1. Adam Smith

Humes Werk wurde auf ethischem und national-ökonomischem Gebiete fortgesetzt durch seinen jüngeren Freund und Landsmann Adam Smith (1723-1790). Dieser, Sohn eines Zollbeamten, bekleidete seit 1751 eine Professur der Moralphilosophie in Glasgow, wo er über natürliche Theologie, Naturrecht, Ethik und Nationalökonomie las. Nachdem er 1759 seine Theorie der moralischen Gefühle veröffentlicht hatte, gab er seine Stelle auf und reiste nach Frankreich, wo er die Bekanntschaft der Nationalökonomen Quesnay, Turgot und Necker (§ 27) machte. Nach Schottland zurückgekehrt, arbeitete er in der Stille seines Heimatsdorfes, bei seiner Mutter lebend, das berühmte Werk aus, von dem man den Anfang der wissenschaftlichen Nationalökonomie zu datieren pflegt: Untersuchung über die Natur und die Ursachen des Reichtums der Völker (1776). Später bekam er eine Stellung am Zollamt zu Edinburg, wo er 1790 starb: eine stille, weiche und bildsame Natur.

a) Seine Ethik vertieft diejenige Humes. Das moralische Gefühl entsteht nur in Gesellschaft anderer, durch unwillkürliche Sympathie: die Rücksicht auf den Nutzen tritt erst später ergänzend hinzu. Jeder Mensch trägt einen unparteiischen inneren Zuschauer seiner Handlungen in seiner Brust. Das moralische Urteil bildet sich zwar erst allmählich aus, aber es ist unwillkürlich; erst bei seinen Verallgemeinerungen wirkt die Vernunft mit. Den Humeschen Sympathiegedanken baut Smith mit guter psychologischer Beobachtung bis ins kleinste aus. Die erste Stufe des Sympathisierens ist rein psychologischer Natur; dann entspringen Werturteile; aus ihnen das Gebot: Betrachte dein Fühlen und Tun in dem Lichte, in dem es der »unparteiische Zuschauer« tut. So bilden sich bestimmte Grundsätze und Lebensregeln, das Pflichtgefühl, endlich die Erkenntnis jener Regeln als göttlicher Gebote. Zu der Achtung muß Neigung (natürliches Gefühl) hinzukommen. Das Gerechtigkeitsgefühl beruht auf dem Grundtrieb der gesellschaftlichen Ausgleichung. Das leitet uns über zu seinem (Karl Vorländer Geschichte der Philosophie  III. Die Philosophie der Neuzeit (1903) http://www.textlog.de/6458.html) 

Theorie der moralischen Gefühle mit einem konzessiven Nebensatz:

Mag man den Menschen für noch so egoistisch halten, es liegen doch offenbar gewisse Prinzipien in seiner Natur, die ihn dazu bestimmen, an dem Schicksal anderer Anteil zu nehmen, und die ihm selbst die Glückseligkeit dieser anderen zum Bedürfnis machen, obgleich er keinen anderen Vorteil daraus zieht, als das Vergnügen, Zeuge davon zu sein. (SMITH 2004, 1)

Die beiden Tugenden, die aus diesem wechselseitigen Aufeinanderzugehen erwachsen, sind somit zum einen die Menschenliebe, also die Bereitschaft zur Sympathie mit dem Standpunkt des Anderen, zum anderen aber auch die Selbstbeherrschung, also die Fähigkeit, die eigenen Interessen und moralischen Empfindungen auf ein angemessenes Niveau zu reduzieren (BALLESTREM 2001, 65). (Otto-Friedrich-Universität Bamberg Dominik Kremer (Dipl. Geographie)

