he differs from Johansen in believing that the blood is already in the
form of a nutriment that the nutritive soul can directly use, though it is not yet a proper
part of the animal, but only an advanced phase of nutriment. He observes: “Just as the
food we eat stands to the mouth that chews it or to the stomach that partially digests it, so
blood stands to the vessels in which it resides—as an inanimate, foreign body.”' The
blood per se is only a part of the living body in potentiality; it is an advanced phase of

nutriment, which Aristotle calls the last one.

On both Johansen and Frey’s views, the difference between raw material and blood is

** Thomas Kjeller Johansen, The Powers of Aristotle’s Soul (Oxford: Oxford
University Press, 2012), 103.

*Tbid., 108.

> Ibid., 375.
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what Aristotle refers to in the distinction between “the first” and “the last” nutriment in DA 11.4.
The distinction is important to Aristotle’s notion of nutriment as the object of natural appetite.
The account of temperance in Nicomachean Ethics 111.11 states that every creature that is in
deficiency has natural appetite for nutriment (EN I11.11,1118b9). Johansen and Frey’s insight
makes it clear that the last nutriment—blood—is that which constitutes the reason why we have

natural appetite for food, drink, sex.

Here, a brief note on Aristotle’s use of the term “change” (kivnoig) is appropriate.
In English translations of Aristotle’s text, the Greek word xivnoig is often translated as

29 ¢

“movement,” “motion,” or “change.” In this thesis, I try consistently to use the English
word “change,” because the types of xivyaig relevant to my topic mostly involve changes
of bodily parts that might not be visible.

In the Physics, Aristotle advances an elaborate theory of change. He distinguishes
three main types. First, there is change in respect of magnitude (xatd péyeboc, Phys
VIIL.7, 260a27); for instance, the activity of the nutritive soul is realized in the changes of
growth, decay, and so on. Second, there is change in respect of affection (katd wébog,

260a27), of which perception is primary, being a type of change that occurs in the sense

organ. Third, there is change in respect of place (katd tonov, 260a28), which is also
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called locomotion (popév, 260a28).>* Aristotle assigns this last type of change only to
animals that have reached completion (popd 6' 10N Tetere@pévev, Phys VIIL.7, 260b33),
meaning animals that are born to be mobile and that have developed to maturity, so that
they can use their capacity to move in space.

The two changes in Johansen’s account of nutriment can be placed in the three
types of change. The first change is change in respect of affection, referring to the
perception in obtaining the first nutriment, when the sense organ of touch is changed by
the form of nutriment. The second change occurs to the nutriment itself, which is changed
by the form of the organism being nourished. So both changes are changes in respect of
affection.

Just as in Johansen’s account, Frey believes that blood is the product of digestion.
Digestion is “a multi-stage process of mechanical division and heat induced concoction
that involves the exercise of active capacities for movement located in numerous organs

»3 The multi-stage process of making blood from first nutriment no doubt

and tissues.
also involves the changes discussed in Johansen’s account. For instance, the perception of

touch occurs when taking hold of the first nutriment, and the change of form occurs to

first nutriment when it is made into blood.

32 See Phys VIIL.7, 260a26-260b15.
3 Christopher Frey, “From Blood to Flesh,” 375.
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Nutritive concoction is effected by the natural interaction of forces in the paired
contraries. In On Generation and Corruption 11.1-2, Aristotle claims that hot/cold and
dry/moist are terms that imply, respectively, activity and passivity. The hot and cold
imply a capacity to act, while the moist and dry imply the capacity to receive. He believes
that the hot is that which associates things of the same kind and eliminates what is
foreign, while the cold is that which brings both homogeneous and heterogeneous things
alike together. The two paired contraries combine and transform into one another, so that
the body is nourished in a seamless mixing process (GC I1.2, 329b5-30).>

Plants have only nutritive soul, and their living simply consists in making use of a
naturally supplied nutriment. Their habitat supplies a flow of nutriment of which they
make direct use. In other words, the nutriment of plants is naturally supplied in the format
of the last nutriment.” Aristotle observes that the roots of plants absorb food in a similar
way as the mouth of animals. For instance, just as a lion chews on the flesh of an ox, the
roots of a tree imbibe nutriment in the soil, which presumably contains all that is

necessary to nourish the tree.’® The concocting process in accordance with the principles

** See On Generation and Corruption, trans. H. H. Joachim, in Complete Works of
Aristotle: The Revised Oxford Translation, vol.1, 539-540.

* See PA 11.10, 655b30-656a2, also PA IV .4, 677b35-678a20, in Complete Works
of Aristotle: The Revised Oxford Translation, vol.1, 1021; 1057.

%% See De Anima 11.1, 412b1-3.
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of hot/cold and the dry/moist is done outside of plant’s body. Plants would soon perish if
they were deprived of the conducive conditions of their natural habitat.

In contrast to plants’ reliance on naturally supplied last nutriment, animals, in
particular mobile animals, need to obtain and concoct the first nutriment with their own
naturally endowed organs. Animals’ perceptual capacities, according to Aristotle, are the
natural given capacities for their survival, because nature does not provide ready-made
last nutriment for them.?” For instance, a lion must be capable of perceiving the presence
of its first nutriment, e.g., the ox; if the ox is far off, the lion must have the limbs to take
itself to it, and have the sort of paws that clutch the ox, and the sort of teeth that tear its
hide, and so on.

In De Anima 111 12-13, among the five perceptual capacities—sight, hearing,
smell, taste, touch—Aristotle singles out the senses of touch and taste as necessary for
animal survival. In particular, he states: “it is not possible for an animal to exist without
touch” (DA I11.12, 434b17-18).*® He believes that animals must have the sense of touch
because they need it for sustenance. His argument is apparently from a teleological

consideration when he explains that:

7 See PA IV .4, 677b35-678a20, in Complete Works of Aristotle: The Revised
Oxford Translation, vol.1, 1057.

* Translated by C. Shields, 71. DA 111.12, 434b17-18: adbvatov Eotan odecOat
10 {Dov (De Anima, ed., W. D. Ross, Oxford University Press, 1956).
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Since an animal is an ensouled body, and [as] every body is tangible, necessarily
the body of the animal must be capable of touch if the animal is going to survive.
For the other senses perceive through other things, for instance, smelling, seeing,
and hearing; but when making contact, if it does not have perception, it will not be
able to flee some things and take hold of others. But if this is so, the animal will
not be able to survive (D4 II1.12, 434b11-17).%
The sense of touch is vital to animal survival because it perceives through direct contact
between the sense organ and the potential nutriment. While “to flee” (pevyewv) might
require an animal to move spatially, “to take hold of” (Aafeiv) can involve only the
changes of body parts. For instance, barnacles do not move from place to place, so they
cannot really flee imminent threat. But they are capable of taking hold of nutriment when
plankton bump into them. That is, the barnacles allow water to pass through their
appendages, which are full of tactile sensory hairs; when plankton comes into contact
with their sensory hairs, some of their body parts move and take hold of the stuff for food.
Most animals, of course, need more than the sense of touch if they want to live for

a while. As was said earlier, lions need other perceptions and movement to obtain their

% Translated by C. Shields, 71. DA II1.12, 434b11-17: énei yap 10 {PHov odpa
ELYVYOV €0TL, oA O Amay ATV, [amToOV 68 10 aicOnTov aei,] dvdaykn [kai] to Tod
{dov cdpa anticdv givor, el péArel cdlecOar T {GHov. ai yap Alo aicOnoelg dt' ETépmv
aicOavovtat, olov do@pnoic dyig dkon: antopevov 84, el un EEet aicOnoty, od duvioetat
T PEV eevyety T o0& AaPelv (Ross, 1956).
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prey. So touch is the minimum requirement for the animal survival. Earlier I explained
the nutritive soul sustains life by generation and making use of nutrition, since animals,
unlike plants, do not have nature to supply the needs of the nutritive soul. To say that the
sense of touch is the minimum requirement for animal life implies that it is naturally
designed to generate offspring, and to obtain nutriment.

The composition of the sensory organ of touch is, Aristotle believes, naturally
designed to perceive nutriment. The body of each animal is mixed in accordance with
varied blending and proportion of the simple elements. It thus requires a corresponding
mixture of nutriment, but the sensory organ of touch establishes in advance, as it were,
the sort of nutriment the animal can perceive. Hence the relation between nutriment and
the animal is not coincidental. Aristotle goes further to imply that the animal can live for
a while, though not well, if it loses other senses, but it perishes instantly without touch
(DA 1I1.13, 435a11-24).

The sense of taste perceives the qualities of the nutriment. In DA 11.3, Aristotle
has argued that touch is the sense for the moist and dry, which are tangible qualities, and
that nutriment is the moist and dry; so he claims that touch is naturally made to be the
sense for nutriment. In addition, the perceptible objects of taste, that is, the sweet and the

bitter, are the indication of pleasantness and unpleasantness in the nutriment.* Flavor is a

40 See DA T11.12, 434b18; DA 111.13, 435b22.



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 30

needed indication of the suitability of a particular thing as a source from which the
organism can obtain required elements. Aristotle claims that taste is a form of touch, for
the reason that taste is concerned with nutriment, and nutriment is a tangible body (DA
1I1.12, 434b18-19).

This account explains why touch and taste are sometimes mentioned together in
Aristotle’s discussion of bodily pleasures involving appetite.*' In short, perceptual soul
performs the activities that obtain the first nutriment, while the sense of touch is the

minimal component of the perceptual soul.

Aristotle states that temperate actions are concerned with pleasures that arise in
eating, drinking, and sexual intercourse. It is apparent that eating and drinking are the
principal means by which we acquire first nutriment. The sense of touch is apparently the
minimal condition for an animal to be capable of complete these activities. But what do
sexual relations have to do with touch and/or taste?

C. C. W. Taylor finds it difficult indeed to fit the pleasure of sexual relations in

the category of bodily pleasures of touch, and believes that it must be due to Aristotle’s

* For instance, EN VII.41148a4-9: “Now consider the people concerned with the
bodily gratifications, those that we take temperance and intemperance to be about. Some
of these people go to excess in pursuing these pleasant things and avoiding painful
things—hunger, thirst, heat, cold, and all the objects of touch and taste...” (Trans. T.
Irwin, 105).
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taking “an unduly narrow view of sexual activity, ignoring such psychological factors as
the pleasures of intimacy and tenderness, of dominating or being dominated, etc.”*
Taylor’s complaint seems to arise from an oversight in the function of the sense of touch
in equipping the activity of nutritive soul.

As discussed earlier, Aristotle assigns to nutritive soul two functions (£pya):
generation and making use of nutrition (yevvijcot kai Tpo@f xpficBot, DA 11.4, 415a23-
24). Johansen and Frey, though taking different approaches to the activity of the nutritive
soul, agree that the last nutriment—blood—is that which nutritive soul makes use of.
Eating and drinking—activities of touch and taste—see to the procurement of the first
nutriment.

