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In "A Manual of Moral Philosophy," Andrew P. Peabody engages readers with a comprehensive exploration of ethical principles and moral reasoning. The book is crafted in a didactic style, aiming both to enlighten and to provoke critical thought about moral issues. Peabody structures his work methodically, integrating discussions of deontological and consequentialist theories that reflect the philosophical debates of his time. Contextually, the work emerges from the 19th-century backdrop of American transcendentalism and utilitarianism, as it wrestles with the complexities of morality in a rapidly changing social landscape. Andrew P. Peabody, an esteemed theologian and educator, drew from his extensive background in theology and philosophy to articulate a vision of moral philosophy that balances individual conscience with collective responsibility. His academic journey and personal convictions likely influenced his approach, positioning moral philosophy as a crucial guide for navigating ethical dilemmas in both personal and societal contexts. Peabody's unique perspective as a Unitarian minister lends a spiritual dimension, enriching his exploration of ethics. This indispensable work is highly recommended for philosophers, theologians, and anyone interested in the evolution of moral thought. Peabody's lucid prose and structured arguments foster a deeper understanding of ethical principles, making it a valuable resource for both students and scholars alike.
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In "Moral Philosophy: Ethics, Deontology and Natural Law," Joseph Rickaby presents a comprehensive examination of the fundamental principles of moral philosophy, weaving intricate discussions on ethics, the intricacies of deontological ethics, and the natural law tradition. His prose elegantly balances accessibility with scholarly rigor, making complex philosophical themes relatable. Set against the backdrop of the late 19th-century intellectual discourse, Rickaby draws upon the works of prominent figures such as Aquinas and Kant to explore the intersections of moral duty and human agency, offering readers a rich tapestry of ideas that resonate with contemporary ethical dilemmas. Joseph Rickaby, a Jesuit priest and philosopher, was profoundly influenced by both his religious background and the pressing moral questions of his time. His academic work was characterized by a synthesis of faith and reason, which shaped his approach to moral philosophy. This context, combined with his role as a lecturer at various institutions, enabled him to engage deeply with the philosophical challenges of his era, ultimately leading to the creation of this essential text that reflects both a personal and a universal quest for understanding human morality. I highly recommend "Moral Philosophy: Ethics, Deontology and Natural Law" to scholars and students of philosophy alike, as well as anyone interested in the moral frameworks that govern human behavior. Rickaby's insights encourage readers to reflect on their ethical beliefs and the philosophical principles that underlie them, making this book an indispensable resource for those seeking to navigate the complex moral landscape of the modern world.

Buy now and read (Advertising)




[image: The cover of the recommended book]


The Ethics of Belief



Clifford, William Kingdon

8596547027515

25

Buy now and read (Advertising)

