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QUESTION XLVII.
OF PRUDENCE.!

ARTICLE XIL.—Is prudence in subjects or only in
supersors 7

R. Prudence lies in the reason. Now reason’s
proper office is to rule and govern; and therefore it
is proper to every one to have reason and prudence,
in so far as he has any part in ruling and governing.
But to rule and govern is not the office of the
subject, inasmuch as he is a subject, but rather to
be ruled and governed; and therefore prudence is
not the virtue of the subject as such. But because.
every man, inasmuch as he is reasonable, has some
share in governing according to the free choice of

! See Ethics and Natural Law, pp. 87—90. (Trl.)
B voL. IL
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his reason, to that extent it is proper to him to have
prudence. Hence it is manifest that prudence is in
the superior after the manner of a mastercraft, but
in the subject after the manner of a handicraft.

§ 3. By prudence a man not only commands
others, but also commands himself in the sense in
which reason is said to command the lower powers.

ARTICLE XIII.—Can there be any prudence in those
who live in sin ?

R. Prudence may be understood in three senses.
There is a false prudence, or a prudence meta-
phorically so called. For whereas he is prudent
who arranges well what has to be done in order to
a good end, he who with an evil end in view makes
suitable arrangements for that end has a false
prudence, inasmuch as what he takes for an end is
not really good, but only has the likeness of good.
In this sense, that man may be metaphorically styled
a prudent burglar, who finds out suitable ways for
committing burglary. Of this sort is the prudence
of which the Apostle says: * The prudence of the
flesh is death,”? that, namely, which places its last
end in the delight of the flesh. There is a second
prudence, true indeed, because it finds out ways
adapted to an end that is truly good, but withal an
imperfect prudence, because the good which this
prudence takes for its end in view is not the common
end and aim of all human life, but of some special
department of business; as when one discovers fit
and suitable methods of trade or navigation, he is

! Romans viii. 6.
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<called a prudent trader or seaman. But the third
prudence is at once true and perfect, rightly
counselling, judging and commanding in view of
the end and aim of all human life; and this alone
is absolutely called prudence; and it cannot be in
those who live in sin: whereas the first-mentioned
prudence is in sinners only, and the imperfect sort
-of prudence is common to good and bad.

ArTICLE XIV.

§ 3. Acguired prudence is caused by the exercise
-of acts; hence experience and time are needed to
create it; and therefore it cannot be in young
people either in habit or in act. But gratuifous
prudence is caused by divine infusion: hence in
-baptized children that have not come to the use of
reason, this prudence is found in habit, but not im
.act, as also is the case in idiots. But in such as
have attained to the use of reason, this prudence is
found in act also, for the things that are of necessity
to salvation, but by exercise it merits increase
amtil it is perfect, like the other infused virtues.!

1 See I.I1. q. 92, art. i. § 1. (Tr).)



QUESTION XLVIIIL
OF THE PARTS OF PRUDENCE.

ARTICLE 1.—Avre there three assignable paris of
prudence ?

R. A part is threefold—integral, as wall, roof, and
Joundation are parts of a house; subjective, as ox and
lion are parts of animal; and potential, as nutritive
and sensitive are parts of the soul. In three ways,
therefore, may we assign parts to any virtue. In
one way according to the likeness of snlegral parts,
calling those things parts of any virtue that must
needs concur to the perfect act of the said virtue.
Again, by the subjective parts of a virtue we under-
stand its different species. In this way the parts
of prudence, strictly considered, are the prudence
with which a man governs himself, and the prudence
with which he governs a people. Lastly, by the
polential parts of a virtue are understood the adjoin-
ing virtues that are directed to secondary acts or
matters, and have not the full force of the primary
virtue,



QUESTION LV. -
OF THE PRUDENCE OF THE PLESH,

ARTICLE 1.—Is the prudence of the flesh a sin ?

R. Prudence is conversant with those things
that make for the end and aim of our whole life.
And therefore that conduct is properly called
prudence of the flesh, whereby one takes the goods of
the flesh for the ultimate end of his life. Manifestly
this is a sin: for hereby man is set in disorder with
respect to his last end, which does not consist in
the goods of the body.

§ 2. The flesh is for the soul, as the matter for
the form, and the instrument for the principal agent.
And therefore the flesh is lawfully loved, so that it
be directed to the good of the soul as to its end.
But if the last end is set up in the mere good of the
flesh, the love will be inordinate and unlawful.

ARTICLE VI.—Is it lawful to entertain solicitude
Jor temporal things ?

R. Solicitude implies an earnestness of effort
applied to the gaining of a purpose. Clearly a
greater earnestness of effort is applied where there
is fear of a failure: and where there is secure con-
fidence of success, less solicitude comes in. Thus
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then solicitude for temporal things may be unlawful
in three ways. In one way, on the part of the
object of our solicitude, if we seek temporal things.
as our final goal. In another way, by an excessive
amount of pains bestowed upon obtaining temporal
goods, whereby a man is withdrawn from spiritual
things, to which he ought by preference to devote
himself. In a third way, by an excess of fear, when
a man fears that by his doing what he ought to do-
the necessaries of life may come to fail him.

§ 1. Temporal goods are subject to man that he
may use them for his necessity, not that he may set
up his rest in them, or be idly solicitous about
them.

ARTICLE VII.—Ought onc to be solicitous about the
future?

R. No work can be virtuous unless it be clothed
in due circumstances, one of which is due time,
according to the text: ‘“There is a time and
opportunity for every business;”! which saying
obtains, not only for outward worsks, but also for
inward solicitude. For every time has it own
befitting solicitude, as summer brings the solicitude
of reaping, and autumn the solicitude of gathering
in the fruit. Any one that in summer-time was.
already solicitous about gathering in the fruit, would
be idly anticipating the solicitude of time to come..
Hence our Lord forbids such solicitude as idle,
saying: ‘“ Be not solicitous for to-morrow; for the-
morrow will be solicitous for itself;*'? that is, will.

1 Eccles. viil. 6. 2 St. Matt. vil. 34.
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have its own proper solicitude, which will be suffi-
cient to afflict the soul. And this is the meaning of
the addition: ¢ Sufficient for the day is the evil
thereof ;  that is, the affliction of solicitude which
it brings.

§ 1. The ant has a solicitude suitable to the
season; and this is what is proposed to us for
imitation.!

QUESTION LVII.
OF RIGHT.?

ARTICLE I.—Is right the object of justice ?

R. The proper office of justice in its place among
virtues is to direct a man in his dealings with another.
For justice involves a certain equality, as the name
itself shows; for the things that are equalized are
said to be adjusted ; and equality is a relation of one
thing with another. Other virtues perfect a man
only in what is his own private concern. They
regard the agent, and the agent exclusively, in the
rectitude of conduct which they determine and aim
at as their object; but justice fixes its rectitude of
conduct in reference to some one else—even passing
over the agent. That is called just in our doings,
which is in some sort of equality corresponding to

3 Prov. vi. 6—8.

* In Latin, as in French, the same word stands for both law and
vight. An English transiator must give the meaning which seems
to him predominant each time the word occurs. (Trl.)
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something else, as in the instance of wages corres-
ponding to work done. So then that is just, which
is the term of a just action, even irrespectively of
the disposition of the agent. But in other virtues
right action always supposes a certain disposition of
the agent.! And therefore what is called just, that
i8, right, is determined to be the proper object of
justice above other virtues.

§ 3. Because justice involves equality, and we
cannot make an equivalent return to God, hence we
cannot render to God what is just in the proper
sense of the word. Justice, however, tends to this
end, that man so far as he can, should make a
return to God, subjecting his whole soul to Him.