Johansen states that generation is also a case of the nutritive soul’s using blood,
because Aristotle believes that semen is a surplus of the male blood, and is responsible for
the transmission of the progenitor’s soul.” The function of generation, in the case of
human being, is apparently prepared by the processes that produce blood (in the male).
The function of the sense of touch (and taste) in the case of sex can be, presumably,

directly linked to the production of blood, the surplus of which is made use of in

generating offspring. Frey takes a similar approach to Johansen in his interpretation of

* C. C. W. Taylor, Pleasure, Mind, and Soul: Selected Papers in Ancient
Philosophy (New York: Oxford University Press, 2008), 118.
* Thomas Kjeller Johansen, 108. See P4 650b8-11; 674a19-20.
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generation. He points out the parallel between artisanal and nutritive activities, and
describes sexual relations as another way of using blood. Citing a passage from On the
Generation of Animals (1.22, 730b14-24), Frey argues that just as the hands of an artisan
move the tools, and the tools move the material, the male uses the seed as a tool to
generate offspring. Sexual intercourse is the means by which the nutritive soul uses blood
to make another life.**

In short, the three activities involved in the account of temperance—eating,
drinking, and sex—have various relations to the nutritive soul. The sense of touch is the
least requirement for an animal to perform the activities of eating and drinking; these
perceptual activities procure blood to equip the activity of nutritive soul. Sexual
intercourse is the means by which nutritive soul accomplishes its function of generation.
According to Aristotle, the male’s seeds, which carry the form of life that is continued in
offspring, arise from a surplus of blood. Sex is ultimately connected with the sense of

touch because blood is made from the first nutriment procured by touch.

* Christopher Frey, “From Blood to Flesh,” 386.
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Chapter 2

Two Modes of Temperate Action

The scope of temperance includes only bodily pleasures involving appetite and
pain, the kind of pleasure found in meeting necessary needs, in eating, drinking, and
sexual intercourse. As discussed in Chapter 1, the perceptual activities of touch and taste
procure nutriment to enable the nutritive soul to make use of blood, and sexual relations
are the means by which the nutritive soul accomplishes its function of generation, and
make use of blood as well.

Health and good condition are what temperate people aim to preserve, but
Aristotle’s notion of temperance does not cover all the pleasures or pains that might be
involved in activities that promote health. In the Politics VII.15, he mentions several
means by which children may be habituated to health. He stresses the importance of
bodily exercise and conditioning from early on, believing that it is beneficial to health as
well as military practice to habituate (cvvefilewv) children to cold circumstances, for the
condition of children is well suited (€0pun¢ &’ 1) T@V Taidwv EE15) to such training (Pol

VIL15, 1336a20-21).* He does not include the pleasures and pains involved in physical

* Greek text from Politica, ed. W. D. Ross (Oxford: Clarendon Press,1957).



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 34

training that do not fall into the scope of temperance. Moreover, the work of the various
nutritive capacities, such as growth, aging, and digestion, cannot be determined by
rational soul at all. These processes occur independent of human desire or wish, and thus
do not form part of ethical conduct.

Aristotle believes a natural tie connects the sense of touch with appetite in the
pursuit of nutriment. The natural link among the sense of touch, appetite, and nutriment
makes human voluntary action in this field possible, because the part of the soul that has

appetite can interact with reason.

Appetite

In the context of temperance, Aristotle discusses appetite (émBupia) in two ways.
One is natural appetite (pvown), which is common to all animals insofar as they have a
sense of touch; the other is appetite particular to individuals (i3101).* The object of
appetite is also described as either nutriment or the pleasant. He states that “[t]he appetite

for [nutriment], for instance, is natural, since everyone who lacks nutriment, dry or

®ENTILIL, 1118b6-7: tdv 8 émBuudv ai pév kowai okodow givar, oi 8 1510t
kai énifetol (Bywater, 2010).
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[moist], has the appetite for it, and sometimes for both,” and “the young in their prime
have an appetite for sex” (EN IIL.11, 1118b9-19)."

While plants absorb nutriment in the ground with their roots, animals require, at
the least, the sense of touch to select and obtain the first nutriment. What is obtained by
animals through their perceptual activities cannot be used directly to nourish themselves
or to generate children. The last nutriment (for instance, the blood in mammals) is that
which the nutritive soul uses to generate offspring. So, the first nutriment needs to be
concocted into fluid to be used by the nutritive capacity. What Aristotle here calls
“natural appetite” evidently refers to hunger and thirst.*® In De Anima 11.3, he claims that
“[h]unger and thirst are appetite—the first sort, hunger, for the dry and the hot, and the
second sort, thirst, for the moist and the cold. Flavour is a sort of seasoning of these”
(414b11-13).” What the appetite desires is the dry or moist substances that constitute

appropriate nutriment for the animal.

* Translated by T. Irwin, 47. I altered two terms in Irwin’s translation in square
bracket to maintain consistency with my preferred terminology. EN II1.11, 1118b9-10:
oilov 1 L& Tiig Tpo@iic puotKt|. Tic Yap SmOvuET 6 dvieng Enpdc 7} VYpPdg TpoPRc, OTE 8¢
apeoiv, kai guviig, enoiv ‘Ounpog, 6 véog kai axkpalwv (Bywater, 2010).

* See also Charles M. Young, “Aristotle on Temperance,” Philosophical Review
97 (1988), 530.

* Translated by C. Shields, 27. DA I1.3, 414b11-13: neiva 8¢ kol Siya émbopia,
Kol 1 pév meiva Enpod kai Beppod, 1) 6¢ diya Bypod kol yuypod (Ross, 1956).
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Aristotle believes a natural tie connects the sense of touch with appetite in the
pursuit of nutriment. However, the account in Nicomachean Ethics 111.11 differs from that
offered in De Anima, where the object of appetite is described as the pleasant:

All animals have at least one kind of perception, touch. And that to which
perception belongs, to this belongs also both pleasure and pain, as well as both the
pleasurable and the painful; and to those things to which these belong also belongs
appetite, since appetite is a desire for what is pleasurable. And further they have
perception of nutriment; for touch is perception of nutriment (D4 11.3, 414b3-7).%

Apparently, the occurrence of pleasure and pain depend on the condition of the perceptual
object and the sense organ. Appetite is directly tied to the perception of nutriment at birth,

a naturally built-in mechanism that impels the animal to seek nutriment.

Bodily Pleasures Involving Appetite and Pain
Klaus Corcilius’s interpretation of Aristotle’s view on bodily pleasures involving
appetite is most illuminating. Here, I give a brief summary of his conclusion and bring his

interpretation to bear on the topic of temperate action.

*0 Translated by C. Shields, 27. DA 11.3, 414b3-7: td 8¢ {®o. mavt' Exovot piow ye
6V oicOoemv, Ty aerv: ® 8" aicOnoic Vrapyel, TovT® NS0V Te Koi AVmm Koi 1o 16 Te
Kai Amnpov, oig 8¢ todrta, kai émbvpiar Tod yap N8€og dpeéic abtn. Ett 88 ThC Tpofig
aicOnowv &ovowv: 1 yap aen thc Tpoeic aicOnoic (Ross, 1956).
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In his “Aristotle’s Definition of Non-Rational Pleasure and Pain and Desire,”
Corcilius aims to make sense of a puzzling passage in De Anima 111.7, where Aristotle
states that bodily pleasure is “to be active with the perceptual mean” (10 &vepyeiv i)
oioOnticii pecdtnry, 431a10-11).°" He believes that this phrase, “to be active with the
perceptual mean,” is Aristotle’s semi-technical expression for the conditions required to
experience a non-rational pleasure, which, Corcilius believes, must include pleasures of
perception and emotions. Moreover, he believes the combination of the depleted
condition of the animal and things suitable to restore that deficiency is also a type of
activity “with the mean.” This is what Aristotle calls bodily pleasures involving appetite
and pain (tag pet’ émbopiog kol Avmng, EN VIL12, 1153a32). Such pleasures are not
determined by the sensation of certain objects alone, but “by the relation of the bodily

condition of the animal towards these objects.”

The claim is supported by Corcilius’s
view on the perceptual capacity itself as the nature of animals:
If the animal is in a physical condition in which its perceptual activity results in

pleasure or pain, then it, by its own force and in the measure of its bodily

capacities, strives towards the complete restoration of its natural state or avoids

> Klaus Corcilius, “Aristotle’s Definition of Non-Rational Pleasure and Pain and
Desire,” in Aristotle's Nicomachean Ethics: A Critical Guide, ed. Jon Miller (New York:
Cambridge University Press, 2011), 115-143.

> Ibid., 130.
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further damage to it. What is important is that what is ultimately responsible for
these motions is not a psychic capacity separate from the perceptual capacity (a
supposed primitive faculty of desire or a “bare” desire), but the perceptual
capacity itself, or, to be more exact, the animal in possession of this capacity. This
is so, because the perceptual capacity is the nature of the animal and the animal’s
nature is what is ultimately responsible for its specific motions [or change,
kinesis].”
This view clarifies the reason why nutriment is non-coincidentally relative to the animal.
The motivation to pursue nutriment is the natural impulse to survival, but is also
prompted by the perception of pleasant things. When animals are hungry or thirsty, they
are naturally attracted to things that can appease these feelings. If these things happen to
be out of reach, animals employ the necessary bodily organs to close the distance.
Aristotle’s depiction of the activity (évépyeia) of the nutritive soul seems to go
like this: animal appetite aims to maintain its natural state; when the animal is hungry or
thirsty, appetite is aroused for those things that are suitable to the specific need and
prompts the animal to pursue them. Once the hunger or thirst are appeased, the natural

state is restored and the animal rests or sleeps in order to digest or make use of the

3 1bid., 135.
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nutriment. Presumably, for an animal in its natural state, no pleasure sets animals into
action, since otherwise animals would be forever seeking superfluous nutriments.

Mortal living beings, as Aristotle sees them, strive to stay alive forever, like the
immortal gods (DA 11.4, 415a25-b9). But a living organism, as a mixture of simple
bodies, is by nature perishable, though a natural impulse ensures the continuance of life in
offspring through reproduction, to which animals are also impelled by appetite.

The natural activity of appetite—impelling the animal to pursue the pleasant
object once it is aroused—implies that further bodily changes necessarily follow upon an
appetite. The aroused appetite might urge the animal to take hold of the pleasant object.
The animal might lift limbs to chase or hold breath to ambush it. All such further bodily

changes are ultimately initiated by the appetite.

Restorative Processes

In the procurement of the nutriment, a series of changes must occur. Some of the
changes are actually “active with the perceptual mean,” and can be called the bodily
pleasures involving appetite and pain. These changes are perceptual activities which
collaborate to acquire the required object. Procuring nutriment apparently belongs what
Aristotle describes as coincidentally (kotd copPepnxog, 1152b34) pleasant in the EN VII
12, because these activities, in obtaining some foodstuff, eventually contribute to the

restoration of one’s natural state. Such a process can be sketched in the following manner:
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taking hold of the food, putting it into the mouth, and mincing it; the minced food is then
being sent down the esophagus and transported to the stomach, where it is concocted (Juv
17, 476a30-33). Further distribution in the veins and organs purifies the fluid, which
finally flows into the heart. Here I take the heart to be the destination of the last
nutriment, because Aristotle locates the sense organ of touch in the region of the heart
(PA11.10, 656b3-6).>*

Aristotle assigns to the mouth and stomach an ancillary function in restorative
processes.” Apparently, the first nutriment necessarily contains an earthy element and is
therefore a composite substance. The earthy element must be broken into smaller pieces
in the mouth so as to assist its transportation into the body, and must also be rejected in
the concocting process in the stomach in order that nutriment can become fluid,
facilitating its distribution.