Adam Smith – Theorie der moralischen Gefühle Gedankengang und konzessive Argumentationsweise am Beispiel des dritten Teils über die Selbstbilligung http://www.xdjkx.de/AdamSmith.pdf)
In beiden Fällen scheint das sittlich richtige Maß oder die Schicklichkeit unserer eigenen Empfindungen und Gefühle genau im Verhältnis zu stehen zu der Lebhaftigkeit und Stärke, mit welcher wir die Empfindungen und Gefühle des anderen teilen und verstehen (Smith 2004, 227).
Einzige Voraussetzung dafür ist, dass wir in einer sozialen Gesellschaft leben, da wir bei einer solitären Lebensweise niemals in die Verlegenheit kämen, die Folgen unseres Handelns auf andere abschätzen zu müssen und folglich auch nie gelernt hätten einen anderen Standpunkt als den eigenen einzunehmen (SMITH 2004, 166ff.).

Sobald er [der jeweilige Mensch als Einzelner] sich in jenem Licht betrachtet, in welchem ihn, wie er wohl weiß, die anderen betrachten werden, dann sieht er, daß er für diese nur einer aus der Menge ist, in keiner Hinsicht besser als irgendein anderes Individuum dieser Masse. Wollte er so handeln, daß der unparteiische Zuschauer den Maximen seines Handelns zustimmen könnte – und tatsächlich ist es sein heißester Wunsch, so zu handeln – dann müßte er bei dieser, wie bei allen Gelegenheiten die Anmaßungen seiner Selbstliebe dämpfen und diese auf jenen Grad herabstimmen, den andere Menschen noch nachzuempfinden vermögen (Smith 2004, 123).

Sähen wir uns in dem Lichte, in welchem andere uns sehen, oder in dem sie uns sehen würden, wenn sie alles über uns wüßten, dann wäre im allgemeinen eine Änderung zum Besseren unvermeidlich (SMITH 2004, 238)
So stellen wir für uns selbst die allgemeine Regel auf, es seien alle jene Handlungen zu vermeiden, die uns hassenswert, verächtlich oder straffällig machen müßten, und die uns zum Gegenstand aller jener Gefühle machen würden, gegen die wir die größte Scheu und Abneigung empfinden. Andere Handlungen dagegen erwecken unsere Billigung und wir hören, wie alle, die um uns sind, der gleichen günstigen Meinung über diese Handlungen Ausdruck geben. […] Es erwacht darum in uns der Ehrgeiz, gleiche Handlungen zu vollbringen, und ganz natürlich bilden wir dann für uns eine Regel anderer Art, nämlich

die, es sei jede Gelegenheit, auf diese Weise zu handeln, mit größter Sorgfalt aufzusuchen (SMITH 2004,238f.).
Überschrift zum fünften Kapitel:

Über den Einfluß und die Autorität allgemeiner Regeln der Sittlichkeit und darüber, daß diese Regeln mit

Recht als Gesetze der Gottheit angesehen werden (SMITH 2004, 243).

Da der Mensch von Natur aus über moralische Gefühle und die Vernunft verfügt, kann er vermittels des Standpunkts des unparteiischen Zuschauers einschätzen, ob seine Handlungen und die der anderen zu Recht als lobens- oder tadelnswert angesehen werden. Idealerweise können wir so durch unser Gewissen zu einer zutreffenden Einschätzung unserer moralischen Gefühle und Handlungen kommen. (18)
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(1) How selfish soever man may be supposed, there are evidently some principles in his nature, which interest him in the fortune of others, and render their happiness necessary to him, though he derives nothing from it except the pleasure of seeing it. Of this kind is pity or compassion, the emotion which we feel for the misery of others, when we either see it, or are made to conceive it in a very lively manner. That we often derive sorrow from the sorrow of others, is a matter of fact too obvious to require any instances to prove it; for this sentiment, like all the other original passions of human nature, is by no means confined to the virtuous and humane, though they perhaps may feel it with the most exquisite sensibility. The greatest ruffian, the most hardened violator of the laws of society, is not altogether without it. (I.I.1)

That this is the source of our fellow-feeling for the misery of others, that it is by changing places in fancy with the sufferer, that we come either to conceive or to be affected by what he feels, may be demonstrated by many obvious observations, if it should not be thought sufficiently evident of itself. (I.I.3)