ARTICLE 11.—Is right properly divided into natural
right and positive right ?

R. Right, or a just settiement, is some work made
adequate to another work according to some measure
of equality. Now a man may get an adequate
return in two ways: in one way, by the very nature
of the thing, as when one gives sa much to receive
exactly as much; and this is called wxatwral right.
In another way, one thing is adequate to, or com-
mensurate with another thing by convention, or
some common resolve, that is, when a party reckons
himself satisfied if he receives so much. And this
may be either by private agreement or by public
convention, as when a whole people agree that one
thing be held adequate to and commensurate with
another : or when the prince, who bears the person

) Cf I q. 64. act. 2. (Txl)
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of the people, ordains this. And this is called
positive right.!

§ 2. The will of men by common agreement can
make a thing just in matters that of themselves are
not irreconcilable with natural justice; and in these
matters posstive law has place. Hence the Philosopher
says: ‘‘Legal justice is in a case where, to start
with, it makes no difference whether the thing be
80 or otherwise; but when the enactment is made,
it does make a difference.” But whatever is of
itself irreconcilable with natural law, cannot be
made just by human will. Hence it is said: ‘“ Woe
to them that make wicked laws.”*

ARTICLE IV.—Is paternal right to be placed in a
specsal category ?

R. Right, or a just claim, implies the proportion
of one thing to another. That is absolutely other,
which is altogether distinct, as in the case of two
men, one of whom is not under the other, though
they are both under one civil ruler; and between
such parties a transaction is possible that can be
called absolutely just. In another way a being is
called other, not absolutely, but as being a part of
another being; and in this way the child is in a
manner part of the father. And therefore the
father is not matched with his child as with some-

1 This does not coincide with the modern division of satural and
acguired rights ; nor does it show in what sense we affirm thata
man bas a natural right to live, to marry, to acquire property, &c.
Cf. Ethics and Natural Law, pp. 244—246. (Trl)

? Isalas x. 1.
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thing absolutely other than himself; and therefore
there is not here a case of absolute justice, or
absolute right, but of a certain sort of right, namely,
paternal right. Whereas, though the wife is part
of the husband, standing to him as his own body,!
still she is more distinct from the husband than
the child from the father, inasmuch as she is taken
into partnership in matrimonial life; and therefore
there is more of the nature of justice between
husband and wife than between father and child.

§ 1. It is a point of justice to render to every
one what is by rights his own, on the supposition,
however, of a diversity between the two parties; for
if any one gives to himself what is due to himself,
that is not properly called just dealing.

§ 2. The son, as a son, is his father’s chattel;
and in like manner the slave, as a slave, is his
master’s chattel. But both the one and the other,
considered as a man, is something subsisting by
himself distinct from other beings. And therefore,
inasmuch as both the one and the other is a man,
justice in some way extends to them. Therefore
also there are sundry laws given for the dealings of
a father with his son, or of a master with his slave.
But to the extent that either son or slave is the
chattel of another, the perfect idea of a just claim or
right so far fails to be verified in them.

1 Ephes. v. 28.



QUESTION LVIIIL.
OF JUSTICE.!

ARTICLE L.—Is justice aptly defined to be a standing
and abiding will to give every one his due ?

R. In the definition of justice, the first thing set
down is will, to show that the act of justice ought
to be voluntary; then standing and abiding is added,
to mark the firmness of the act. And therefore
the above is a complete definition of justice, except
that the act of willing is put for the habit. And if
any one wished to reduce it to the proper form of a
definition, he might say that justice s a habit, whereby
with a standing and abiding will one gives every one his
due.

ARTICLE II.—Is justice always to another ?

K. The name of fustice implies an equality, and
therefore justice is essentially fo another : for nothing
is equal to itself, but fo another. And because it
belongs to justice to rectify human acts, the equality
that justice requires must be between different
agents. Now actions are the actions of substances
and wholes, not properly of parts and forms, or
powers; for it is not properly said that the hand

V Ethics and Natural Law, pp. 102—108. (Trl.)
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strikes, but the man with the hand; nor is it
properly said that heat warms, but the fire through
the heat. The other expressions are used, but they
are analogical. Justice therefore, properly so called,
requires a diversity between those who are parties
to it; and holds consequently only of one man in
relation to another. But analogically, we may take
for different agents different principles of action in
one and the same man, as reason, and the srascible
faculty, and the comcupsscible; and therefore, meta-
phorically, justice is said to obtain in one and the
same man, inasmuch as reason rules the irascible
and concupiscible faculties, and they obey reason,
and generally inasmuch as to every part of man
there is assigned its proper office. Hence the
Philosopher styles this, fustice metaphorically so-called.

§ 4. The behaviour of a man in regard of him-
self is sufficiently rectified by the rectification of
the passions, which is the work of the other moral
virtues; but the behaviour of one man towards
another man needs a special rectification, not in
relation to the agent only, but likewise in relation
to the other person with whom he deals. And there-
fore there is a special virtue concerned with that
behaviour, namely, justice.

ARTICLE 1V.—Is the will the subject of justice !

R. That power is the subject of justice, to the
rectification of whose acts justice is directed. Now
justice is not directed to the guidance of any

¥ This is aimed at the account of justice given by Plato, Rep.
443, 444. (Trl)
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cognitive act; for we are not called just for the fact
of our knowing anything correctly. And therefore
the subject of justice is not the intellect or reason,
which is a cognitive power. But because we are
called just in this that we do a thing rightly, and
the proximate principle of action is the appetitive
faculty, some portion of the appetitive faculty must
be the subject of justice. Now the appetitive faculty
is twofold : the will, which is in the reason; and
the sensitive appetite that follows the apprehension
of sense, which sensitive appetite is divided into
irascible and concupiscible. But the rendering to
every one of his own cannot proceed from the
sensitive appetite; because the apprehension of
sense does not extend to the consideration of the
proportion of one thing to another: that is proper
to reason. Hence neither the irascible nor the
concupiscible faculty can be the subject of justice,
but the will alone.

ARTICLE V.—I5s justice a general virtue ?

R. Justice directs a man in his relations with
another. That may be either with another in his
individual aspect, or with another in general, inas-
much as he who serves a community serves all the
human beings who are comprised in that community.
Justice in its proper essence may deal with either of
these objects. All who are comprised in a com-
munity stand to the community as parts to the
whole. Now all that the part is, belongs to the
whole ; hence everything good in the part is referable
to the good of the whole. In this way then the
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goodness of every virtue, whether it directs a man
in regard of himself, or directs him in regard of
other individuals, is referable to the general good
to which justice leads. And thus the acts of all the
virtues may belong to justice, as that directs a man
to the general good; and in this respect justice is
called a gencral virtue. And because it is the office
of law to direct a people to the general good, hence
the above-described general justice is styled legal
justice, because by it man keeps accord with the
law that directs acts of all the virtues to the general

good.

ARTICLE VI.—Is justice, inasmuch as it is a general
virlue, essentially identical with all virtue ?

R. The word general may be taken in two ways.
One way is the way of logical predication, as animal
is a general term with respect to man and horse.
What is general in this way, must be identical in
essence with the things about which it is general;
because the gemus belongs to the essence of the
species, and is included in the definition of the same.
A thing is otherwise called general in the way of
efficiency. Thus a universal cause is general in
reference to all its effects, as the sun in reference to
all bodies that are illuminated or changed by its
virtue. What is general in this way, need not be
identical in essence with the objects in respect
whereof it is general: because the essence of the
effect and of the cause is not the same. In this
latter way legal justice is said to be a general virtuae,
inasmuch as it directs the acts of the other virtues
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to its own end, or sets in motion by its command
all the other virtues. For as charity may be called
a general virtue, inasmuch as it directs the acts of
all the other virtues to the good that is in God; so
_may legal justice also be called general, as it directs
the acts of all the virtues to the good of the common-
wealth. As then charity is a special virtue in its
essence, regarding as its proper object the good that
is in God; so also is legal justice a special virtue
in its essence, and regards as its special object the
good of the commonwealth. And thus legal justice
is in the sovereign principally and after the manner of
a masler-craft, but secondarily and subordinately in the
subject. Legal justice then is a virtue, special in
its essence, general in its efficacy.