At various stages in which nutriment is obtained and turned into blood, pleasures
might arise. In the first place, when the nutriment is most suitable to replenish the bodily
needs, according to Corcilius’s reading, the experience of refilling the needs is pleasure.

In the second place, some of the perceptions, such as the contact when we get hold of a

>* See Thomas Kjeller Johansen, Aristotle on the Sense-Organs (New York:
Cambridge University Press, 1997), 208; also 208n39. See also Juv. 3, 469a13-14; De
Sense 2, 438b16-439a5.

> See Juv 3, 469al-7.
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needed nutriment, the taste in the mouth, and the feeling of satiety when the nutriment
arrives at the stomach, can be “active with the perceptual mean.” Moreover, Aristotle says
that the most deviant intemperate person, such as the gourmand Philoxenus, enjoys very
much the pleasant contact when the minced nutriment glides down the esophagus (EN
II1.10, 1118a28-bl; EE 111.2, 1231a12-15). According to Corcilius’s reading of non-
rational pleasures, when the meeting between the correlative object and a perceptual
capacity is in accordance with the principle of being “active with the perceptual mean,”
bodily pleasures are found in such changes. In this sense, pleasure can be found in all

these bodily changes: the chewing of the mouth, the swallowing of the food, and so on.

Two Modes of Temperate Action

Two non-rational capacities of the soul are involved in the discussion of temperate
actions. One is the nutritive soul, also called nutritive capacity. It has nothing to do with
reason, and its activity, even when excellent, does not take part in human excellence.
Aristotle makes this point clear at the beginning of the Nicomachean Ethics Book 1,

where he says that the nutritive part (10 Opentucov) by nature (répukev) “has no share in
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human virtue” (EN 1.13, 1102b11-12).°® Heat—the principle of nutritive soul—is active
provided that it is supplied with fuel. The perceptual capacities carry out the preparation
of the fuel for the nutritive soul.

The other capacity is the part with appetites and in general desires (10 o’
gmBountcov Kai OAmg Opektikov), which, although a non-rational capacity, does partake
in reason (AOyoc) “in a way, insofar as it both listens to reason and obeys it”(1102b30-
31).”" This appetitive capacity initiates the changes in a mobile animal in order to procure
the nutriment that is necessary for nutritive activity. Replenishing one’s necessary needs
so as to restore the natural state is in fact a concatenation of such changes that are initially
set into motion by appetite. The restorative process itself is not part of the activity of
nutritive soul, but prepares the last nutriment for its use. However, the activities of eating,
drinking, and sex, in which bodily pleasures involving appetite and pain arise, enter the
discussion of practical matters that Aristotle takes up in the ethical treatise because the

appetitive part can interact with (peta) reason (EN VI.13, 1144b26-27).

*® Translated by T. Irwin, 17. EN1.13, 1102b11-12: éneidn tiic avOpomikiig
apethic auotpov mépukev (Bywater, 2010).

*7 Translated by T. Irwin, 18. EN1.13, 1102b30-31: 10 8’ ém@vuntikdv kai SAog
OPEKTIKOV PETEYEL TG, T KOTAKOOV 6TV ohTod Ko meopyicdv (Bywater, 2010).
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Non-rational Animal and Bodily Pleasures

In EN1I1.10, Aristotle describes a lion that appears to be delighted upon hearing
the lowing of an ox. The reason for the lion’s delight is that the ox is going to make a
meal for it (1118a23). The intrinsically (kaB’ avtdg) pleasant for the lion is, of course,
getting the meal. It is delighted by the sound because the sound is associated with its
previous enjoyment of a meal, not because it enjoys the sound itself.

Animals such as lions can remember a bodily affection (copatucov T 10 Td6og)
obtained by perception. So they are capable of associating current perception (for
instance, smelling or hearing) with past experience.”® For instance, upon hearing the
lowing of an ox, a lion is capable of recalling that previous meals it had from an ox that
produces such lowing sound (EN II1.10, 1118a23). Their appetite can be aroused even in
the absence of the food, provided that present perception triggers their memory, which
supplies some bodily affection in place of the missing perception of the food. Aristotle
describes such things that are delightful by association as pleasant coincidentally (kotd
ouuPePnkog), referring to them as things “we enjoy through anticipation or memory, like

those of food and drink” (EE I11.2, 1231a7-9).”

*8 David Bloch, Aristotle on Memory and Recollection: Text, Translation,
Interpretation, and Reception in Western Scholasticism (Leiden: Brill, 2007), 47-50.

* Eudemian Ethics, trans., Anthony Kenny (New York: Oxford University Press,
2011),43. EEI11.2, 1231a7-9: Aéym 8¢ pr xad’ odtdg, aig §j Eamilovieg yaipopev
pepvnuévor, olov dyov kol motév (Walzer Jean Mingay, 1991).
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The aroused appetite is naturally inclined to cause further changes in the agent.
Non-rational animals would inevitably engage in some kind of movement of their bodies
initiated by appetite. However, human beings may act differently. Their active appetite
can be made to refrain from pushing for further bodily changes. It is unnatural for the
appetite to give up its predisposition, but human appetite is also naturally equipped for the
appropriate alternative action. Herein lies the essential difference between the changes in
non-rational animals and in human beings concerning the bodily pleasure involving

appetite.

Deliberative Desire and the Good

In Eudemian Ethics 11.8, in connection with his discussion of the voluntary and
involuntary, Aristotle gives an account of compulsion which applies to inanimate objects
as well as to living things (1224a21-1224a29). On this account, the internal origin of
compulsion in inanimate objects and non-rational animals is single; for instance, stones
naturally move downward, and non-rational animals move toward their food when natural
appetite leads them on. Human beings, however, possess two such origins of change:

appetite and reason.”

59T confine the topic to the pursuit of food, accordingly, spirit (thumos), another
origin of change, is left unmentioned.
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Aristotle distinguishes between rational and non-rational powers in terms of the
origin of the change they cause. A non-rational power is always a power to do one thing.
Fire, for instance, has the power to heat, but it is not a power to do anything else. A
rational power such as the art of medicine, however, is a power to produce contraries, as
the physician’s knowledge enables him to harm as well as to heal (Mer 1X.2, 1046b5-10).
The knowledge of health at the same time reveals the contrary of health, which is also in
the physician’s power to achieve.

The part of the soul that has appetite is the source of action in beasts and
children.®’ In human beings, the appetitive part is naturally capable of being brought into
a condition where it listens to and obeys the command of reason, first by the voice of
parents or tutors, then by one’s own thought (Swavoic).”” In his analogy between the
appetitive part of the soul and a child’s behavior, Aristotle implies that appetite is able to
follow reason. He states that “just as the child’s life must follow the instruction of his
guide, so too the appetitive part must follow reason” (EN I11.12, 1119b13-15).%* The goal

of the pedagogical process is apparently to train—to temper or check (kexoAdcOo)—

%1 See EN1.3, 1095a5-7 on young people following feelings, and EN I11.12,
1119b5-7 on children living by appetite; EN I11.13, 1116b24-26 on beasts attacking at the
impulse of spirit.

%2 See EN1.13, 1102b30-31; also EE I1.1, 1220a10—11; Pol VII.14, 1333a16-18.

% Translated by T. Irwin, 49. EN II1.12, 1119b13-15: donep 8¢ tov maido d&i kotd
10 TpoOcTaya ToD Todaywyod Cfv, obto Kai 10 émbuuntikov katd tov Adyov (Bywater,
2010).
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children to obey their guide (EN I11.12, 1119b3). In a similar way, people can train their
appetite to lean toward reason, rather than running in its natural course—growing larger
and more intense.

The interaction between appetite and reason in a human soul allows two
possibilities for appetite. In grown-up human beings, “once they reached the age at which
we begin to assess their conduct, both desire (0pe&ig) and reason are present” (EE 11.8,
1224a27-28).%* That makes the perception of nutriment complicated, as reason and desire
are “not always in harmony” (EE 11.8, 1224a24-25). The possibility of harmony or
conflict between reason and desire is expressed in the conflict between the particular and
absolute good as the object of pursuit. Aristotle seems to have in mind this distinction in
De Anima 11.4, 416b11, where, as discussed in chapter 1, the last nutriment is that which
is non-coincidentally related to the thing it nourishes, because, for an animal, being alive
is its nutritive soul’s active use of the last nutriment. But the first nutriment’s relation to
the thing it nourishes, according to Corcilius’s reading of bodily pleasures involving
appetite, would have to depend on the coincidence of the depleted condition of the animal

and things suitable to restore that condition. Once the bodily need is refilled, the

% Translated by A. Kenny, 27. EE I1.8, 1224a27-28: év 8’ avOpdne &veoty
dueo, kol v tvi kg, 1) koi To Tpdrtety dmodidopev (Walzer and Mingay, 1991).

% Translated by A. Kenny, 27. EE 11.8, 1224a24-25: o0 yap el 1) Spefig kai 6
Aoyog cvppovel (Walzer and Mingay, 1991).
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conditions required for the activity “with the mean” are no longer present, then the same
object would not be pleasant. In this sense, the first nutriment is pleasant coincidentally.
Aristotle’s discussion on the qualified and unqualified good in EN VII. 12 can be
extended to his distinction between the first and last nutriment. The explication focuses
on the factors involved in order for something to be evaluated as one of the two types of
good. The first nutriment apparently belongs to the qualified good, because he stresses the
coincidental relation between the nutriment and our bodily needs:
[W]e even enjoy sharp or bitter things, though none of these is pleasant by nature
or pleasant without qualification. Hence [these pleasures] are not pleasures
[without qualification] either; as pleasant things differ from one another, so the
pleasures arising from them differ too (EN VIIL.12, 1153a5-7).%
Aristotle indeed stresses that numerous things can attract our appetite, and we can thus be
misled by our likes (ENII1.11, 1104b9-13).
There is a contrast between doing something merely because one likes it and
doing it because one supposes it to be good. Apparently, temperate people enjoy what
they like because their practical wisdom enables them to to judge how a particular

circumstance relates to health. In acting temperately, the temperate person enjoys pleasant