But whatever may be the cause of sympathy, or however it may be excited, nothing pleases us more than to observe in other men a fellow-feeling with all the emotions of our own breast; nor are we ever so much shocked as by the appearance of the contrary. (I.I.14)

The soft, the gentle, the amiable virtues, the virtues of candid condescension and indulgent humanity, are founded upon the one: the great, the awful and respectable, the virtues of self-denial, of self-government, of that command of the passions which subjects all the movements of our nature to what our own dignity and honour, and the propriety of our own conduct require, take their origin from the other. (I.I.40)

Generosity, humanity, kindness, compassion, mutual friendship and esteem, all the social and benevolent affections, when expressed in the countenance or behaviour, even towards those who are not peculiarly connected with ourselves, please the indifferent spectator upon almost every occasion. (I.II.29)

'Love,' says my Lord Rochfaucault, 'is commonly succeeded by ambition; but ambition is hardly ever succeeded by love.' (I.III.22)

This disposition to admire, and almost to worship, the rich and the powerful, and to despise, or, at least, to neglect persons of poor and mean condition, though necessary both to establish and to maintain the distinction of ranks and the order of society, is, at the same time, the great and most universal cause of the corruption of our moral sentiments. That wealth and greatness are often regarded with the respect and admiration which are due only to wisdom and virtue; and that the contempt, of which vice and folly are the only proper objects, is often most unjustly bestowed upon poverty and weakness, has been the complaint of moralists in all ages. (I.III.28)
The utility of any object, according to him, pleases the master by perpetually suggesting to him the pleasure or conveniency which it is fitted to promote. Every time he looks at it, he is put in mind of this pleasure; and the object in this manner becomes a source of perpetual satisfaction and enjoyment. (IV.I.2) 
How many people ruin themselves by laying out money on trinkets of frivolous utility? What pleases these lovers of toys is not so much the utility, as the aptness of the machines which are fitted to promote it. All their pockets are stuffed with little conveniencies. They contrive new pockets, unknown in the clothes of other people, in order to carry a greater number. They walk about loaded with a multitude of baubles, in weight and sometimes in value not inferior to an ordinary Jew's-box, some of which may sometimes be of some little use, but all of which might at all times be very well spared, and of which the whole utility is certainly not worth the fatigue of bearing the burden. (IV.I.6)

It is then, in the last dregs of life, his body wasted with toil and diseases, his mind galled and ruffled by the memory of a thousand injuries and disappointments which he imagines he has met with from the injustice of his enemies, or from the perfidy and ingratitude of his friends, that he begins at last to find that wealth and greatness are mere trinkets of frivolous utility, no more adapted for procuring ease of body or tranquillity of mind than the tweezer-cases of the lover of toys; and like them too, more troublesome to the person who carries them about with him than all the advantages they can afford him are commodious. (IV.I.8)

The pleasures of wealth and greatness, when considered in this complex view, strike the imagination as something grand and beautiful and noble, of which the attainment is well worth all the toil and anxiety which we are so apt to bestow upon it. (IV.I.9)

And it is well that nature imposes upon us in this manner. It is this deception which rouses and keeps in continual motion the industry of mankind. It is this which first prompted them to cultivate the ground, to build houses, to found cities and commonwealths, and to invent and improve all the sciences and arts, which ennoble and embellish human life; which have entirely changed the whole face of the globe, have turned the rude forests of nature into agreeable and fertile plains, and made the trackless and barren ocean a new fund of subsistence, and the great high road of communication to the different nations of the earth. (IV.I.10)

Or what is the tone of temper, and tenour of conduct, which constitutes the excellent and praise-worthy character, the character which is the natural object of esteem, honour, and approbation? And, secondly, by what power or faculty in the mind is it, that this character, whatever it be, is recommended. to us? Or in other words, how and by what means does it come to pass, that the mind prefers one tenour of conduct to another, denominates the one right and the other wrong; considers the one as the object of approbation, honour, and reward, and the other of blame, censure, and punishment? (VII.I.2) 