Any virtue however, inasmuch as it is directed
thereby to the good of the commonwealth, may be
called lgal justice; and in this wide sense legal
justice is identical in essence with all virtue, but
differs in the consideration of the mind.!

ARTICLE VII.—Besides general, is there any
particular justice ?

R. Legal justice is not essentially all virtue: but
besides legal justice, that directs men immediately
to the good of the commonwealth, there must be
other virtues that direct them immediately in the
matter of private good, touching either a man’s own
self or his relation to some other individual. For
the right ordering of a man within himself, we
require the particular virtues of temperance and

} See Hithics and Natural Law, pp. 103, 104. (Trl)
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fortitude: so also, besides legal justice, there must
be some particular justice, rightly to order a man
in matters that touch another private individual.

ARTICLE VIII.—Has particular fustice any speciat
subject-matter ?

R. All things whatever that can be set right by
reason, are the subject-matter of moral virtue.
Now the interior passions of the soul, and exterior
actions, and exterior things that come under the
use of man, are all capable of being set right by
reason. The rectification of a man within himself
involves attention to interior passions. But the
relation of one man to another is by exterior actions,
and by exterior things that men can share one with
another. And therefore, since justice is in relation
to another, it does not embrace the whole subject-
matter of moral virtue, but exterior actions oaly,
and exterior things, inasmuch as one man thereby
has dealings with another.

ARTICLE IX.—Does justice deal with the passions ?

R. The true answer to this question is evident
from two considerations; first from considering the
subject of justice, which is the will, the motions of
which power are not passions; only the motions of
the sensitive appetite are termed passions; and
therefore justice does not deal with the passions, as
do temperance and fortitude, which are found in
the concupiscible and irascible faculties respectively.
In another way the answer appears from the con-
sideration of the subject-matter: for the matter of
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justice is our dealings with our neighbour; now it
is not by the passions that we are brought into
immediate relation with our neighbour.!

ARTICLE XI1.—Is it the act of justice to render to
every man his own ?

R. The subject-matter of justice is exterior
conduct, inasmuch as the conduct itself, or the
thing that we make use of therein, is proportioned
to another person, to whom we have relations of
justice. Now that is said to be every person’s own,
which is due to him on the principle of propor-
tionate equality.? And therefore the proper act of
justice is nothing else than to render to every one
his own.

1 Article x. repeats the doctrine of I-I1. q. 64. art. 2. (Trl.)

* The principle of 7> teor 7> drriwerordds, which Aristotle
(Politics, I1. 1i. 4.) says ' is the saving of society."

Cc VOL. 1i.



QUESTION LIX.
OF INJUSTICE.

ARTICLE I11.—Can one suffer injustice willingly ?

R. Properly, and formally speaking, no one can
do injustice otherwise than willingly, nor suffer it
otherwise than unwillingly. But accidentally, and
materially speaking, one may either do unwillingly,
or suffer willingly, that which is of itself unjust.

s,

QUESTION LX.
OF JUDGMENT.

ARTICLE 1I1.—Is judgment unlawful when it pro-
ceeds upon suspicion ¢

R. Suspicion is an evil opinion entertained on
slight grounds. It may arise in three ways. In
one way from the evil character of him who enter-
tains it, who conscious of his own wickedness, easily
thinks ill of others; according to the text: “ The
fool when he walketh in the way, whereas he is
himself a fool, esteemeth all men fools.”* In
another way from being ill-affected towards a neigh-

? Eccles. x. 3.
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bour: for when you despise or hate a person, or
.are angry with him or envy him, you are apt to
think evil of him upon slight indications, because
-every one easily believes that which he desires. In
a third way this arises from long experience : hence
the Philosopher says that “ old men are particularly
suspicious, because they have often had experience
of others’ shortcomings.” Now the first two causes
.of suspicion manifestly argue some meral obliquity
in the harbourer of the suspicion: while the third
«cause takes off from the essence of the suspicion,
inasmuch as experience is an advance towards
certainty, and certainty is essentially opposed to
suspicion. Therefore suspicion involves a moral
flaw in him who harbours it; and the further the
suspicion goes, the greater the vice. Now there
are three degrees of suspicion. The first degree
consists in a man beginning to doubt of the good-
ness of another on slight indications, This sin is
venial and light, a part of that human temptation
‘without which this life cannot be lived. The second
.degree is when you make up your mind for certain
.as to the wickedness of another on slight indica-
tions; and if this be on any grave matter, it is a
mortal sin, inasmuch as it is not without contempt
-of your neighbour. Hence the gloss says: “If we
-cannot avoid suspicions, because we are men; at
least we ought to refrain from judgments, that is,
from definitive and fixed pronouncements.” The
third degree is when a judge proceeds to condemn
.8 man on suspicion; and this is a direct act of
Jinjustice, and consequently a mortal sin.
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ARTICLE IV.—Is a favourable construction to be
put on dubious proceedings ?

R. By having a bad opinion of another without
sufficient cause, you do him an injury and contemn
him. Now none ought to contemn another, or do
him any hurt, without cogent reason. And there-
fore, where no clear indications appear of another's
wickedness, we ought to hold him to be good,
putting a favourable construction on what is
doubtful.

§ 2. It is one thing to judge of things, another
of persons. In judging of things, there is no
question of any good or evil to accrue to the thing
that we judge of : for the thing is not hurt, however
we judge of it. The only matter at stake here is
the estate of him who forms the judgment—good,
if he judges rightly; evil, if he judges falsely:
because truth is the good of the intellect, and false-
hood the evil thereof; and therefore every one
ought to strive to judge of things as they are. But
in judging of men, the principal matter at stake is
the good or evil thereby accruing to him who is
judged,—who is held to be worthy of honour in
being judged to be good, and is held up to contempt,
if he is judged to be a bad man. And therefore in
such a judgment we should rather make a point of
judging a man to be good, unless manifest reason
appear to the contrary.

§ 3. A favourable or unfavourable construction
may be put upon a proceeding, Aypothetically. In
that way, when we are bound to apply a remedy
to evils, whether our own or other people’s, it is
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expedient for the safer application of the remedy to
suppose the worse side of the case; because the
remedy that is efficacious against a greater evil is
much more efficacious against a smaller evil. Or
the construction may be put definitively or peremp-
forily; and in that way, in judging of things, we
ought to strive to interpret each thing according as
it is; but in judging of persons, to lean in our inter-
pretation to the better side.

ARTICLE VL.—Does usurpation make judgment
void ?

K. He who pronounces judgment, interprets the
utterance of the law, applying it to a particular case.
Now it belongs to the same authority to enact a
law and to interpret it. A law cannot be enacted,
nor a judgment passed, except by public authority.
And thus, as it would be unjust to compel a man
to observe a law that was not enacted by public
authority, so also is it unjust to compel a man to
submit to a sentence that is not passed by public
authority.!

! This is the condemnation of imperium in imperio, that is, of two
authorities is the sams order in one State. (Trl)



QUESTION LXI.
OF THE PARTS OF JUSTICE.

ARTICLE 1.—Is it proper to assign two species of
Justice, commutative and distributive ?