% Translated by T. Irwin, 116. EN VIL.12, 1153a5-7: kol yip 6E£0t Ko Ticpoic
yoipovcty, GV 00dEV oBte PUGEL NOD 00O’ GmAdS 118V, Bot’ 00d’ Hdovai- O Yap T H1déa
TPOG GAANA S1€oTnKeY, oUT® Kol ai foovai al and tovtev (Bywater, 2010).
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things only insofar as they are conducive or unharmful to health or fitness (EN IIL.11,
1119a18-20). It seems to me that in this sense, a healthy bodily condition is closely
related, if not identical to, an unqualified good (10 dyoBov anA®dc) that is aimed at by the
virtuous.
Aristotle describes virtue in general in the following terms:
Virtue of character is a state that decides; and decision is a deliberative desire. If,
then, the decision is excellent, the reason must be true and the desire correct, so
that what reason asserts is what desire pursues. This, then, is thought and truth
concerned with action [...] the function of what thinks about action is truth
agreeing with correct desire (EN V1.2, 1139a22-31).”
Decision in this context is described both as “deliberative desire” (8pe&ig fovievtikn, EN
V1.2 1139a23) and as “intellectual desire” (6peig owavontiky, 1139b5). Fernando Inciarte
Armifian observes that in the De Anima Aristotle uses “wish” (BovAnoic) to cover all
forms of rational desire without employing the distinction made in the ethical works
between wish and decision. He believes that “wish is desire for an end, while choice [or

decision] (mpoaipeoiq) is desire for something within one’s power that contributes to an

%7 Translated by T. Irwin, 87. EN V1.2, 1139a22-31: o1’ €neidn 1| 0w dpet
EE1g TpoapeTiKN, 1 0& Tpoaipeoig OpeEig PovAenTiky, O€l S TadTo HEV TOV T AOYOV
GAn0f elvar koi v dpelv dpoNv, sinep 1| mpoaipesic cmovdaia, Koi To odTA TOV PV
QAavoL TNV 0 SOKEW [...] ToD d& mpakTikod Kol dtovontikod aAnfeia OpoAdyws Eyovoa T
opéEet 11} 0p0T) (Bywater, 2010).
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end. Choice (mpoaipeoic) pertains to what the person evaluated as good, rather than
pleasant.”%

In this light, health enters as the first consideration in deliberation for a temperate
action. Temperate people have correct reason which directs deliberative desire to the
unqualified good as its object. In the face of bodily pleasures involving appetite,
deliberative desire allows alternative possibilities other than proceeding more or less
immediately to a further change, i.e., a bodily movement, beyond the internal bodily
change that occurs when appetite is aroused.

The difference between non-rational animals and a rational human’s pursuit of
bodily pleasures is that the latter’s appetite can move in the other direction. The rational
part of the soul in the temperate enables them to pursue that which is good for their
health. It can be said that the virtue of temperance allows its possessors to live well and
finely (v xoi kakég, EN 1.7, 1098a13-15), because, in temperate people, the rational part

of the soul is in charge of their action. In addressing the necessary needs, they are not

merely performing a function that is common to all mortal beings for the sake of living,

% Fernando Armifian Inciarte, First Principles, Substance and Action: Studies in
Aristotle and Aristotelianism, ed. Lourdes Flamarique (New York: Olms, 2005), 125.
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but complete the human function (pyov dvBpwmnov), which, Aristotle states, “is activity

of soul in accord with reason or requiring reason” (EN 1.7, 1098a7-8).%

The Second Mode of Temperate Action

Aristotle states that “we fulfill our function [€pyov] insofar as we have practical
wisdom and virtue of character; for virtue makes the goal correct, and practical wisdom
makes the things promoting the goal [correct]” (EN VI.12, 1144a7-9).” In the case of
temperance, temperate people have their appetite in harmony with correct reason, so that
they do not pursue the sort of pleasures that are harmful to their health. Moreover, their
practical wisdom enables them to appropriately enjoy pleasant things.

Practical wisdom can influence people to the extent that their aroused appetite
refrains from pushing them to pursue the pleasant, because they know exactly the things
that are good for health. A temperate action can consist in the rational soul’s endorsing
the appetite’s pursuit of bodily pleasures, or it can simply consist in restraining the active
appetite, and make it resume the state of rest. In the latter case, apart from the affection

incurred when the appetite is aroused, a person does not experience further bodily

% Translated by T. Irwin, 9. EN 1.7, 1098a7-8: £otiv &pyov avOpdmov yoyiic
gvépyela Kata Adyov 1 un dvev Adyov (Bywater, 2010).

7 Translated by T. Irwin, 97. EN VI.12, 1144a7-9: &1 10 £pyov dmoteheital kotd
TV EPOVNGLY Kol TV MOV APETV: 1] LEV Yap ApeT TOV 6KOTOV TTOLET OpBOV, 1) O&
epoOvNoic T Tpog Todtov (Bywater, 2010).
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changes. In his account of the principles (épyod) of changes in De Anima 111.10, Aristotle
advances two types of principle. In the chain of changes, while one principle remains
unchanged, the other principle itself changes as well. In short, while the changed principle
is the faculty of desire, the unchanged principle is the practical good, which constitutes
the object of deliberative desire in the rational part of the soul. Aristotle connects the
good (10 dyaBov) with the unchanged principle:
that which initiates motion [change] is twofold, in the one instance being
unmoved and in the other initiating motion while being moved, there is:
something unmoved, the good concerned with what can be done [the practical
good, 10 mpaktov dyaddv]; something initiating motion while being moved, the
faculty of desire (for what is moved is moved insofar as it is desiring, and desire,
when in actuality, is a kind of motion); and what is moved, the animal (DA I11.10,
433b14-18).™
In the case of temperance, the unchanged principle (i.e. the practical goal) for the
temperate person acting temperately seems to be health, understood as the good state of

the body. The temperate person, being virtuous, acts appropriately, striking the mean,

"' Translated by C. Shields, 69. DA I11.10, 433b14-18: 10 82 kwvodv S1ttév, 0 pév
axivnov, 10 0& KivodV Koi KIvoupevov, 6Tt 0N 10 UEV AKIvNTOV TO TPUKTOV Ayaddv, 10 08
KIVODV Kol KIVOOUEVOV TO OPEKTIKOV (KIVETTAL Yp TO KIVOOUEVOV 1) OpéyeTar, Kai 1) dpeéic
kivnoig tic €éotwv, 1 évepyeiq), 10 € kvovpevov o {dov (Ross, 1956).
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which is as correct reason would recommend. In order to reliably act appropriately, the
virtuous person must therefore have some knowledge of health, and of what contributes to
it or detracts from it. Such knowledge of health (and of the means to achieve it) therefore
seems to be a part of the temperate person’s practical wisdom. For, without such
knowledge, the temperate person could not be expected to reliably strike the virtuous
mean in decisions and actions concerned with the bodily pleasures.

The appetite of a temperate person is entirely in alignment with the order of
correct reason. In one possibility, the enjoyment of pleasures of appetite is within the
practical good; the deliberative desire accordingly takes it as its object of action. In
another possibility, correct reason judges that what is good is to avoid the pleasant object,
in which case the appetite of a temperate person, following the deliberative desire for the
good, resumes its state of rest (10 fpepeiv), without pushing the agent to initiate further
changes.

One clarification is due here. By saying “without pushing the agent to initiate
further changes,” I of course do not imply that the person, meanwhile, undergoes no
changes at all. In Eudemian Ethics Book I Aristotle states that “a healthy life is not the

same thing as the necessary conditions for healthy living” (EE 1.2, 1214b14-24).”* The

7 Translated by A. Kenny, 4. EE 1.2, 1214b14-24: 00 yap tadtov, dv T° Gvev ody
016V 1€ Vytatvely, kai 1o Vyaivew [...]Jod yap Opoing oikgiov Tpog evetiav Toig eipnuévolg
Kpew@ayio Kol TV tepumdtov ol petd osimvov (Walzer and Mingay, 1991).
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necessary conditions, like breathing, being awake, or being able to walk, practically
underlie all human activities. While other conditions, such as eating meat and taking
exercise after meals, are conducive to health and good condition, they are specific to
individuals. So when the temperate do not engage physical activities because of bodily
pleasures involving appetite, what counts as their voluntary action concerning such

pleasures is the activity of rational soul.
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Chapter 3

Temperate Action Without Bodily Pleasures

For the temperate person acting temperately, the object of deliberative desire is
the good (10 dyaB6v). The contact between the pleasant and the good allows two possible
ways of action. When the pleasure of appetite is within the range of the good, temperate
people pursue the pleasant object; when the two are far from a match, the temperate
simply avoid the pleasant.

No doubt, temperate people might also decide not to enjoy pleasant things which
are not only harmless but also beneficial to health. For instance, a temperate soldier, e.g.,
Socrates, would not run from the battlefield to take a lunch break, when he is in desperate
need of nourishment to stay in good physical condition. But such cases involve the choice
of two unqualified goods, a scope that is broader than this thesis intends to address, as this
thesis focuses only on examining health as the goal of temperate action.

In their discussions of Aristotle’s views on temperance, Howard J. Curzer and
Devin Henry focus on the first mode of temperate action, the one involving activities of

eating, drinking, or sex.”” The exemplary actions in their discussion always involve the
g g plary y

7 See Howard J. Curzer, “Aristotle’s Account of the Virtue of Temperance in
Nicomachean Ethics 111.10-11,” Journal of the History of Philosophy 35 (1997): 5-25;
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enjoyment of some bodily pleasure. This procedure has the merit of emphasizing the
allowance Aristotle made for temperate people, namely, that they have an appetite for the
pleasant in spite of the fact that the pleasant does not contribute to their overall health.
However, their discussions appear to be one-sided, as they neglect the role of Aristotle’s
notion of health, by reference to which the temperate prudently evaluate that which is
good for their healthy condition. These scholars consequently fail to explain the
importance of the second mode of temperate action, which consists simply in the activity
of rational soul that instructs the agent to avoid some bodily pleasures.

Temperate people, knowing their physical condition at a particular time and the
healthy state they wish to be in, consistently choose to act rightly in the face of bodily
pleasures involving appetite. A consistent performance of such an action, which is
accompanied by pleasure only available to the temperate (EN VII.12, 1153a34-35),
demonstrates that a person’s appetite is thoroughly harmonized with correct reason. A
discussion of the second mode of temperate action accentuates the pleasure of temperate
people that lies in the action itself, as no bodily pleasure is involved in the action. Indeed,
Aristotle emphasizes the laborious training required to habituate the part of the soul with

appetite.

Devin Henry, “Aristotle on Pleasure and the Worst Form of Akrasia,” Ethical Theory and
Moral Practice 5 (2002): 255-257.
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Scholarship: A Focus on the First Mode of Temperate Action

I begin with a brief account of two scholarly interpretations of Aristotle’s account
of temperance or temperate action. I want to show how a good part of the scholarship on
this question is inappropriately limited in the discussion of temperate action that consists
in the enjoyment of bodily pleasures.

In his discussion of Aristotle’s account of the virtue of temperance, Curzer
distinguishes two types of temperate action. One of these he describes as “acts of
temperate indulgence where the agent indulges in an appropriate amount of an
appropriate type of tactile pleasure”; the other he describes as “acts of omission of
intemperate objects where the agent refrains from indulging in an inappropriate amount or

7 The two types of temperate action correspond

an inappropriate type of tactile pleasure.
to the two modes I discussed in Chapter 2, the former consisting in enjoying bodily

pleasures, while the latter consists in avoiding them. But his interpretation does not offer

an explication of health which the temperate must understand in order to know how to

™ Howard J. Curzer, “Aristotle’s Account of the Virtue of Temperance in
Nicomachean Ethics 111.10-11,” 23.
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avoid excessive enjoyment. Moreover, he chooses to illustrate his interpretation only with
examples of the first mode of action.