In "The Ethics of Belief," William Kingdon Clifford presents a profound exploration of the moral implications surrounding the act of believing. The essay, originally published in 1877, adopts a rationalist approach, arguing that beliefs must be supported by evidence and that it is unethical to hold beliefs without sufficient justification. Clifford's signature literary style combines clarity of thought with rigorous logical argumentation, positioning his work in the context of Victorian rationalism and the burgeoning debate between faith and reason. Through his memorable assertion, "It is wrong always, everywhere, and for anyone, to believe anything upon insufficient evidence," he challenges the reader to scrutinize their belief systems critically and underscores broader ethical considerations of intellectual honesty and responsibility in society. William Kingdon Clifford, a prominent British philosopher, mathematician, and advocate for empiricism, was influenced by contemporaneous thinkers such as John Stuart Mill and Charles Darwin. His background in mathematics and philosophy shaped his rigorous analytical approach, focusing on the relationship between knowledge, belief, and ethics. Clifford's commitment to rational inquiry and social reform resonates throughout his work, reflecting the intellectual currents of an era grappling with rapid scientific advances. "The Ethics of Belief" is a compelling treatise for anyone seeking to understand the intersection of epistemology and morality. Its impact on subsequent philosophical discourse makes it essential reading for students of philosophy, ethics, and critical thinking. Clifford's accessible yet profound arguments invite readers to reflect critically on their own beliefs and the ethical implications of holding them, making this work a timeless contribution to the discourse on rational belief.
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In "Life and Conduct," J. Cameron Lees presents a profound exploration of the moral and ethical frameworks that shape human behavior. The book adopts a reflective prose style, blending philosophical inquiry with practical examples, to dissect the intricacies of personal and social conduct. Lees situates his work within the broader context of contemporary moral philosophy, drawing insights from various traditions and cultures to advocate for a more mindful approach to everyday decision-making. The structured chapters encourage readers to critically engage with their own values, emphasizing the importance of integrity and responsibility in both personal and societal realms. J. Cameron Lees, a seasoned philosopher and educator, has dedicated his career to exploring the intersections of ethics, psychology, and human behavior. His diverse background, which includes studies in both philosophy and social sciences, informs his comprehensive analysis in "Life and Conduct." Lees' passion for fostering moral reasoning and ethical awareness in his students has inspired his writing, aiming to reach a broader audience beyond the academic sphere. This book is a compelling resource for anyone seeking to deepen their understanding of moral principles and their application in daily life. Whether you are a student, a scholar, or simply a curious reader, "Life and Conduct" invites you to reflect on your life choices and encourages the cultivation of a more virtuous existence.
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In "Reflections; or Sentences and Moral Maxims," François duc de La Rochefoucauld presents a masterful collection of aphorisms that incisively explore the complexities of human behavior and moral thought. Written in the 17th century, during a time of profound philosophical inquiry and the rise of individualism, Rochefoucauld's style is characterized by its brevity and sharpness, offering readers poignant insights into vanity, love, and the human condition. His work skillfully balances cynicism with wisdom, reflecting on the intricate interplay between self-interest and morality while challenging readers to reconsider their assumptions about virtue and vice. Each maxim functions as a compact, thought-provoking observation that continues to resonate with the existential dilemmas of contemporary society. Rochefoucauld, a French nobleman and courtier, was deeply influenced by the political and social turbulence of his time, including the Fronde civil wars and the complexities of court life. His position allowed him a unique perspective on human nature, as he observed the often hypocritical behaviors of those in power. This intimate knowledge of the human psyche informed his reflections, leading him to document the discrepancies between societal ideals and individual motivations. This collection is an essential read for anyone interested in the nuances of human nature and moral philosophy. Rochefoucauld's acute observations are not only timeless but also challenge readers to engage in self-reflection. Whether you are a student of literature, philosophy, or simply a curious reader, this book will provide you with profound insights and a deeper understanding of the intricacies of our motives and actions.

Buy now and read (Advertising)





    William Kingdon Clifford
  


  The Scientific Basis of Morals, and Other Essays


  Viz.: Right and Wrong, The Ethics of Belief, The Ethics of Religion


 



  
    EAN 8596547012375
  



 
    DigiCat, 2022

	Contact: DigiCat@okpublishing.info
    
  








[image: ]


Table of Contents







II. RIGHT AND WRONG



THE SCIENTIFIC GROUND OF THEIR DISTINCTION.



III. THE ETHICS OF BELIEF.



IV. THE ETHICS OF RELIGION.









By Morals or Ethic I mean the doctrine of a special kind of pleasure or displeasure which is felt by the human mind in contemplating certain courses of conduct, whereby they are felt to be right or wrong, and of a special desire to do the right things and avoid the wrong ones. The pleasure or displeasure is commonly called the moral sense; the corresponding desire might be called the moral appetite. These are facts, existing in the consciousness of every man who need be considered in this discussion, and sufficiently marked out by these names; they need no further definition. In the same way the sense of taste is a feeling of pleasure or displeasure in things savory or unsavory, and is associated with a desire for the one and a repulsion from the other. We must assume that everybody knows what these words mean; the feelings they describe may be analyzed or accounted for, but they cannot be more exactly defined as feelings.

The maxims of ethic are recommendations or commands of the form, ‘Do this particular thing because it is right,’ or ‘Avoid this particular thing because it is wrong.’ They express the immediate desire to do the right thing for itself, not for the sake of anything else: on this account the mood of them is called the categorical imperative. The particular things commanded or forbidden by such maxims depend upon the character of the individual in whose mind they arise. There is a certain general agreement in the ethical code of persons belonging to the same race at a given time, but considerable variations in different races and times. To the question ‘What is right?’ can therefore only be answered in the first instance, ‘That which pleases your moral sense.’ But it may be further asked ‘What is generally thought right?’ and the reply will specify the ethic of a particular race and period. But the ethical code of an individual, like the standard of taste, may be modified by habit and education; and accordingly the question may be asked, ‘How shall I order my moral desires so as to be able to satisfy them most completely and continuously? What ought I to feel to be right?’ The answer to this question must be sought in the study of the conditions under which the moral sense was produced and is preserved; in other words, in the study of its functions as a property of the human organism. The maxims derived from this study may be called maxims of abstract or absolute right; they are not absolutely universal, ‘eternal and immutable,’ but they are independent of the individual, and practically universal for the present condition of the human species.