R, Particular justice is in relation to some
private person, who stands to the community as a
part to the whole. Now to a part we may either
have another part related; and that expresses the:
relation of one private person to another, which
relation is regulated by commutative justice, or the
justice that is concerned with the mutual dealings
of two private persons one with another: or again,.
we have the relation of the whole to the part; and
such is the relation of the community to the indi-
vidual, which relation is presided over by distributive
justice, or the justice that distributes the goods of
the common stock according to proportion. And
therefore there are two species of justice, distributive
and commdative.

§ 3. The act of distribution of the goods of the:
common stock belongs to him alone who presides:
over the common stock. Nevertheless distributive
justice is found also in the subjects to whom the
distribution is made, inasmuch as they are content
with a just distribution.
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ARTICLE 1L.—Is the mean taken in the same way in
distrsbutive as in commutative justice 2

R. In distributive justice the mean is not taken
according to equality of thing to thing, but according
to the proportion of things to persons, so that in
proportion as one person exceeds another, so also
the thing that is given to the one person exceeds
the thing that is given to the other. But in
exchanges we must equalize thing to thing, so that
whatever excess one party gets, over and above
what is his own, of what belongs to another, so
much exactly he should restore to the party to
whom it belongs.

ARTICLE II1.—Is the matter of each of these two
species of fustice the same ?

R. Justice is conversant with the exterior acts
of distribution and exchange. These are acts of
disposing of exterior objects, either things, or persons,
or services : things, as when one takes away from or
restores to another the thing that is his; persons, as
when one does wrong to the corporal presence of a
man, striking him, or using insulting language to
him, or again, when one shows him reverence;
services, as when one justly exacts some service
of another, or renders him some service due. If,
therefore, we take as the matter of both species of
justice the objects that we act upon and use, the
matter of distributive and commutative justice is
the same; for things can be distributed from the
common store to individuals, and also exchanged
between one individual and another: and there ig
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also a distribution of laborious services, and a
recompensing of the same. But if we take as the
matter of the two species of justice the principal
actions themselves by which we make use of
persons, things, and services, at that rate we find
different subject-matter in the two species. For
distributive justice presides over distributions,
while commutative justice presides over the ex-
changes that may have place between two indi-
viduals. Of these exchanges some are nvoluntary,
some voluntary. Those are involuntary, in which
one uses the thing, or person, or service of another
against his will.! This is done sometimes by fraud,
sometimes by open violence. Both the one and the
other have place either touching your neighbour’s
thing, or touching his person, or touching some person
related to him. Touching a thing, if one takes the
thing of another secretly, it is called theft; if openly,
it is called robbery. The involuntary exchange
touches the person of your neighbour either in its
substancc or in its dignity. In the substance of his
person, a neighbour is injured secvetly by assassina-
tion, or, by poison ; openly by open murder, or by
smprisonment, or by beating, or by maiming. In the
dignity of his person, a neighbour is injured secretly
by false wiiness or detraction; openly, by a judicial
accusation, or by abusive language addressed to him.
Touching a person related to him, a man is injured
in his wife by adultery, and that secretly for the most
part.

Voluntary exchanges, as they are called, are when

1 Ethkics and Natwral Law, pp. 106 foot, 107. (Trl.)
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one voluntarily transfers the thing that is his to
another. If the transference is absolute without its
being due, as in a gift, that is not an act of justice,
but of liberality. A voluntary transference is a
matter of justice, then when it bears some character
of being due. And this character may be borne in
many ways. One way is when a person absolutely
transfers the thing that is his to another, to receive
compensation in something else, as in buying and
selling. Another way is when one hands over the
thing that is his to another, granting him the use
of the thing, but reserving a claim to the recovery
of the thing. If he grants the use of the thing
gratis, it is called usufruct in things that fructify,
doan or lending in things that do not fructify. If not
even the use is granted gratis, it is called letting and
hiring. In a third way a man hands over the thing
that is his, making it returnable to himself, and
bargaining that the receiver shall not use it in the
meanwhile, but shall merely hold it in safe-keeping,
as a depostt or a pledge.

In all transactions such as these enumerated,
whether voluntary or involuntary, the same principle
holds of fixing the mean according to an even
balance of give and fake. And therefore the said
transactions all belong to one species of justice,
namely, commutative,



QUESTION LXII.
OF RESTITUTION,

ARTICLE L.—Is restitution an act of commutative
Justice?

R. To restore is nothing else than to re-establish
a man in the possession or ownership of that which
is his; and thus in restitution the equality of justice
is obtained by weighing thing against thing; which is
characteristic of commutative justice. And there.
fore restitution is an act of commutative justice,
and has place when the thing belonging to one man
is held by another, whether by the will of the owner,
as in a case of loan or deposit, or against his will,
as in robbery or theft.

ArTICLE II.

§ 2. There are three ways of taking away
another's character. One is by telling the truth id
due order of justice; and then no- obligation of
restitution exists. Another way is by telling a
falsehood contrary to justice; and then the party is
bound to restore his neighbour’s character by con-
fessing that what he said was false. The third way
consists in telling the truth, but unjustly, as when
in violation of due order one reveals the crime of
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another ; in which case he is bound to restore that
other’s character, so far as he can without lying, as
by saying that he has spoken amiss, or has defamed
him unjustly; or if he cannot restore his character,
he is bound to make it up to him in some other
way.

ARTICLE III.—Is st enough to vestore the simple
amount that has been unjustly taken away ?

R. There are two things to consider in a case of
one man taking that which belongs to another.
There is first the disturbance of equilibrium of
possession, which disturbance may be without
injustice, as in loans. Then there is the crime of
injustice, which may exist even where equilibrium
of possession is undisturbed, as when one seeks to
do violence but prevails not. On the first count
a remedy is applied by restitution, whereby the
equilibrium is restored; and for this it suffices to
restore the exact amount that we have taken of
another's property. But to the crime a remedy is
applied by a penalty, which it is the judge’s office
to inflict. And therefore, before the culprit is
condemned by the judge, he is not bound to restore
more than he has taken; but after he is condemned,
he is bound to pay the penalty.

ARTICLE IV.—Is any one bound to restorc what he
has not taken away ?

R. Whatever causes loss to another may be
considered to take away from him so much as the
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loss amounts to; for according to the Philosopher,
loss means some one having less than he ought to
have.! And therefore a man is bound to restore the
amount of loss that he has caused. But there are
two ways of suffering loss. One way is by a person
being deprived of what he actually had; and such
loss must always be made good by paying back an
equal amount. Thus if one pulls down another
man’s house, he is bound to restitution to the extent
of the value of the house. Another way of causing
loss to a neighbour is by hindering him from attain-
ing what he was in the way of having. Such loss
need not be made good by the payment of an equal
amount, because the potential having of a thing is
less than the actual having; and he who is in the
way of attaining has the thing only virtually or
potentially; and therefore, if restitution were so
made to him as that he should have the thing in
act and present reality, he would have that which
was taken away restored to him, not simply, but
with advantages, which is not necessary to perfect
restitution. But he who took it away is bound to
make some restitution according to the condition of
persons and affairs.

§ 1. He who has sown seed in his land has not
yet got the harvest actually, but only virtually; and
in like manner [§ 2] he who has money has not
yet got gain actually, but only virtually; and both

t Loss, less; damsxm, minns. ‘The etymology, if any is intended,
is more apparent in the English than in the Latin. Aristotle
(Etkics, V. iv. 13) says simply, #d ¥ Vawrrer vér &} dpxiis (apebrbo~—
+ Loss is having less than one had to start with.” (Trl.)
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the one and the other acquisition may in many ways
be hindered.!