Curzer claims that a healthy diet cannot consist in eating nothing but broccoli,
however healthful or nutritious such food may be in general.”” Presumably, he believes
that broccoli, albeit a healthy food according to today’s dietary trend, cannot constitute a
healthy diet on its own. Such a diet may result in one’s body being deficient in protein
and minerals, etc., which the body needs to be in good condition. However, without a
consideration of Aristotle’s account of health, without some knowledge of health and of
what contributes to it or harms it, how is one to judge whether a broccoli diet is conducive
or harmful to health? My claim is that Aristotle recognized that a temperate person must
have some knowledge of health, but that Curzer (like many others) neglects this aspect of
Aristotle’s view entirely.

Citing the passage from EN I11.12, 1119b17-19, Henry states that “[tlemperance is
a state of character that disposes a person to desire the right amount of bodily pleasures

9576

and to the right degree and at the right times.””” He observes that in matters of bodily

pleasure, having knowledge of what is moderate and what is excessive in a particular

> Howard J. Curzer, Aristotle and the Virtues (New York: Oxford University
Press, 2012), 77.

76 Devin Henry, “Aristotle on Pleasure and the Worst Form of Akrasia,” 257.
Italic is mine.
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situation will only be useful to those who desire and act in accordance with reason,
believing that temperate people have and make use of knowledge about the right amount
of bodily pleasures.

My discussion on knowledge of health in Chapter I has shown that, although
Aristotle does not explicitly state that knowledge of health is part of practical wisdom,
textual evidence indicates that temperate action cannot be guaranteed without such
knowledge. However, pleasures, or to be precise, bodily pleasures concerning temperate
action, are certainly not knowledge. How could practical wisdom come by the knowledge
of pleasure? Could one learn the right amount of bodily pleasures from others as a sort of
universal principle, or acquire it through experience? The answers to these questions are
certainly negative. Take Aristotle’s example of bird meat in EN V1.7 1141b18-21,
discussed in Chapter 1. One can learn from others the universal knowledge that light
meats are digestible and healthy, and one can also gather from experience that fouls, such
as chicken, belong to the catetory of light meat. Such universal and particular knowledge,
as [ argued in Chapter 1, is part of practical knowledge possessed by the temperate
person. However, whether eating chicken is pleasant or not is affected by many particular
factors that are not in one’s control. For instance, this temperate person usually allows
himself to enjoy some extra servings of poultry at his favorite diner, however the chicken

marsala tonight is singularly coarse, so he did not even enjoy one bite of it.
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Moreover, Curzer and Henry both focus on temperate action involving “taking
hold of” something by the sense of touch, e.g., eating the first ice-cream, or drinking the
first beer, which is why the exemplary actions in their discussion always involve the
enjoyment of some bodily pleasure. This procedure has the merit of emphasizing the
allowance Aristotle made for temperate people, namely, that they have an appetite for the
pleasant in spite of the fact that the pleasant does not contribute to their overall health.
However, Curzer and Henry, like many scholars overly stress temperate enjoyment, and
hence ignore cases in which the virtuous person takes pleasure in refraining from acting
in such a way as to procure bodily pleasure at all. When one connects Aristotle’s account
of temperance with the goal of health, their choice of examples appears to provide a one-

sided picture of Aristotle’s complete account of temperance and its pleasures.

Components of Temperate Action

In his account of voluntary action in the Eudemian Ethics, Aristotle claims that the
voluntary is not to be defined by desire or choice. Rather, it is to be defined “in

accordance with thought” (katd Tv didvolav), and requires that the person have and
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actually use the knowledge of “the person, the instrument, and the effect” (EE 11.9,
1225a35-b3).”

What Aristotle refers to as “knowing” (10 €id06ta) can be understood as knowing
three things: the direct object of one’s action (6v), the instrument or that by/with which
one acts) (®), and the effect or that for the sake of which (00 &veka). For instance, the
daughters of Pelias know the direct object of their action —their father Pelias, and their
instrument —chopping their father to pieces, but they are ignorant of or deceived by
Medea about the effect. They were made to believe that their action would be salutary
rather than lethal to Pelias (EE 11.9, 1225b5-6).

EN 111.1 presents a similar account of knowledge pertaining to voluntary action.
Here the list of what one must know contains six particulars:

They are: who is doing it; what he is doing; about what or to what he is doing it;
sometimes also what he is doing with—with what instrument, for example; for
what result, for example, safety; in what way, for example, gently or hard

(1111a2-6).7

77 Translated by A. Kenny, 30. EE 11.9, 1225a35-b3: kai obte tf] 0pétet obte Tij
TPOAIPESEL TO gkovolov dpiotal, Aourdv oM opicacHat 1O KOLTOL TV ¢ dudvotav. doKeT o
gvavtiov etvol 10 £Kovo1ov T@ dkovsim, kai o £i86ta fj Ov i @ 1§ o0 Evexa (Walzer and
Mingay, 1991).

7 Translated by T. Irwin, 32. ENTIL1, 1111a2-6: Tig t& o1 koi ti koi mepi Ti §| &v
tivi pdrtel, éviote 88 kai tivi, olov Opydve, kai Eveka Tivog, olov cwTnpiag, Kol mdc,
olov fpépa f| oeédpo. (Bywater, 2010).
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Among the six constituents, Aristotle regards the knowledge of the object and that for the
sake of which (v oig 1) mpa&ic kai o0 &veka, EN II1.1, 1111a18-19) as the most important
kinds of knowledge in a voluntary action.

The two accounts of voluntary action emphasize the same knowledge, which the
voluntary agent must possess and actively make use of.” The account of the kinds of
knowledge required for voluntary action doubtlessly applies not only to the first mode of
temperate action, which has been a much-analyzed voluntary action. In what follows, I
want to show that the second mode of temperate action meets the requirements of
voluntary action as well. Temperate people know that, in order to act temperately, they
can enjoy that which is good for their health. Besides, they can also allow themselves to
enjoy that which is pleasant so long as it is unharmful to the good condition of their body.
But they refrain from the pleasures of appetite that are incompatible with their health or
with the practical good. Temperate people know the effect of nutriment to their body,
hence they are capable of deciding if it is right to procure it. In the case of temperate
action that involves nutriment, temperate people engage in the activities of eating,

drinking, or sexual relations.

7 For an expanded interpretation on Aristotle’s account of the constituents of
voluntary action, see Kevin L. Flannery S. J., Action and Character According to
Aristotle: The Logic of the Moral Life (Washington, D.C.: Catholic University of America
Press, 2013), 110-138.
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To appreciate the limitation of concentrating on the first mode in the interpretation
of Aristotle’s thought on temperate action, it is necessary to spend a moment on his
general understanding of health. As noted above, he follows a broadly Hippocratic
understanding, in terms of which health “lies in a blending and proportion of hot and cold
things, either of one in relation to another within the body or to what encompasses it”
(Phys VIIL. 3, 246b3-6). This thought, that health is a relation within and without the body,
especially bears on the use of knowledge in ethical conduct concerning bodily pleasures.
Accordingly, it can be said that “knowing” in Aristotle’s formula refers to all the aspects
of knowledge that a virtuous person’s practical wisdom possesses to guarantee a virtuous
action. In acting temperately, temperate people, in the first place, know what constitutes
human health in general. In the second place, they know their particular constitution,
which might be hotter than usually and require particular regimen. In the third place, they
know the current state of their body, which, e.g., falling ill in the flu season, requires
different means to recovery than the means employed to stay healthy. All these compose
practical wisdom in the correct reason of a temperate soul. Hence, a person will need to
know all these things in order to decide and act temperately. This knowledge, as it seems
to me, is part of practical knowledge: some of which one learns as universal principles,
while others one gathers through life experience.

Compared with other virtues, e.g., bravery or justice, temperance ought to be the

easiest to acquire. We may go through life without ever facing the sort danger that is the
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occasion for an expression of bravery, but each person tends to one’s own constitution
and appetite on a daily basis. Aristotle tirelessly insists on the arduous and life-long effort
involved in hitting the virtuous mean (e.g., EN 1.7, 1098a20), and the mean of temperate
action, needless to say, is not an exception. People have different constitutions, which are
mixtures of the four elements in different ratios (DA I11.13, 435a22), and that not only
naturally predisposes people toward particular kinds of food and drink, but also requires a
specific regimen so as to maintain health.

Not only have we the challenge of determining the kind of constitution we are
naturally endowed with, so as to procure the appropriate sort of nutriment. We also have
to take constantly changing conditions into consideration, as Aristotle conceives health as
a bodily condition resulting from an interaction between the contrary elements of the hot
and cold, the moist and dry. What our organism needs, and in what quantity, varies from
time to time, requiring a temperate person constantly to evaluate according to the formula
in the soul.

In short, in order to act temperately, the temperate person must have knowledge of
what health consists in, and of how the activities that address our necessary needs
contribute to it or harm it. Such knowledge is an integral part of temperance, because it
enables the person to decide on the right things that promote the goal of health (EN VI.13,
1145a2-6). Accordingly, an interpretation of Aristotle’s conception of temperance must

first consider his account of health.
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The Second Mode: Activity of the Rational Soul

I would like to put aside bodily pleasures for a while and discuss the role of
correct reason in the virtue of temperance. In his ethical discussion, Aristotle is
presumably focused on bodily pleasures that are in excess, rather than on what is
necessary for vital needs. In EN VII.14, he says that some states and changes exceed what
is appropriate, and the bodily pleasures involving appetite and pain are evidently in this
category. He claims that base people are so called because they pursue excess, while
temperate people obviously do not. They enjoy the necessary pleasures “in the right way”
(EN VIIL.14, 1154a15).

A temperate person may occasionally eat or drink something solely for the sake of
the pleasure it brings, and Aristotle, by allowing this, suggests that temperate people do
more than merely accept the pleasures of eating and drinking for the purpose of satisfying
necessary needs.* Moreover, he implies that health is not something inflexible, and that

the living organism can and usually does take in and process more than it strictly needs.

% Charles M. Young, “Aristotle on Temperance,” 524.
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This is evident in the common tendency shared among many species of animals for their
natural appetite to tend toward excess.”