I mean by Science the application of experience to new circumstances, by the aid of an order of nature which has been observed in the past, and on the assumption that such order will continue in the future. The simplest use of experience as a guide to action is probably not even conscious; it is the association by continually-repeated selection of certain actions with certain circumstances, as in the unconsciously-acquired craft of the maker of flint implements. I still call this science, although it is only a beginning; because the physiological process is a type of what takes place in all later stages. The next step may be expressed in the form of a hypothetical maxim,—‘If you want to make brass, melt your copper along with this blue stone.’ To a maxim of this sort it may always be replied, ‘I do not want to make brass, and so I shall not do as you tell me.’ This reply is anticipated in the final form of science, when it is expressed as a statement or proposition: brass is an alloy of copper and zinc, and calamine is zinc carbonate. Belief in a general statement is an artifice of our mental constitution, whereby infinitely various sensations and groups of sensations are brought into connection with infinitely various actions and groups of actions. On the phenomenal side there corresponds a certain cerebral structure by which various combinations of disturbances in the sensor tract are made to lead to the appropriate combinations of disturbances in the motor tract. The important point is that science, though apparently transformed into pure knowledge, has yet never lost its character of being a craft; and that it is not the knowledge itself which can rightly be called science, but a special way of getting and of using knowledge. Namely, science is the getting of knowledge from experience on the assumption of uniformity in nature, and the use of such knowledge to guide the actions of men. And the most abstract statements or propositions in science are to be regarded as bundles of hypothetical maxims packed into a portable shape and size. Every scientific fact is a shorthand expression for a vast number of practical directions: if you want so-and-so, do so-and-so.

If with this meaning of the word ‘Science,’ there is such a thing as a scientific basis of Morals, it must be true that,—


	1. The maxims of Ethic are hypothetical maxims.

	2. Derived from experience.

	3. On the assumption of uniformity in nature.



These propositions I shall now endeavor to prove; and in conclusion, I shall indicate the direction in which we may look for those general statements of fact whose organization will complete the likeness of ethical and physical science.

The Tribal Self.—In the metaphysical sense, the word ‘self’ is taken to mean the conscious subject, das Ich, the whole stream of feelings which make up a consciousness regarded as bound together by association and memory. But, in the more common and more restricted ethical sense, what we call self is a selected aggregate of feelings and of objects related to them, which hangs together as a conception by virtue of long and repeated association. My self does not include all my feelings, because habitually separate off some of them, say they do not properly belong to me, and treat them as my enemies. On the other hand, it does in general include my body regarded as an object, because of the feelings which occur simultaneously with events which affect it. My foot is certainly part of myself, because I get hurt when anybody treads on it. When we desire anything for its somewhat remote consequences, it is not common for these to be represented to the mind in the form of the actual feelings of pleasure which are ultimately to flow from the satisfaction of the desire; instead of this, they are replaced by a symbolic conception which represents the thing desired as doing good to the complex abstraction self. This abstraction serves thus to support and hold together those complex and remote motives which make up by far the greater part of the life of the intelligent races. When a thing is desired for no immediate pleasure that it can bring, it is generally desired on account of a certain symbolic substitute for pleasure, the feeling that this thing is suitable to the self. And, as in many like cases, this feeling, which at first derived its pleasurable nature from the faintly represented simple pleasures of which it was a symbol, ceases after a time to recall them and becomes a simple pleasure itself. In this way the self becomes a sort of center about which our remoter motives revolve, and to which they always have regard; in virtue of which, moreover, they become immediate and simple, from having been complex and remote.

If we consider now the simpler races of mankind, we shall find not only that immediate desires play a far larger part in their lives, and so that the conception of self is less used and less developed, but also that it is less definite and more wide. The savage is not only hurt when anybody treads on his foot, but when anybody treads on his tribe. He may lose his hut, and his wife, and his opportunities of getting food. In this way the tribe becomes naturally included in that conception of self which renders remote desires possible by making them immediate. The actual pains or pleasures which come from the woe or weal of the tribe, and which were the source of this conception, drop out of consciousness and are remembered no more; the symbol which has replaced them becomes a center and goal of immediate desires, powerful enough in many cases to override the strongest suggestions of individual pleasure or pain.