ARTICLE V.—Is restitution always to be made to the
person from whom the thing was taken ?

R. By restitution a return is made to the equality
of commutative justice, which consists in an equi-
librium of possessions. Such equilibrium would be
impossible, unless the deficiency were made up to
him who has got less than of right belongs to him.
In order to make up this deficiency, restitution
must be made to him from whom the thing was
taken away.

§ 1. When the thing to be restored is evidently
grievously hurtful to the party to whom restitution
is due, or to another party, then restitution ought
not to be made to him, because the end of restitution
is the utility of him who receives it; for all articles
of possession fall under the category of the useful.
Still the retainer of another man's goods ought not
to appropriate them to himself, but either preserve
them for restitution at a fit time, or hand them over
to another for safer custody.

§ 2. There are two sorts of unlawful giving.
In one the giving itself is unlawful and illegal, as
in the case of simony. The giver there deserves

1 Might be hindered, that is to say, in the thirteenth century.
St. Thomss was reluctant to recognize a principle that he saw
would go to justify the taking of interest on moaey lent. We have
in fact here the title of interest known as lucrus cessans, a title that
has been generally validated by circumstances which have arisen
since St. Thomas wrote. See Ethkics and Nalural Law, pp. 260, 261.
(Trl)
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to lose his gift : hence restitution ought not to be
made to him. And because the receiver also has
broken the law in receiving, he ought not to keep
the money for himself, but to turn it to pious uses.
The other sort of unlawful giving is giving for a
service that is unlawful, though the giving itself is
not unlawful, as when one gives to a prostitute her
hire. Hence such a woman can keep what is given
her: but if she had extorted anything in excess by
fraud or guile, she would be bound to make restitu-
tion to the party of whom she had it.

§ 3. If no trace can be found of the person to
whom restitution is due, the other party is bound to
restore so far as he can, by giving alms for his good
estate, alive or dead, but not before diligent inquiry
made after the person. If the party is dead, resti-
tution is due to his heir, who counts as one person
with him. If he is far distant, what is due should
be forwarded to him, especially if it is a thing of
great value, and can be forwarded easily : otherwise
it should be deposited in some safe place to keep
for him, and notification thereof sent to the owner.

ARTICLE VI.—Is he always bound to restitulion,
who has taken the thing ?

R. There are two matters to consider, the thing
itself taken, and the taking of it. Now on the score
of the thing taken, a party is bound to restitution
so long as he has the thing in his possession:
because what he has over and above his own, ought
to be withdrawn from him and given to the person
to whom it is missing, according to the form of
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commutative justice. But the act itself of taking
the thing that is another's may assume three several
shapes. Sometimes it is wrongful, being done
against the will of the owner, as in theft or robbery;
and then the taker is bound to restitution, not only
on the score of the thing, but also on the score of
the wrongful act, even though the thing does not
remain in his possession. For as he who strikes
another is bound to make compensation for the
injury to the sufferer, although nothing remains in
his possession: so whoever robs or steals is bound
to compensate the loss inflicted, even though he
have no profit therefrom; and he ought further to
be punished for the wrong done. In another way
one takes the thing of another to his own benefit
without wrong-doing, that is, with the consent of
the owner, as in loans ; and then the taker is bound
to restitution of the thing taken, not only on the
score of the thing, but also on the score of the
taking, even though he has lost the thing: for he
is bound to recompense him who has done him a
favour, which will not be recompensed if the bene-
factor loses by the transaction. In a third way one
takes the thing of another without wrong-doing,
but without any benefit to himself; such is the case
of a deposit; and he who thus takes a thing is
nowise bound on the score of the taking,—nay, by
taking he renders a service; but he is bound on the
score of the thing taken. And therefore, if the thing
passes from him without his own fault, he is not
bound to restitution. It would be a different case,
if he lost the deposit through his own great fauit.
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ARTICLE VII.—Are they bound to reststution, who
have not taken the thing ?

R. There is an obligation of restitution, not only
on the score of the thing taken, belonging to another,
but also on the score of wrongful taking. And
therefore whoever is a cause of wrongful taking, is
bound to restitution. And this has place in two
ways, directly and indirectly.r Directly, when one
induces another to take a thing, either by express
precept, counsel, or consent, moving him to take,
or by praising him as a man of spirit for having
taken, or by harbouring him, or by lending a hand
in his crime of theft or robbery. Indirectly, when
one does not hinder it, having the power and the
duty to hinder it, or when one keeps back a com-
mand or an admonition that would hinder the theft
or robbery, or withholds his own assistance whereby
he could prevent it, or conceals the deed after it is
done. We must know however that five only of
the above connections always bind to restitution.
First, command, because whoever commands is the
prime mover: hence he is primarily bound to
restore. Second, consent, in the case of him without
whose consent the robbery could not be committed.
Third, karbouring, when one is a harbourer and
patron of robbers. Fourth, partaking in the crime
and in the booty. Fifth, non-intervention, when you
are bound to intervene; as princes, who are bound
to maintain justice in the land, are bound to resti-
tution, if by their shortcoming robbers increase;
because the revenues that they have are a sort of pay

1 We should say, positively and negationly. (Trl.)
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regularly given to this end, that they may maintain
justice. But in the other cases enumerated there
is not always an obligation of restitution; for
counsel, or flattery, or the like, is not always an
efficacious cause of robbery. Hence the adviser or
flatterer is then only bound to restitution, when there
is room for a probable estimate that the unjust
taking followed on such causation.

§ 3. He who does not inform against a robber,
or who stands not in his way, or reproves him not,
is not always bound to restitution, but only when
he has an official duty to do these things, as rulers
of the land have, who are not much endangered by
doing so: for it is to this effect that they hold
office, that they inay be the guardians of justice.!

1 It is not enough that you have sinned anyhow, say, against
charity, in allowing your neighbour to sin against justice; but
your connivance at his act must amount to a breach of commautative
justice in you, before you are bound to restitution in defauit of his
making it. See Etkics and Natural Law, pp. 107, 108, 244. (Tr1)

D vOL. II.



QUESTION LXIII.
OF THE RESPECTING OF PERSONS.,

ARTICLE L1.—Is the respecting of persons a sin ?

R. The respecting of persons! is opposed to
distributive justice. For the equality of distributive
justice consists in this, that to different persons
different things are assigned in proportion to their
several dignities and deserts. If therefore one has
regard to that attribute in a person, which makes
the thing conferred due to him, that is no respecting
of the person but a regard for the cause. For
instance, if one promotes a person to the degree of
master on account of his sufficiency of learning,
there the cause of the thing being due * is regarded,
not the person. But if in the person on whom you
bestow some emolument you consider, not the
reason that makes the bestowal appropriate or due
to him, but only the fact of his being this man,
Peter, or Martin, that is a respecting of persons,
because the honour is awarded, not for any cause
that makes the receiver worthy, but it is awarded
simply to the person. That consideration must be
held to be a purely personal consideration, which
is not in respect of any cause rendering the party

1 Deat. i. 17. * Read canss dediti, (Trl)
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worthy of the gift in question. Thus if one promotes
another to a prelacy, or to a master’s degree, because
he is rich, or because he is a relation of his, that is
a respecting of the person.

§ 3. There are two manners of giving: one
appertaining to justice, whereby one gives to
another what is due to him; and about such gifts
the respecting of persons has place. There is
-another manner of giving appertaining to liberality,
whereby that is given gratuitously to another which
is not due to him. Such is the bestowal of the gifts
-of grace, by which sinners are taken into favour by
‘God. In this bestowal the respecting of persons
has no place, because without injustice every one
‘may give of his own as much as he wills, and to
whom he wills, according to the text: “Is it not
lawful for me to do what I will? Take what is
thine and go thy way.”!?