Charles M. Young observes that although temperate people may consume certain
foods solely for the sake of pleasure, the value of these enjoyments is limited. As
activities that we engage in because we are animals, eating and drinking are not
distinctively human, and the pleasure these activities bring is not distinctively human
either. In Aristotle’s mind, the distinctively human pleasures are found in activities
associated with rationality, and it is these activities that should fill our lives as far as
possible (EN X.7, 1177b26- 1178a8).%

Accordingly, a voluntary action does not necessarily require the agent to engage
in any physical activity at all. The action can be purely in the activity (évépyeia) of the
rational part of the soul. Let me explain in two steps how a temperate action can be
simply the activity of the rational soul. First, Aristotle believes that activity does not

necessarily involve bodily changes:

*'See ENTIL11, 1118b15-16.
82 Charles M. Young, “Aristotle on Temperance,” 535.
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For activity belongs not only to change but also to unchangingness (dxwnoiog),

and indeed there is pleasure at rest (év npepiet) more than in change (EN VII. 14,

1154b26-28).%

When an activity does not consist in changes, the agent remains still. None of the three
types of change discussed in Chapter 1 occurs. For Aristotle, change (kivnoig) on the one
hand, always involves a change of state. For instance, when an animal, after a full meal,
goes to sleep, it changes from activity to the state of rest. An activity (évépyeia), on the
other hand, such as perceiving or contemplating, does not involve any change of state
while it is going on. Then how can an activity without bodily changes be accounted a
voluntary action?

I have earlier discussed Aristotle’s requirements on voluntary action, that it must
include the actual use of knowledge, i.e., knowing the object, the instrument, and the
effect of one’s action. The activities of eating, drinking, and sex—all of which involve
various bodily changes— are the means by which the temperate obtain what is good for
health. For instance, by eating some meat, a person may recover their good condition
after a strenuous exercise. In the same way, remaining still is also good for, or at least

compatible with, health. A temperate person, knowing his or her physical condition at a

% Translated by T. Irwin, 119. EN VIL14, 1154b26-28: 00 y&p povov Kivioe®dg
€0Tv &vépyeta GAAL Kol AKivnoiog, kol dovi pdAlov év npepiq otiv 1j £v Kivnoet
(Bywater, 2010).
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particular time, does not need to employ any of the means to achieve health. Their action
indeed always aims at the good condition of the body.

Among Aristotle’s virtues of character, the “actions” proceeding from temperance
and bravery more often than not consist in the state of rest which proceeds from a
deliberative desire. For instance, fear naturally urges a person to flee, but brave people
stand still in the face of imminent danger because they determine they should guard the
safety of the country rather than their own life. In such situations, the brave act in
accordance with reason, which determines that the practical good in the given
circumstance is to refrain from moving. In suppressing the urge to flee, brave people do
not effect any bodily change. In such a case, standing still is itself a voluntary action and
an expression of bravery.

In the same way, in a temperate action, the actual experience of bodily pleasures
need not be decisive. In his characterization of temperate people, Aristotle makes the
clear distinction between two changes involving appetite. In one, the appetitive part is
moved by the pleasant; in the other, the aroused appetite in turn initiates changes in the
agent’s body. Temperate people have an appetite for the pleasant, but they do not
necessarily allow appetite to be linked with the enjoyment of bodily pleasures. Aristotle
describes the temperate as having an intermediate state in relation to bodily pleasures
(néomg pev mepl tadt’ &yel, EN 11111, 1119al11-12). The sort of pleasure temperate

people might allow themselves he describes as follows:
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He finds no intense pleasure in any [bodily pleasures], suffers no pain at their
absence, and has no appetite for them, or only a moderate appetite, not to the
wrong degree or at the wrong time or anything else at all of that sort. If something
is pleasant and conducive to health or good condition, he will desire this and in the
right way moderately; and he will desire in the same way anything else that is
pleasant, if it is no obstacle to health and good condition, does not deviate from
the fine, and does not exceed his means (EN II1.11, 1119a13-18).%
For a temperate person, it is not the pleasure of appetite, but the consideration of the
practical good, that determines whether to enjoy a delicacy or not. In a way, temperance
is about what one ought to do with the pleasant things that attract appetite. Therefore, a
temperate action does not necessarily involve the actual experience of bodily pleasures,
because the pleasure of appetite can be at odds with what is good as evaluated by the
correct reason of the temperate agent. When a temperate action consists in the appetite’s
not causing the agent to pursue the pleasant, bodily pleasures involving appetite would

not be part of the action.

% Translated by T. Irwin, 48. ENIII.11, 1119a13-18: otte yap fidetat oic pdhora
0 dKOAAGTOG, BALA HAALOV Sucyepaivel, 008’ HAmG oi¢ T Sel 0088 6pOSpa TO0VTM
00devi, 00T’ AndvTwV Avmeitan 000’ EMBVUET, T} LETPIMG, 0VOE HAAAOV 1| OET, 00O’ OTE Un
O€T, 000’ OA®G TV TOVTOV 0VOEV: doa 6& TPOG Vyieldy éotiv T TPOg evesiav Ndca dvta,
TOVTOV OpEEETAL PLETPImG Kol ¢ Oel, Kol TAV dAL®mV Nd€wv U éumodiny TovTolg dvimv 1
Tapd TO KoAOV 1) VTEP TNV ovciav (Bywater, 2010).
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All animals seem to have the ability to pause before acting on an appetite. For
instance, the lion is unlikely to pursue the ox if it senses a cowherd nearby. But it is the
same appetite that both moves the lion to pounce or restrains it from motion, arising in
both cases from its natural impulse for survival. By contrast, in exercising restraint, the

temperate agent assumes the state of rest for the sake of health, rather than mere survival.

Benefits of Considering the Second Mode

For the temperate person, acting well (evmpacin) can simply consist in remaining
in the state of rest (év npepiq) in which the agent does not enjoy any bodily pleasures
involving appetite. The second mode of temperate action is simply the activity of the
rational soul.

In what follows, I explain the reasons why I find it important to draw attention to
the second mode of temperate action. In the first place, the second mode evinces correct
reason as the principle of the action, since it is an activity of the rational soul. The
activities of the rational part of the soul can include reaching the right decision, for
instance, drawing on one’s knowledge of health, and utilizing one’s knowledge about the

effects of a particular regimen on one’s body, etc. In the second place, the second mode



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 70

makes sense of Aristotle’s preoccupation with education as a crucial preliminary to
proper ethical study. The education of children and teenagers consists mostly of
habituating the part of soul with appetite and emotions to listen to and obey correct
reason. Consistent performance of the second mode of temperate action thus demonstrates
the harmony between appetite and correct reason. Finally, the second mode clarifies the
pleasures that belong to temperate people when they avoid bodily pleasures involving

appetite. This is the pleasure that Aristotle claims perfects and supervenes on an activity.

Correct Reason as the Principle of Temperate Action

In the first chapter I explained that Aristotle discusses health in two ways. First,
temperate people know the reason why they act in a temperate way. This is because
knowledge of health, which composes part of their practical wisdom, allows them to
know why certain activities with respect to the necessary balance are good for their health
in changing conditions. As Curzer points out, knowing the reason why an action is done
is the intellectual component of a virtuous action; it belongs to practical wisdom.® Such
knowledge is more complicated than merely monitoring corporeal signs of deficiency and
satiation; for Aristotle’s notion of health involves the understanding of one’s own

constitution, the proper nutriment, and how to procure that nutriment.

8 Howard J. Curzer, Aristotle and the Virtues, 303.
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For instance, one might have an overly hot constitution, in which case nutriment
that contains components of the hot element should be taken warily. Right reason
provides the insight that measures the pleasure of appetite and evaluates whether or not it
matches the fine. Without measuring against overall health, how does one know one’s
liver is able to process another beer, or one’s blood can tolerate even the first helping of
ice-cream?

At the outset of EN, Aristotle stipulates two prerequisites from his audience: in the
first place, they must have some experience of life and its goings-on; in the second place,
they must want to (and be able to) control their desires and harmonize them with correct
reason, and not live simply by the feelings of the moment (toig mdBeotv dicolovOnTiKoC,
EN1.3,1095a4). The second requirement, harmonizing appetitive desire with correct
reason, is central to virtuous action. Aristotle expresses this “correct reason” (0p00¢
Adyog) principle in EN II1.7, stating that virtuous actions need to be done “in the way that
correct reason prescribes” (EN IIL.5, 1114b29-30).*° In EN VI.13, he repeats the point that
“it is not merely the state in accord with [katd] the correct reason, but the state involving

[peta] the correct reason that is virtue” (1 144b26-27).*

% Translated by T. Irwin, 39. EN II1.7, 1114b29-30: ottog O¢ Gv 6 6p0dc Adyog
npootdén (Bywater, 2010).

7 EN VI.13, 1144b26-27: £oT1 yoip o0 povov 1) katd tdv 0pBdv Adyov, Gl 1) petd
10D 0pbod AOyov €61 dpetr| Eotv (Bywater, 2010).
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This requirement places correct reason at both the beginning and the end of an
action. The pleasant (10 1160), although it is that which arouses the activity of appetite,
cannot by itself initiate temperate action. At the beginning of their action, the temperate
consider what is good (dyaBov) for their action, rather than what would please their
appetite. In the scope of temperate action, this is a transition from doing something
because of liking or disliking it to acting because of a decision that aims at what is good
for one’s overall health. It is a transition from a naturally ordered life to a rationally
ordered life.

The discussion of the second mode of temperate action highlights the rational
transition. According to Corcilius’s reading, a temperate person is not guided by the
promptings of natural appetite for the first nutriment that is perceived as pleasant when
the meeting of nutriment and the bodily needs is a sort of being “active with the mean.”
Instead, a temperate action is constructed around the individual’s own understanding of

what is good for their health.

Habituating Appetite

The second of mode of temperate action—action involving no change—evinces
the harmony between appetite and correct reason. But correct reason alone cannot lead to
virtuous action. For those who desire and act in accordance with a rational principle,

practical wisdom will be an essential component of an excellent action. However, correct
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reason is not always sufficient to move the agent, since there may be an opposing
appetite, and one may act on that appetite instead (as the incontinent person does). In the
DA 111.9 Aristotle warns that “even when intellect [toD vod] does command, and thought
[t1g owvoiog] does say to flee or pursue something, one is not moved [changed, kiveitat],
but acts [rpdrtel] in accordance with appetite, as, for example, the incontinent man does”
(433a1-3)." Moreover, appetite is apt to disregard orders from above, “since it is capable
of moving [kweiv] each of the [bodily] parts” (EN VII.3,1147a35).* Aristotle states that
the temperate’s appetite is in agreement with correct reason. In other words, in a less than
virtuous person, appetite can overwhelm, even undermine, the authority of rational soul,
even when a person is determined to pursue what is good for health. For instance,
incontinent people decide to act temperately, yet their appetite nonetheless leads them to
the enjoyment of bodily pleasures (EN VIL.8, 1151al-5). Moreover, continent people
seem to act temperately, because they abstain from the enjoyment of bodily pleasures.

But they are not the same with temperate people, because continent people still have

% Translated by C. Shields, DA 1II1. 9, 433a1-3: &1t kai €mtdirtoviog Tod vod kol
Aeyobvong g dtavoiog eevyE Tt 1} SUOKELY OV Kiveital, GAAN Kot TV EmBupioy TpdTTet,
olov 6 dxpatig (Ross, 1956).

% Translated by T. Irwin, 104. EN VIL3,1147a35: «weiv yap £kactov dovato
TV popiov (Bywater, 2010).
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unsatisfied base appetites for bodily pleasures (EN VIL.9, 1152al1-3). The unsatisfied
appetite, as Curzer describes, causes a sort of pain in the continent people.”