Here a helping cause comes in. The tribe, quâ tribe, has to exist, and it can only exist by aid of such an organic artifice as the conception of the tribal self in the minds of its members. Hence the natural selection of those races in which this conception is the most powerful and most habitually predominant as a motive over immediate desires. To such an extent has this proceeded that we may fairly doubt whether the selfhood of the tribe is not earlier in point of development than that of the individual. In the process of time it becomes a matter of hereditary transmission, and is thus fixed as a specific character in the constitution of social man. With the settlement of countries, and the aggregation of tribes into nations, it takes a wider and more abstract form; and in the highest natures the tribal self is incarnate in nothing less than humanity. Short of these heights, it places itself in the family and in the city. I shall call that quality or disposition of man which consists in the supremacy of the family or tribal self as a mark of reference for motives by its old name Piety. And I have now to consider certain feelings and conceptions to which the existence of piety must necessarily give rise.

Before going further, however, it will be advisable to fix as precisely as may be the sense of the words just used. Self, then, in the ethical sense, is a conception in the mind of the individual which serves as a peg on which remote desires are hung and by which they are rendered immediate. The individual self is such a peg for the hanging of remote desires which affect the individual only. The tribal self is a conception in the mind of the individual which serves as a peg on which those remote desires are hung which were implanted in him by the need of the tribe as a tribe. We must carefully distinguish the tribal self from society, or the ‘common consciousness;’ it is something in the mind of each individual man which binds together his gregarious instincts.

The word tribe is here used to mean a group of that size which in the circumstances considered is selected for survival or destruction as a group. Self-regarding excellences are brought out by the natural selection of individuals; the tribal self is developed by the natural selection of groups. The size of the groups must vary at different times; and the extent of the tribal self must vary accordingly.

Approbation and Conscience.—The tribe has to exist. Such tribes as saw no necessity for it have ceased to live. To exist, it must encourage piety; and there is a method which lies ready to hand.

We do not like a man whose character is such that we may reasonably expect injuries from him. This dislike of a man on account of his character is a more complex feeling than the mere dislike of separate injuries. A cat likes your hand and your lap, and the food you give her; but I do not think she has any conception of you. A dog, however, may like you even when you thrash him, though he does not like the thrashing. Now such likes and dislikes may be felt by the tribal self. If a man does anything generally regarded as good for the tribe, my tribal self may say, in the first place, ‘I like that thing that you have done.’ By such common approbation of individual acts the influence of piety as a motive becomes defined; and natural selection will in the long run preserve those tribes which have approved the right things; namely, those things which at that time gave the tribe an advantage in the struggle for existence. But in the second place, a man may as a rule and constantly, being actuated by piety, do good things for the tribe; and in that case the tribal self will say, I like you. The feeling expressed by this statement on the part of any individual, ‘In the name of the tribe, I like you,’ is what I call approbation. It is the feeling produced in pious individuals by that sort of character which seems to them beneficial to the community. 

Now suppose that a man has done something obviously harmful to the community. Either some immediate desire, or his individual self, has for once proved stronger than the tribal self. When the tribal self wakes up, the man says, ‘In the name of the tribe, I do not like this thing that I, as an individual, have done.’ This Self-judgment in the name of the tribe is called Conscience. If the man goes further and draws from this act and others an inference about his own character, he may say, ‘In the name of the tribe, I do not like my individual self.’ This is remorse. Mr. Darwin has well pointed out that immediate desires are in general strong but of short duration, and cannot be adequately represented to the mind after they have passed; while the social forces, though less violent, have a steady and continuous action.

In a mind sufficiently developed to distinguish the individual from the tribal self, conscience is thus a necessary result of the existence of piety; it is ready to hand as a means for its increase. But to account for the existence of piety and conscience in the elemental form which we have hitherto considered is by no means to account for the present moral nature of man. We shall be led many steps in that direction if we consider the way in which society has used these feelings of the individual as a means for its own preservation.