ARTICLE I1.—Is there room for the respecting of
persons in the dispensation of spiritualities #

R. Seeing that it is a respecting of persons when
something is assigned to a person beyond the pro-
portion in which he is worthy, we may observe that
the worthiness of a person may be determined from
two points of view. One way it may be determined
.absolutely and in itself; and in that way he is the
more worthy, who abounds more in spiritual gifts
of grace. Another way is in reference to the
-common good ; for sometimes the less holy and the
less learned may be more available for the common

1 St. Matt. xx. 14, 15.
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good, by reason of worldly ability or business
capacity, or some other such advantage. And
because the dispensing of spiritualities has place
principally in view the profit of the community,
according to the text: ‘‘ The manifestation of the
Spirit is given to every man unto profit:"* therefore
at times, without any respecting of persons, the
absolutely less good are preferred to the better in
the dispensation of spiritualities,? as also God at
times grants to the less good the graces that are
graciously given?

§ 1. Concerning a Prelate’s kindred a distinction
must be drawn. For sometimes they are less
worthy both absolutely and in regard of the
common good ; and in that case, if they are pre-
ferred to others more worthy, it is a sin of respect-

1 1 Cor. xii. 7.

3 An example of the holier as distinguished from the more
capable Pontiff, might perhaps be found in Celestine V. (St. Peter
Celestine), in comparison with his successor, Boniface V1II. (Trl)

$ The priestly powers of absolving, consecrating, &c., are called
by theologians gruces gracionsly gives. ** There is one grace whereby
the man himself is united to God, which is called gracs making
gracions : another grace by which one man co-operates with another
to the end that the latter may be brought under God. Such a gift
is called a grece grsciously gisen, because it is granted above the
power of nature and above the merit of the person. But bocause
it is not given to the end that the man himself may be justified by
it, bat rather that he may co-operate towards the justification of
another, therefore it is not called making gracions.” 1-11.q. 111, art. 1.
(not transiated).

In other words, grecs making gracious is mainly intended for the
sanctification of the receiver, and makes him dear oc acceptabls to
God. Gracs gracionsly given s mainly given for the sanctification of
others, and is 50 called because, being given gratuitously, it should
be administered gratuitousty. (Trl.)
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ing of persons in the dispensing of spiritual goods,
goods of which the Prelate is not master, to be able
to give them as he likes, but only dispenser.!
Sometimes on the other hand the Prelate’s kindred
are equally worthy with the rest; and in that case
he may lawfully prefer his kindred without respect-
ing of persons; because in this at least they are
superior, that he can trust them more to be of one
mind with him in the handling of ecclesiastical
affairs. Still this advantage should be foregone on
the ground of scandal, if others would take example
thence of giving the goods of the Church to their
kinsmen even apart from worthiness.

§ 3. For the election to be unexceptionable
before a judicial tribunal, it is enough to choose a
good man, and there is no need to choose the
better man ; otherwise every election would be open
to cavil. But for the conscience of the elector it
is necessary to choose him who is the better man,
either absolutely, or in respect of the common good.
The reason is, because if a more fit and proper
person can be found for the dignity, and another is
preferred to it, this must be for some cause: now
if that cause be germane to the matter, then the
more fit and proper person will be the person
elected ; but if it be not germane to the matter, that
which is had in view as the cause will be manifestly
a respecting of persons.

§ 4. He who is taken from the bosom of the
local church to which he is appointed, usually proves
more useful for the common good, because he has

1 1 Cor.iv. 1.
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a greater love for the church in which he has been
brought up. And therefore the command is given,
“Thou shalt not make a man of another nation
king, that is not thy brother.”?

ARTICLE [I1.—Has the sin of respecting of persons
any place n the showing of honour and reverence !

R. Honour is a testimony to the virtue of him
who is honoured; and therefore virtue alone is a
due cause of honour. But it must be observed that
a person must be honoured, not only for his own
virtue, but also for the virtue of another ; as Princes
and Prelates are honoured, though they be of evil
life, inasmuch as they bear the person of God, and’
of the community over whom they are set, according
to the text: “ As he that casteth a stone into the
heap of Mercury,® so is he that giveth honour to a
fool”* For because the Gentiles assigned the
keeping of accounts to Mercury, @ heap of Mercury
means a Aeap of pebbles used for keeping accounts, in
which a merchant sometimes puts one pebble or
counter in place of a hundred dollars. Thus also-
the fool is honoured, who is set in place of God and
in place of the whole community.

1 Deut. xvii. 15.

* The Anglican version of this obscure text is,  As he that
bindeth a stone in a sling: " which is taken to mean that, aa the
stone cast from a aling is lost, 5o the honour paid to a fool is thrown
away. (Trl)

? Prov. xxvi. 8.



QUESTION LXIV.
OF HOMICIDE.

ARTICLE 1.—Is the killing of living creatures sn all
cases an unlawful act !

R, No one does wrong in using a thing for the
purpose for which it exists. Now in the order of
being, less perfect things exist for the sake of the
more perfect, as in the way of generation nature
proceeds from imperfect to perfect things. Hence
it is that as in the generation of man there is first
the living thing, then the animal, and lastly the
man ; so also the things that merely live, as plants,
exist generally for the sake of animals; and all
animals exist for the sake of man. And therefore
if man uses plants for the benefit of animals, and
animals for the benefit of mankind, it is not unlawfual.
But of all uses the most necessary seems to be that
animals should use plants for food, and men animals,
which cannot be without putting them to death.
And therefore it is lawful to do plants to death for
the use of animals, and animals to death for the
use of men. For it is said: ‘“ Behold I have given
you every herb and all trees to be your meat, and
to all beasts of the earth;”! and, ‘Everything
that moveth and liveth shall be meat for you.”*

1 Genesis i. 29. 3 Genesis ix. 3.
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§ 1. By divine ordinance the life of animals and
plants is preserved, not for their own sakes, but for
the sake of man. Hence as Augustine says, * both
their life and their death are subject to our uses.”

§ 2. Dumb animals and plants have no rational
life, thereby to be led of themselves; but they are
always led as it were of another, by natural impulse;
and this is a sign that they are naturally slaves,! and
suited to serve the uses of others.

ArTicLE I1.—Is st lawful to slay sinners ¥

R. Every part is referred to the whole as the
imperfect to the perfect; and therefore every part
naturally exists for the whole. And therefore we
see that if it be expedient for the welfare of the
whole human body that some member should be
amputated, as being rotten and corrupting the other
members, the amputation is praiseworthy and whole-
some. But every individuval stands to the whole
community as the part to the whole. Therefore,
if any man be dangerous to the community, and be
corrupting it by any sin, the killing of him for the
common good is praiseworthy and wholesome. For
““a little leaven corrupteth the whole lump.”?

§ 1. To preserve the wheat, that is, the good,
our Lord has commanded us to abstain from rooting
out the cockle,? teaching us rather to let the wicked

1 A celebrated phrase of Aristotle, Politics, i. 5. (Ttl.)

8 1 Cor.v.6. On the way in which this corruption works, cf.
Ethics and Natwral Law, p. 8. St. Thomas puts the abstract
lawfulness of slaying sinners first, and the pracncal limitations to it

afterwards. (Trl.)
# St. Matt. xiii. 29.
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live than to let the good be slain with them. But
when from the slaying of the wicked there arises
no danger to the good, but rather protection and
deliverance, then the wicked may be lawfully slain.