In this sense, the second mode of temperate action shows that appetite is
habituated to agree with correct reason. Temperate people do not possess unsatistied
desire in terms of the pleasant of appetite. Rather, their appetite consistently complies
with the object of deliberative desire—that which is good for health. But appetite, as
discussed in chapter 2, is naturally inclined to impel an agent to pursue bodily pleasures.
However, appetite is a type of passion (nd61), which occurs without reason, while states
of character, such as temperance, are “responsible for whether these emotions occur in
accord with reason, or in opposition to it” (EE 11.2, 1220b18-20).”"

Hence, Aristotle’s conception of education is focused on first developing states of
character. The Politics unfolds a lengthy program of education that aims to condition the
physical body and the non-rational part of the soul, as well to promote the acquisition of
knowledge.”” The appetite and spirit of the non-rational part of the soul are the focus of
education until maturity, presumably because the emergence of the rational part of the

soul is delayed in children. In EN II.1-4, Aristotle expounds on the importance of

% Howard J. Curzer, Aristotle and the Virtues, 71.

°! Translated by A. Kenny, 18. EE 11.2, 1220b18-20: &£gig 8¢ giowv doan aitiod giot
10D tadta §j Katd Adyov Omdpyew 1j Evavtiog (Walzer and Mingay, 1991).

%2 For Aristotle’s account of education, see Politics VIIL
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habituation in acquiring character. In the case of temperance, habituation involves
appetite’s learning to follow rational command.

As mentioned in Chapter 2, Aristotle discusses two types of appetite in EN II1.11,
one being the natural appetite that is common to all animals, and the other being the
particular appetite found in each individual human being (EN III.11, 1118b6-7). As
Charles Young observes, it seems that Aristotle’s distinction between natural and
particular appetite is not one between two different kinds of appetite, but one between
different grounds on which the appetite arises. The two sorts of appetite are different in
respect of the physical bases of our appetites for food and drink and the pleasures we may
take in their satisfaction. If the two sorts of appetite arise from different physical bases,
their errors would also call for distinctive ways of correction. Young believes that proper
upbringing can fix natural appetite’s excessive inclination, but that the errors of particular
appetite calls for the intervention of practical wisdom.”

I agree with Young’s view, but with one slight modification. It seems to me that
practical wisdom guides both natural and particular appetite from erring, since proper
upbringing derives from a sort of externalized practical wisdom possessed by parents,
pedagogues, or the society as a whole. Children have yet to activate their own rational

soul in the way required to check their own appetites, because, according to Aristotle’s

% Charles M. Young, “Aristotle on Temperance,” 535.
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view, the rational part of the soul takes years to develop to its proper capacity in an
unimpeded cultivation. He believes that reason is one of the natural sources of action (the
other is appetite), “which will be present if development proceeds without being stunted”
(EE 11.6, 1224b29-30).”* He says that one has to reach a certain age to be qualified as an
agent of action (EE 11.6, 1224a27-31). Hence, practical wisdom is in charge of the
tempering of both natural and particular appetite.

Corcilius points to an animal’s naturally built-in mechanism of memory to explain
the association between the pleasure of appetite and animals’ anticipatory pleasure in
getting a meal, saying that “this anticipation can be explained by means of associations
with genuine sensations of pleasure or pain, namely by drawing on past perceptions of

% Hendrik Lorenz also believes that

things which did actually restore the animal’s nature.
such a natural correspondence exists between appetite and the pursuit of nutriment in
non-rational animals. He observes that “appetitive impulse, by contrast, involves the
application of a general evaluative outlook that is inflexibly and unmodifiably built into

. . . . . . 96
the constitution, not just of our organism, but of every animal’s organism.”

% Translated by A. Kenny, 28-29. EE I1.6, 1224b29-30: 611 éouévng Tiic yevéoeng
Kol pn mpwbeiong évéotar (Walzer and Mingay, 1991). In order to focus on my thesis
topic, I set aside spirit (thumos), another source of action, in the present context.

% Klaus Corcilius, “Aristotle’s Definition of Non-Rational Pleasure and Pain and
Desire,”140.

% Hendrik Lorenz, The Brute Within: Appetitive Desire in Plato and Aristotle
(Oxford: Clarendon Press, 2006), 194.
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Without the discipline of correct reason, such a natural correspondence would
allow appetite to run its natural course uncontrolled. Aristotle is explicit about the danger
of taking a laissez-faire attitude towards children’s inborn appetite. Intense appetite
struggles with reason and can even lead a person to depart from a well-considered
decision (EN VIL.3, 1147b2-3). An intense appetite could conceivably alter the condition
of a person’s body to such an extent that the rational power is temporarily disabled. This
is the sort of condition Aristotle describes in people who are affected by such strong
feelings that they are unable to make use of the knowledge in their soul. He says that
“spirited reactions, sexual appetites, and some conditions of this sort clearly [both disturb
knowledge and] disturb the body as well, and even produce fits of madness in some
people” (EN VIL.3,1147a15-17).”

Concerning this claim, Lorenz observes:

[Aristotle] must think people who are in the grip of such states continue to be

sensitive and responsive to their circumstances, as they grasp them by way of their

senses. In other words, it must be part of his theory that the non-rational part or

°7 Translated by T. Irwin, 104. EN VIL3,1147a15-17: Gvpoi yap kol émbopio
appodiciov kol &via TOV To10VTOV EMOMAWMG Kol TO odpa pediotdoty, Eviolg 6& Kai
paviog mwoovotv (Bywater, 2010).



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 78

aspect of a person’s action-producing apparatus can continue to operate while the

rational part or aspect is, for one reason or another, not in functioning order.”®
In short, appetite can be misled and caused to deviate by an immoderate preference for
the pleasant. Since appetite does not need the participation, or even the approval, of
reason to push a person to enjoyment, a person would be functioning, as it were, on the
level of non-rational animal, if his or her action is entirely originated from appetite for
pleasure.

In his discussion of appetite, Aristotle draws attention to the possible errors of
such an appetite. While the common and natural appetite desires bodily goods even to
excess (t0 mielov) (ENIIL. 11, 1118b9-11,15-16), particular appetite is so called because
each person might have an appetite for specific sorts of food, drink, or sex (EN III.11,
1118b13). Particular appetite errs both in the array of its objects and its intensity, which
can make people become lovers of the certain sort of pleasure:

With the pleasures that are distinctive of different people, many make errors and

in many ways; for people are called lovers of something if they enjoy the wrong

things, or if they enjoy something in the wrong way. And in all these ways

intemperate people go to excess; for some of the things they enjoy are hateful, and

% Hendrik Lorenz, The Brute Within,197-198.
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hence wrong; distinctive pleasures that it is right to enjoy they enjoy more than is
right, and more than most people enjoy them (EN IIL.11, 1118b21-27).”
Aristotle believes appetite can and should accept rational guidance. Without it, children’s
natural born appetites would eventually wipe out any rational capacity from their soul. He
mentions several methods by which appetitive capacity is made to share in reason:
[T]he [part] with appetites and in general desires shares in reason in a way, insofar
as it both listens to reason and obeys it. This is the way in which we are said to
‘listen to reason’ from father or friends, as opposed to the way in which [we ‘give
the reason’] in mathematics. The non-rational part also [obeys and] is persuaded
in some way by reason, as is shown by correction, and by every sort of reproof
and exhortation (EN 1.13, 1102b30-1103al).'®
The rational soul is able to break the natural concatenation of pleasant objects, appetite,

and pursuit, and train the appetite to do what it does not naturally do, but is naturally

% Translated by T. Irwin, 47. EN TIL.11,1118b21-28: mept 8¢ t0g idiag TV H1d0ovidv
TOALOL Kol TOAAY®DC AUOPTAVOVGLY. TAV Yip PIAOTO0VTMOV Aeyopévay fi 6 yaipety oig
un O€t, 1 T@ paAlov 1| ®g ol ToAAol, §j U1 G O€T, Katd TavTa &’ 01 AKOANGTOL
VmepPUALOVGIY- Kol Yap Yaipovsty &violg oig od Sl (HionTd Yap), kai e Tiot Sel yoipev
TAV T0100TOV, PAAAOV 7 O€1 Kal 1j (¢ ol ToAAol yaipovowy (Bywater, 2010).

1% Translated by T. Irwin, 18. EN .13, 1102b30-1103al: 10 8* émBountikov koi
BAMC OPEKTIKOV PETEYEL TG, T KOTHKOOV £6T1Y 0)ToD Kai melapyucdv: obte 31 kol Tod
TATPOG Kl TV GIA®V QaUEV EYEY AOYOV, Kol ovydomep TOV HOONUOTIKGV. OTL 08
neifetal mwg VO Adyov TO AAOYOV, UNVVEL Ko 1] VOUBETN OIS Kal mhoa EmTipnoic T Kol
napdkAnoig (Bywater, 2010).
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capable of acquiring. The process of acquiring temperance is in a way like acquiring a
craft, such as skill with a musical instrument. In the process, the appetitive part of the soul
learns to run, as it were, to the excess which it is naturally inclined to pursue.

Mariska Leunissen advances an illuminating exposition of Aristotle’s account of
acquiring virtue. The formation of a virtuous disposition, such as temperance, would be
just like acquiring the capacity to play the lyre:

by frequently realizing what is presumably a cluster of natural capacities in a

certain craft-like way that is not predetermined by nature (e.g., moving one’s

fingers along the lyre in certain patterns, learning to discern and remember certain

melodies and rhythms), a new craft or skill or disposition comes to be.'"'
Appetite is also a natural capacity that can be “crafted” by parents or tutors. It can learn to
await rational instruction rather than immediately propelling the agent to pursue some
object. Just as we are (in normal cases) born with the capacity to move our fingers, but in
order to play lyre we have to acquire the habit of moving fingers in certain ways, perhaps
even to overcome some instinctive movements of the hand which may impede the
mastery of fingering, so too, in a similar way, it is not against nature for appetite to learn

to obey reason. Book II 1-3 of the Nicomachean Ethics discusses the acquisition of

%" Mariska Leunissen, From Natural Character to Moral Virtue in Aristotle (New

York: Oxford University Press, 2017), 126.



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 81

virtues of character in just these terms. The claim made there is that virtues of character
are not ensured by nature, but are also not against nature. Aristotle explicates the contrast
between “by nature” and “not against nature” in the following passage:
A stone, for instance, by nature moves downwards, and habituation could not
make it move upwards, not even if you threw it up ten thousand times to habituate
it; nor could habituation make fire move downwards, or bring anything that is by
nature in one condition into another condition. And so the virtues arise in us
neither by nature nor against nature. Rather, we are by nature able to acquire
them, and we are completed through habit (EN II.1, 1103a20-26).'"*
It can be said that training appetite to obey correct reason breaks down the natural
impulses that children are born with. The path to what I have described as the second
mode of temperate action, namely, the mode in which the appetite is restrained from
urging the agent to pursue the pleasant things it wanted, can be seen as the initial stage of
moral training, consisting in a transition from natural behavior to habituated action. At
birth, we are endowed with natural appetite. By nature, appetite directly causes the pursuit

of nutriment, but it can be shaped to agree with correct reason.