Right and Responsibility.—A like or a dislike is one thing; the expression of it is another. It is attached to the feeling by links of association; and when this association has been selectively modified by experience, whether consciously or unconsciously, the expression serves a purpose of retaining or repeating the thing liked, and of removing the thing disliked. Such a purpose is served by the expression of tribal approbation or disapprobation, however little it may be the conscious end of such expression to any individual. It is necessary to the tribe that the pious character should be encouraged and preserved, the impious character discouraged and removed. The process is of two kinds; direct and reflex. In the direct process the tribal dislike of the offender is precisely similar to the dislike of a noxious beast; and it expresses itself in his speedy removal. But in the reflex process we find the first trace of that singular and wonderful judgment by analogy which ascribes to other men a consciousness similar to our own. If the process were a conscious one, it might perhaps be described in this way: the tribal self says, ‘Put yourself in this man’s place; he also is pious, but he has offended, and that proves that he is not pious enough. Still, he has some conscience, and the expression of your tribal dislike to his character, awakening his conscience, will tend to change him and make him more pious.’ But the process is not a conscious one: the social craft or art of living together is learned by the tribe and not by the individual, and the purpose of improving men’s characters is provided for by complex social arrangements long before it has been conceived by any conscious mind. The tribal self learns to approve certain expressions of tribal liking or disliking; the actions whose open approval is liked by the tribal self are called right actions, and those whose open disapproval is liked are called wrong actions. The corresponding characters are called good or bad, virtuous or vicious.

This introduces a further complication into the conscience. Self-judgment in the name of the tribe becomes associated with very definite and material judgment by the tribe itself. On the one hand, this undoubtedly strengthens the motive-power of conscience in an enormous degree. On the other hand, it tends to guide the decisions of conscience; and since the expression of public approval or disapproval is made in general by means of some organized machinery of government, it becomes possible for conscience to be knowingly directed by the wise or misdirected by the wicked, instead of being driven along the right path by the slow selective process of experience. Now right actions are not those which are publicly approved, but those whose public approbation a well-instructed tribal self would like. Still, it is impossible to avoid the guiding influence of expressed approbation on the great mass of the people; and in those cases where the machinery of government is approximately a means of expressing the true public conscience, that influence becomes a most powerful help to improvement.

Let us note now the very important difference between the direct and the reflex process. To clear a man away as a noxious beast, and to punish him for doing wrong, these are two very different things. The purpose in the first case is merely to get rid of a nuisance; the purpose in the second case is to improve the character either of the man himself or of those who will observe this public expression of disapprobation. The offense of which the man has been guilty leads to an inference about his character, and it is supposed that the community may contain other persons whose characters are similar to his, or tend to become so. It has been found that the expression of public disapprobation tends to awake the conscience of such people and to improve their characters. If the improvement of the man himself is aimed at, it is assumed that he has a conscience which can be worked upon and made to deter him from similar offenses in future.

The word purpose has here been used in a sense to which it is perhaps worth while to call attention. Adaptation of means to an end may be produced in two ways that we at present know of; by processes of natural selection, and by the agency of an intelligence in which an image or idea of the end preceded the use of the means. In both cases the existence of the adaptation is accounted for by the necessity or utility of the end. It seems to me convenient to use the word purpose as meaning generally the end to which certain means are adapted, both in these two cases, and in any other that may hereafter become known, provided only that the adaptation is accounted for by the necessity or utility of the end. And there seems no objection to the use of the phrase ‘final cause’ in this wider sense, if it is to be kept at all. The word ‘design’ might then be kept for the special case of adaptation by an intelligence. And we may then say that since the process of natural selection has been understood, purpose has ceased to suggest design to instructed people, except in cases where the agency of man is independently probable.

When a man can be punished for doing wrong with approval of the tribal self, he is said to be responsible. Responsibility implies two things:—(1) The act was a product of the man’s character and of the circumstances, and his character may to a certain extent be inferred from the act; (2) The man had a conscience which might have been so worked upon as to prevent his doing the act. Unless the first condition be fulfilled, we cannot reasonably take any action at all in regard to the man, but only in regard to the offense. In the case of crimes of violence, for example, we might carry a six-shooter to protect ourselves against similar possibilities, but unless the fact of a man’s having once committed a murder made it probable that he would do the like again, it would clearly be absurd and unreasonable to lynch the man. That is to say, we assume an uniformity of connection between character and actions, infer a man’s character from his past actions, and endeavor to provide against his future actions either by destroying him or by changing his character. I think it will be found that in all those cases where we not only deal with the offense but treat it with moral reprobation, we imply the existence of a conscience which might have been worked upon to improve the character. Why, for example, do we not regard a lunatic as responsible? Because we are in possession of information about his character derived not only from his one offense but from other facts, whereby we know that even if he had a conscience left, his mind is so diseased that it is impossible by moral reprobation alone to change his character so that it may be subsequently relied upon. With his cure from disease and the restored validity of this condition, responsibility returns. There are, of course, cases in which an irresponsible person is punished as if he were responsible, pour encourager les autres who are responsible. The question of the right or wrong of this procedure is the question of its average effect on the character of men at any particular time.