§ 2. God, according to the order of His wisdom,
sometimes punishes sinners on the spot for the
deliverance of the good; sometimes again He leaves
them time to repent, according as He knows to be
expedient for His elect. And this method of pro-
cedure human justice imitates to the best of its
power : for those who are ruinous to others it slays;
but those who sin without grievous hurt to others,
it reserves to repentance.

§ 3. Man by sinning withdraws from the order
of reason, and thereby falls from human dignity,
so far as that consists in man being naturally free
and existent for his own sake; and falls in a manner
into the state of servitude proper to beasts, accord-
ing to that of the Psalm: ‘Man when he was
in honour did not understand: he hath matched
himself with senseless beasts and become like
unto them ;! and, “ The fool shall serve the wise.”?
And therefore, though to kill a man, while he abides
in his native dignity, be a thing of itself evil, yet to
kill a man who is a sinner may be good, as to kill
a beast. For worse is an evil man than a beast,
and more noxious, as the Philosopher says.?

! Psalm xiviii. 15. ? Prov. xi. 9.

? On the importance of this remark, see Efhics and Natural Law,
p- 350. (Trl)



42 I-IT. Q. LXIV. ART. III. V.

ARTICLE 1I1.—Is it lawful for a private person to
slay a sinner ?

R. The slaying of an evil-doer is lawful inasmuch
as it is directed to the welfare of the whole com-
munity, and therefore appertains to him alone who
has the charge of the preservation of the community;
as the amputation of an unsound limb belongs to
the surgeon, when the care of the welfare of the
whole body has been entrusted to him. Now the
care of the common good is entrusted to rulers
having public authority; and therefore to them is
it lawful to slay evil-doers, not to private individuals.

§ 2. A beast is naturally distinguishable from a
man : hence on this point there is no need of judg-
ment whether it ought to be slain, if it is in the wild
state; but if it is domesticated, judgment is required,
not on the creature’'s own account, but for the
owner’s loss. But a sinner is not naturally dis-
tinguishable from just men; and therefore he needs
a public judgment to make him out, and determine
whether he ought to be slain for the benefit of the
common weal. -

§ 3. To do a thing for the public benefit that
hurts no man, is lawful to any private person: but if
the doing be with the hurt of another, it ought not
to be done, except according to the judgment of him
to whom it belongs to estimate what is to be with-
drawn from the parts for the well-being of the whole.

ARTICLE V.—Is it lawful for any man to kil
himself !
R. To kill oneself is altogether unlawful, for
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three reasons. First, because naturally everything
loves itself, and consequently everything naturally
preserves itself in being, and resists destroying
agencies as much as it can. And therefore for any
one to kill himself is against a natural inclination,
and against the charity wherewith he ought to
love himself. And therefore the killing of oneself
is always a mortal sin, as being against natural law
and against charity. Secondly, because all that any
part is, is of the whole. But every man is of the
community ; and so what he is, is of the community:
hence in killing himself he does an injury to the
community. Thirdly, because life is a gift divinely
bestowed on man, and subject to His power who
“killeth and maketh alive.”! And therefore he
who takes his own life sins against God; as he
who kills another man’s slave sins against the
master to whom the slave belongs; and as he sins
who usurps the office of judge on a point not
referred to him. For to God alone belongs judgment
of life and death, according to the text: ‘I will kill
and I will make to live.”*

§ 1. Homicide® is a sin, not only as being con.
trary to justice, but also as being contrary to the
charity which a man ought to bear towards himself ;
and in this respect suicide is a sin in regard to
oneself. But in regard to one’s neighbour and
to God, it has the character of a sin even against
justice.

1y Kings il. 6. 8 Deut. xxuil. 39.

3 That is to say, suicide. Swicidium does not disfigure the pages

of 8t. Thomas. ‘The word is not in any Latin Dictionary, not sven
Du Cange's Gloassry. (Trl.)



4 I1-11. Q. LXIV. ART. V.

§ 2. He who holds public authority may lawfully
put a malefactor to death, by the fact that he is
empowered to judge him. But no one is judge in
his own cause. Therefore the holder of public
authority is not allowed to put himself to death for
any sin; he may however submit himself to the
judgment of others.

§ 3. Man is made his own master by free-will;
and therefore man may lawfully dispose of himself
in things that relate to this life, which is ruled by
the free-will of man. But the passage from this
life to another and happier one is not subject to the
free-will of man, but to the divine power; and
therefore it is not lawful for a man to kill himself
to pass to a happier life. Neither must he do so to
escape any evils of the present life, because the
extremest and most terrible of the evils of this life
is death, as appears from the Philosopher; and
therefore to compass one’s own death in order to
avoid the other miseries of this life, is to take
the greater evil to escape the less.! In like manner
again it is not lawful to kill yourself for any sin that
you have committed, both because thereby you
do yourself the direst mischief, taking away from
yourself the time necessary for repentance, and also
. because it is not lawful to put an evil-doer to death
except by the judgment of public authority. Nor
again is it lawful for a woman to kill herself to save
her honour: because she ought not to commit on
her own person the greatest crime, which is suicide,
to avoid a less crime to be committed by another :

1 See Ethics and Natural Law, pp. 216, 217, 94, 9. (Trl)
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for it is no crime of a woman to be ravished by
force, if there is no consent of hers; because the
body is not defiled except by the consent of the
mind, as St. Lucy said. But it is certain that
fornication or adultery is a less sin than murder,
and especially self-murder, which is the most grievous
thing of all, because you harm yourself, whom you
are most bound to love; and again the most
dangerous thing of all, because no time is left to
expiate it by repentance. Again, it is lawful to no
one to kill himself for fear of consenting to sin,
because evil must not be done that good may come
of it,! or that evil may be escaped, especially less
evil and less certain; for it is uncertain whether
one will consent to sin in the future, seeing that
God is able to deliver a man from sin, no matter
what temptation supervenes.

§ 5. It is a point of fortitude not to shrink from
being put to death by another for the good gift that
virtue is, and for the avoidance of sin; but for a
man to put himself to death to escape penal
inflictions, has indeed a certain appearance of
fortitude, but it is not true fortitude: rather it is
a sort of flabbiness of mind unable to endure penal
ills, as appears by the Philosopher.?

) Eovil must not bs dons that good may coms of it. This express
declaration of St. Thomas is, in 80 many words, the contradiction
of what is 80 constantly alleged by Protestants to be the teaching
of Catholic moralists. See also 1-11. q. 20. art. 2. (T1l.)

! For the arguments against suicide, cf. Ethics and Naturel Law,
PP- 313—219. It is rash to discard the first of the three arguments
that St. Thomas gives. (p. 43.) It is perhaps the best of the three:
(;?ﬂh)hly 8 vory solid and sufficient argument, technically viewed.
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ARTICLE VI.—Is there any casc in which it ss lawful
20 kill an innocent man ?

R. A man may be looked at in two ways, in
himself, and in reference to some other being.
Looked at in himself, it is lawful to slay no man;
because in every man, even in the sinner, we ought
to love the nature which God has made, and which
is destroyed by killing. But the slaying of the
sinner becomes lawful in reference to the good of
the community that is destroyed by sin. On the
other hand, the life of the just makes for the pre-
servation and promotion of the good of the com-
munity, seeing that they are the chiefer part of the
people. And therefore it is nowise lawful to slay
the innocent.