12 Translated by T. Irwin, 18. ENIL.1, 1103a20-26: olov 6 Aifoc gdoet kéto
QePOUEVOG OVK AV £0160ein Gve EpesBat, 008’ dv poplakig adtov €0iln T dve PuTTdVv,
000¢ TO TOP KAT®, 0V’ AALO 0VOEV TAV BALMG TEPLKOTOV dAL®G dv £0160gin. oVt dpa
@VoeL 0UTE TaPO VOV £yyivovtal ol apetal, AAAL TEPLKOGT HEV MUV dEEacBat avTdg,
TEAELOLUEVOLG O€ 010 ToD EBovg (Bywater, 2010).
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Training is an essential part of Aristotle’s account of temperance in relation to the
bodily pleasures of appetite. The training of appetite obviously leads to a qualitative
change in the capacity of desire to incite action. The appetite of temperate people is
entirely in harmony with correct reason, so that a temperate action is, from beginning to
end, in accordance with reason. The qualitatively changed appetite ultimately prepares the
right beginning for a virtuous character of the soul. This line of thinking reinforces
Aristotle’s requirement, set down at the beginning of the Nicomachean Ethics, to the
effect that in order to be an apt student of noble and just things a person has to be brought
up in noble habits. He claims that “we need to have been brought up in fine habits if we
are to be adequate students of fine and just things, and of political questions generally”
(EN L4, 1095b4-6).'” Children live by appetite and feelings,'” whereas a fine upbringing
certainly includes (though is not limited to) the training of appetite.

Habituating appetite obviously carries a lot of weight in Aristotle’ ethics.
Temperate people do not act well merely because they have certain pieces of true
information concerning what must be done in order to procure health, nor is such

information sufficient to enable them to act temperately. Rather, temperate action issues

19 Translated by T. Irwin, 4. EN 1.4, 1095b4-6: 810 8¢ 10ic £0eo1v fxOon KaAdC
TOV TTEPl KOADV Kol dtkaimv kol OAMG TOV ToOMTIK®Y dkovcopuevoy ikavdg (Bywater,
2010).

1% See ENTIL.12, 1119b5-6; also EN 1.3,1095a4.
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from the unified desire for the unqualified good, and one’s knowledge of health

constantly adjusts one’s desire in accord with changing circumstances.'”

The Pleasure Supervenes upon Temperate Action

Aristotle believes that the pleasure or pain involved in action indicates the
person’s state of character. For instance, continent people avoid bodily pleasures, and
hence their actions outwardly appear to be the same as those of the temperate person who
abstains (i.e. the second mode of temperate action). However, unlike temperate people,
continent people actually experience the pain of unsatisfied desire in their avoidance of
bodily pleasures.'”

By focusing on temperate actions that do not involve bodily pleasures, one can
also identify the pleasure characteristic of temperate people. Aristotle claims that
temperate people avoid bodily pleasures, but nonetheless enjoy pleasures even when they

are not enjoying delicacies (EN VII. 6 1153a34-5). He claims that:

19 Fernando Inciarte Armifian, First Principles, Substance and Action, 363.

1% See also Howard J. Curzer, Aristotle and the Virtues New York: Oxford
University Press, 2012), 82n10.



M.A. Thesis—Jeanne Haizhen Allen; McMaster University—Classics 84

We must take someone’s pleasure or pain following on his actions to be a sign of
his state. For if someone who abstains from bodily pleasures enjoys the abstinence
itself, he is temperate (EN 11.3, 1104b3-6).""

In connection with temperate people, two sort of pleasures come under consideration.
One is the bodily pleasures they abstain from, and the other is the pleasure they take in
their excellent action. The second type of pleasure seems to refer to the pleasure that,
according to Aristotle, “perfects” or supervenes on an activity. This pleasure, as Gavin
Lawrence observes, might mean that the agent appreciates an activity “for what it is, and
revealing it, qua enjoyed, as something pursued for itself by the agent, as an end (for
example to enjoy watching the movie is to watch it for its own sake, to enjoy a temperate
act is to do it for its own sake, as an end.)”'®

Earlier I cited a passage in which Aristotle claims that acting well (edvnpa&ia) is
itself an end. Moreover, I have argued that the eupraxia of temperance more often than

not involves no bodily pleasures. Such a temperate eupraxia consist simply in the activity

of the rational soul. In such cases, temperate people also experience pleasure, even when

17 Translated by T. Irwin, 20. EN IL.3, 1104b3-6: onpeiov 8¢ 81 noteioBat tév
E€emv TNV Emywvopévny nNdoviy 1 Ay toig €pyors: 0 eV yap AmeYOUEVOS TV
COUOTIKAV NOOVAV Kol avTd ToVT® Yaipmv coepav (Bywater, 2010).

1% Gavin Lawrence, “Acquiring Character: Becoming Grown-Up 1,” 234 -284, in
Moral Psychology and Human Action in Aristotle, ed., M. Pakaluk and Giles Pearson
(Oxford: Oxford University Press, 2011), 261.
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they do not take enjoyment in pleasant things. It can well be that, in this case, a temperate
person experiences the pleasure proper (1| oikeio 16ovn, EN X.5 1175a30-31) to
temperate action. In Nicomachean Ethics X.5, Aristotle observes that proper pleasure is
that which “arise[s] from the activity in itself” (EN X.5 1175b21-22)."” He believes that,
in their avoidance of unnecessary of bodily pleasures, temperate people do have their own
experience of pleasure (EN VII.12, 1153a34-35).

Action always takes place under changing circumstances, and the actions of
virtuous people cannot always be specified with precision. For instance, in the first mode
of temperate action—the enjoyment of bodily pleasures—the temperate allow themselves
to enjoy bodily pleasures for their own sake. Their action is temperate because their
enjoyment does not put their health at risk. Health is, of course, not a performance on a
tightrope; it has a range and allows for variation and differences of circumstance, and
admits of more or less (EN X.3, 1173a25-30). Accordingly, since our appetite naturally
develops in the direction of excess (EN III.11, 1118b15-16), the safer and easier way to
hit the intermediate state would be inclining toward the deficiency (EN 11.9,1109a15-19,

1109b25-26), namely, deliberately refraining from enjoyment.

1% Translated by T. Irwin, 160. EN X.5 1175b21-22: oikeion 8 €ioiv oi £mi ]
gvepyeig kaB’ avtnv ywopevar (Bywater, 2010).
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Temperate people can enjoy more than their bare necessary needs, and do not
have to suffer the pain of wanting something when it is not available. Accordingly,
temperate action is typically within the approximate range of a virtuous person’s goal.
Nonetheless, the pleasant taste of a delicacy, for example, might distract even a person of
settled character from temperate action per se, just as the musician can be distracted from
a rational discourse upon hearing a melody (EN X.5, 1175b1-14). Proper pleasure is
undoubtedly also supervenient upon the first mode of temperate action, yet a person can
be easily distracted from proper pleasure by the intense bodily pleasures. Moreover, since
the first mode of temperate action consists in the enjoyment of bodily pleasures, how can
we tell if the enjoyment is actually beyond the temperate mean? The convergence of the
two types of pleasure might make it hard to evaluate whether the first mode is a temperate
action or not.

As Young points out, although temperate people may consume certain foods
solely for the sake of pleasure, the value of these enjoyments is limited. As activities that
we engage in because we are animals, eating and drinking are not distinctively human,
and the pleasures these activities bring are not distinctively human pleasures. In
Aristotle’s mind, the distinctively human pleasures are found in activities associated with

rationality, and it is these activities that should fill our lives so far as possible (EN X.7,
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1177b26- 1178a8).""° The pleasures of temperance are therefore double. One is the
pleasure the temperate take in their enjoyment of pleasant things, the other is the pleasure
they take in their own virtuous actions. The latter pleasure is not found in a bodily

change, a point that is only brought to the fore in the second mode of temperate action.

1% Charles M. Young, “Aristotle on Temperance,” 535.
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Conclusion

In this thesis I have attempted to enlarge on the importance of Aristotle’s notion of
health in his account of the virtue temperance, in particular, in the second mode of
temperate action that excludes the enjoyment of bodily pleasures involving appetite.

Aristotle’s conception of health seldom if ever comes up in the literature on his
theory of temperance. This is a surprising and regrettable omission, and one that I have
tried to correct. Aristotle claims that health can exist as a formula in the soul, which
implies that a person can come to a rational understanding of what one’s own health
requires. As a result, the temperate would not only know how to act temperately, but also,
having the formula of health in their soul, know the reason why an action is temperate.
Moreover, Aristotle states that a healthy condition of the body consists in a blending and
proportion of hot and cold things. The hot and cold things are substances that are needed
to supply various bodily deficiencies. Animals require perceptual capacities, the sense of
touch at the least, to get hold of raw foodstuff and process it into last nutriment (e.g.,
blood in the human body) that can be used in nutritive activity to maintain life. Aristotle
implies there is a teleological connection between animal appetite and the sense of
touch’s taking hold of the nutriment. In order to maintain the right formula or ratio of the

hot and cold things that compose a healthy body, a person needs to be alert in the
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provisions of nutriment, lest an over-supply or an ill-fitted nutriment upsets their body’s
due proportion.

Aristotle states that temperance is about bodily pleasures involving appetite and
pain. These pleasures involve pain because the activities in which such pleasures are
found are connected with replenishing bodily needs. Unlike non-rational animals, human
appetite does not have to respond directly to the pleasant and painful signals from the
body. The temperate aim only at those pleasant activities of the body that reason would
also endorse (or at least would not oppose), namely, the pleasures of eating, drinking, or
sex—the first two activities procuring nutriment for the nutritive soul and the third being
a way of using nutriment. Instead, temperate people consider first what is good for their
health, and then choose either to pursue some bodily pleasure or to avoid it. This pursuit
and avoidance are what I have described as the two modes of temperate action.
Temperate action may seem to be one thing, but there are two different modes of action
that its full and developed expression requires. Sometimes, the temperate express their
temperance in what they do and enjoy, whereas at other times they express it in what they
avoid doing, an avoidance that can be no less enjoyable than gross bodily pleasure to a
mature ethical person.

I believe that Aristotle’s notion of health calls for some more attention to be paid
to the second mode of temperate action, namely, action that does not involve bodily

pleasures. This sort of action highlights correct reason as the principle of all temperate
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action, as it is simply the activity of the rational soul (correct reason). In performing such
an action, the temperate person does not initiate bodily changes in response to the urging
of appetite. What I have called the second mode of temperate action also draws due
attention to the urgency with which Aristotle emphasized the need for due habituation of
children’s appetite, since only when appetite is habitually in agreement with correct
reason can a person consistently perform temperate actions. Finally, a temperate action
that does not involve bodily pleasures helps us to comprehend the place of proper
pleasure, which Aristotle claims to perfect and supervene on an activity. In performing
the second mode of temperate action, the temperate do not undergo bodily changes.
Accordingly, such an action accentuates the pleasure that supervenes on the virtuous

activity, a kind of pleasure which does not require any changes in the body.
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