The Categorical Imperative.—May we now say that the maxims of Ethic are hypothetical maxims? I think we may, and that in showing why we shall explain the apparent difference between them and other maxims belonging to an early stage of science. In the first place ethical maxims are learned by the tribe and not by the individual. Those tribes have on the whole survived in which conscience approved such actions as tended to the improvement of men’s characters as citizens and therefore to the survival of the tribe. Hence it is that the moral sense of the individual, though founded on the experience of the tribe, is purely intuitive; conscience gives no reasons. Notwithstanding this, the ethical maxims are presented to us as conditional; if you want to live together in this complicated way, your ways must be straight and not crooked, you must seek the truth and love no lie. Suppose we answer, ‘I don’t want to live together with other men in this complicated way; and so I shall not do as you tell me.’ That is not the end of the matter, as it might be with other scientific precepts. For obvious reasons it is right in this case to reply, ‘Then in the name of my people I do not like you,’ and to express this dislike by appropriate methods. And the offender, being descended from a social race, is unable to escape his conscience, the voice of his tribal self which says, ‘In the name of the tribe, I hate myself for this treason that I have done.’

There are two reasons, then, why ethical maxims appear to be unconditional. First, they are acquired from experience not directly but by tribal selection, and therefore in the mind of the individual they do not rest upon the true reasons for them. Secondly, although they are conditional, the absence of the condition in one born of a social race is rightly visited by moral reprobation.

Ethics are based on Uniformity.—I have already observed that to deal with men as a means of influencing their actions implies that these actions are a product of character and circumstances; and that moral reprobation and responsibility cannot exist unless we assume the efficacy of certain special means of influencing character. It is not necessary to point out that such considerations involve that uniformity of nature which underlies the possibility of even unconscious adaptations to experience, of language, and of general conceptions and statements. It may be asked, ‘Are you quite sure that these observed uniformities between motive and action, between character and motive, between social influence and change of character, are absolutely exact in the form in which you state them, or indeed that they are exact laws of any form? May there not be very slight divergences from exact laws, which will allow of the action of an “uncaused will,” or of the interference of some “extra-mundane force”?’ I am sure I do not know. But this I do know: that our sense of right and wrong is derived from such order as we can observe, and not from such caprice of disorder as we may fancifully conjecture; and that to whatever extent a divergence from exactness became sensible, to that extent it would destroy the most widespread and worthy of the acquisitions of mankind.

The Final Standard.—By these views we are led to conclusions partly negative, partly positive; of which, as might be expected, the negative are the most definite.

First, then, Ethic is a matter of the tribe or community, and therefore there are no ‘self-regarding virtues.’ The qualities of courage, prudence, etc., can only be rightly encouraged in so far as they are shown to conduce to the efficiency of a citizen; that is, in so far as they cease to be self-regarding. The duty of private judgment, of searching after truth, the sacredness of belief which ought not to be misused on unproved statements, follow only on showing of the enormous importance to society of a true knowledge of things. And any diversion of conscience from its sole allegiance to the community is condemned à priori in the very nature of right and wrong.

Next, the end of Ethic is not the greatest happiness of the greatest number. Your happiness is of no use to the community, except in so far as it tends to make you a more efficient citizen—that is to say, happiness is not to be desired for its own sake, but for the sake of something else. If any end is pointed to, it is the end of increased efficiency in each man’s special work, as well as in the social functions which are common to all. A man must strive to be a better citizen, a better workman, a better son, husband, or father.

Again, Piety is not Altruism. It is not the doing good to others as others, but the service of the community by a member of it, who loses in that service the consciousness that he is anything different from the community.

The social organism, like the individual, may be healthy or diseased. Health and disease are very difficult things to define accurately: but for practical purposes, there are certain states about which no mistake can be made. When we have even a very imperfect catalogue and description of states that are clearly and certainly diseases, we may form a rough preliminary definition of health by saying that it means the absence of all these states. Now the health of society involves among other things, that right is done by the individuals composing it. And certain social diseases consist in a wrong direction of the conscience. Hence the determination of abstract right depends on the study of healthy and diseased states of society. How much light can be got for this end from the historical records we possess? A very great deal, if, as I believe, for ethical purposes the nature of man and of society may be taken as approximately constant during the few thousand years of which we have distinct records.

The matters of fact on which rational ethic must be founded are the laws of modification of character, and the evidence of history as to those kinds of character which have most aided the improvement of the race. For although the moral sense is intuitive, it must for the future be directed by our conscious discovery of the tribal purpose which it serves.
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