The most virtuous of all affections, therefore, was that which embraced as its object the happiness of all intelligent beings. (VII.II.81)

Those three systems, that which places virtue in propriety, that which places it in prudence, and that which makes it consist in benevolence, are the principal accounts which have been given of the nature of virtue. To one or other of them, all the other descriptions of virtue, how different soever they may appear, are easily reducible.  (VII.II.90)

After the inquiry concerning the nature of virtue, the next question of importance in Moral Philosophy, is concerning the principle of approbation, concerning the power or faculty of the mind which renders certain characters agreeable or disagreeable to us, makes us prefer one tenour of conduct to another, denominate the one right and the other wrong, and consider the one as the object of approbation, honour, and reward; the other as that of blame, censure, and punishment. (VII.III.1)
According to Mr. Hobbes, and many of his followers,*24 man is driven to take refuge in society, not by any natural love which he bears to his own kind, but because without the assistance of others he is incapable of subsisting with ease or safety. (VII.III.4)

Sympathy, however, cannot, in any sense, be regarded as a selfish principle. When I sympathize with your sorrow or your indignation, it may be pretended, indeed, that my emotion is founded in self-love, because it arises from bringing your case home to myself, from putting myself in your situation, and thence conceiving what I should feel in the like circumstances. But though sympathy is very properly said to arise from an imaginary change of situations with the person principally concerned, yet this imaginary change is not supposed to happen to me in my own person and character, but in that of the person with whom I sympathize. When I condole with you for the loss of your only son, in order to enter into your grief I do not consider what I, a person of such a character and profession, should suffer, if I had a son, and if that son was unfortunately to die: but I consider what I should suffer if I was really you, and I not only change circumstances with you, but I change persons and characters. My grief, therefore, is entirely upon your account, and not in the least upon my own. It is not, therefore, in the least selfish. How can that be regarded as a selfish passion, which does not arise even from the imagination of any thing that has befallen, or that relates to myself, in my own proper person and character, but which is entirely occupied about what relates to you? A man may sympathize with a woman in child-bed; though it is impossible that he should conceive himself as suffering her pains in his own proper person and character. 
That whole account of human nature, however, which deduces all sentiments and affections from self-love, which has made so much noise in the world, but which, so far as I know, has never yet been fully and distinctly explained, seems to me to have arisen from some confused misapprehension of the system of sympathy. (VII.III.7)
           But though reason is undoubtedly the source of the general rules of morality, and of all the moral judgments which we form by means of them; it is altogether absurd and unintelligible to suppose that the first perceptions of right and wrong can be derived from reason, even in those particular cases upon the experience of which the general rules are formed. These first perceptions, as well as all other experiments upon which any general rules are founded, cannot be the object of reason, but of immediate sense and feeling. It is by finding in a vast variety of instances that one tenor of conduct constantly pleases in a certain manner, and that another as constantly displeases the mind, that we form the general rules of morality. But reason cannot render any particular object either agreeable or disagreeable to the mind for its own sake (VII.III.14)

Pleasure and pain are the great objects of desire and aversion: but these are distinguished not by reason, but by immediate sense and feeling (VII.III.15)
It was observed in the third part of this discourse, that the rules of justice are the only rules of morality which are precise and accurate; that those of all the other virtues are loose, vague, and indeterminate; that the first may be compared to the rules of grammar; the others to those which critics lay down for the attainment of what is sublime and elegant in composition, and which present us rather with a general idea of the perfection we ought to aim at, than afford us any certain and infallible directions for acquiring it. (VII.IV.1)
the temper of mind which constitutes the excellent and praise-worthy character (VII.II.1)

Plato, to Aristotle, and to Zeno 

prudence (Klugheit) and propriety (Anstand) virtue, benevolence (Güte), Sympathie (Hume)