§ 3. If a judge knows that a party is innocent,
whose guilt is being evidenced by false witnesses,
he ought to examine the witnesses more diligently,
to find occasion of discharging the unoffending
party, as Daniel did. If he cannot do that, he
ought to leave him to the judgment of a higher
court. If he cannot do that either, he does not
sin by passing sentence according to the evidence
before him; becaunse it is not he that slays the
innocent, but they who assert him to be guilty.
But whoever is charged to carry out the sentence
of a judge that condemns the innocent, ought not
to obey, if the sentence contains intolerable error;
otherwise the executioners who put the martyrs to
death would be excused. But if the sentence does
not involve manifest injustice, he does not sin in
doing as he is bid: because it is not his business
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to discuss the sentence of his superior; nor is it he
that slays the innocent, but the judge whose officer
he is.!

ARTICLE VIL.—Is it lawful to slay a man in self-
defence ?

R. There is nothing to hinder one act having
two effects, of which one only is in the intention of
the agent, while the other is beside his intention.
But moral acts receive their species from what is
intended, not from what is beside the intention, as
that is accidental. From the act therefore of one
defending himself a twofold effect may follow, one
the preservation of his own life, the other the killing
of the aggressor. Now such an act, in so far as the
preservation of the doer’s own life is intended, has
no taint of evil about it, seeing that it is natural to
everything to preserve itself in being as much as
it can. Nevertheless, an act coming of a good
intention may be rendered unlawful, if it be not in
proportion to the end in view. And therefore, if any
one uses greater violence than is necessary for the
defence of his life, it will be unlawful. But if he
repels the violence in a moderate way, it will be a
lawful defence: for according to the Civil and
Canon Laws it is allowable * to repel force by force
with the moderation of a blameless defence.” Nor
is it necessary to salvation for a man to omit the
act of moderate defence in order to avoid the killing
of another; because man is more bound to take
thought for his own life than for the life of his

1 See further, 1I-11, q. 67. art. 2. (Ttl.)
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neighbour. But because to kill a man is not allow-
able except by act of public authority for the
common good, it is unlawful for a man to intend
to kill another man in order to defend himself,
unless he be one who has public authority, who
intending to kill a man in order to his own defence,
refers this to the public good, as does a soldier
fighting against the enemy, or an officer of justice
fighting against robbers, though these two sin if
they are moved by lust of private vengeance.!

ARTICLE VIII.—Is the guilt of homicide incurred
by killing a man accidentally ?

R. According to the Philosopher, chance is a
cause that acts beside the intention. And therefore
the events of chance, absolutely speaking, are not
intended nor voluntary. And because every sin is
voluntary, consequently the events of chance, as
such, are not sins. Sometimes however what is not
actually and in itself willed or intended, is willed or
intended incidentally, inasmuch as what removes an
obstacle is called an incidental cause,. Hence he who
does not remove the conditions from which homi-
cide follows, supposing it to be his duty to remove
them, incurs in a manner the guilt of wilful homi-
cide; and this in two ways: in one way when,
being engaged upon unlawful actions which he
ought to avoid, he incurs homicide; in another way
when he does not observe due precaution. And
therefore, according to the Civil and Canon Laws,

} For a vindication of the argument of this important Article,
oo Ethics and Natural Law, pp. 208213 ; also p. 333. (Trl.)
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if one is engaged upon a lawful action, taking due
care therein, and homicide follows from it, he does
not incur the guilt of homicide. But if he is engaged
upon an unlawful action, or, being engaged upon
a lawful one, neglects to observe due precaution
therein, he does not escape the charge of homicide,
if the death of a man follows from his doing.

QUESTION LXV.
OF MUTILATION OF MEMBERS.

ARTICLE I.—Can mutilation in any case be lawful ?

R. As by public authority one is lawfully de-
prived of life altogether for certain graver offences,
so is he deprived of a member for lesser transgres-
sions. This however is not lawful to any private
person, even with the consent of the party whose
member it is: because thereby an injury is done to
the community, to whom the man belongs and all
parts of him. But if a member by its unsoundness
is in a way to corrupt the whole body, then it is
lawful, at the wish of him whose member it is, to
amputate the unsound member for the preservation
of the body as a whole: for to every man is com-
mitted the care of his own preservation.

§ 1. There is no reason why what is against a
particular nature may not be according to universal
nature; as death and corruption in natural things
are against the particular nature of the organism

E VOL. II.
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that is corrupted, but accord wel] with universal
nature. And so to mutilate a man of a member,
though it be against the particular nature of the
body that suffers mutilation, is still according to
natural reason in view of the common good.

§ 3. A member is not to be cut off for the
bodily welfare of the person as a whole, except
when there is no other way of succouring the body
as a whole. But for spiritual welfare succour is
always at hand by other means than by the cutting
off of a member, seeing that sin is subject to the
will. And therefore in no case is it lawful to cut
off a member for the avoidance of any sin whatever.
Hence Chrysostom says: ‘“Not by cutting off of
members, but by the breaking off of evil thoughts:
for he is under a curse who cuts off the member:
murderers they are who venture on such things.”

ARTICLE 11.—Is it lawful for fathers to flog thesr
sons ?

R. By flogging hurt is done to the body of the
person flogged, otherwise however than in the case
of mutilation: for mutilation takes away the integ-
rity of the person, but flogging merely gives pain to
the sense. It is lawful to no one to do any hurt to
another otherwise than by way of punishment for
Justice’ sake. But no one justly punishes another,
unless he be subject to his jurisdiction. And there-
fore it is not lawful to beat another, except in him
who has some authority over the person beaten.
And because the son is subject to the authority of
bis father, the father may lawfully flog his son.
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§ 1. Anger being a desire of vengeance, the
passion is especially excited when a sufferer thinks
himself ill-treated unjustly. And therefore the pro-
hibition addressed to fathers,! that they should not
provoke their children to anger, does not forbid
their flogging their sons by way of maintenance of
-discipline, but only forbids excessive floggings.

§ 2. The greater authority ought to have the
greater power of coercion. Now as a State is a
perfect community, so the ruler of the State has
perfect coercive power; and therefore he can inflict
the irreparable penalties of death or mutilation. But
a father, being the head of a family, which is an
imperfect community, has an imperfect power of
.coercion in the way of lighter penalties, which do
no irreparable hurt ; and such is flogging.

§ 3. To render discipline to one willing to
receive it, is lawful to any man. But to apply
-discipline to an unwilling subject, belongs to him
alone who has another entrusted to his charge.

ARTICLE III.—Is it lawful to put a man in prisom ?

R. Among goods of the body three are dis-
cernible in order. The first is the wholeness of the
person, which is impaired by killing or mutilation.
The second is pleasure, or repose of semse, with which
repose beating, or anything that gives pain to sense,
is inconsistent. The third is the movement and use
of the limbs, which is hindered by bonds, or prison,
or any detention. And therefore to imprison any
-one, or otherwise detain him, is unlawful except it

! Ephes. vi. 4.
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be done in course of justice, either as a punishment,
or as a precaution for the avoidance of some evil.

§ 1. A man who abuses the power given him,
deserves to lose it; and therefore the man who has
sinfully abused the free use of his limbs, is a suitable
subject for imprisonment.

§ 3. It is lawful for any one to hold back a man
for a time from doing there and then an unlawful
act; as when one holds back another from casting
himself headlong, or from committing assault. But
absolutely to lock a man up, or put him in fetters,
-belongs’to him alone who has general control over
‘the life and actions of another: because thereby the
party is hindered, not only from doing evil, but also
from doing good.



QUESTION LXVI.
OF THEFT AND ROBBER'Y.

ARTICLE 1.—Is the possession of exterior things
natural to man ? :

R. An exterior thing may be considered in two
ways; in one way in respect of its nature, which is
not subject to human control, but only to the
control of God, whose slightest command all things
obey: in another way as regards the use of the
thing; and in this way man has natural dominion
over exterior things, because by reason and will he
can use exterior things to his own profit, as things
made for him; for the less perfect is ever for the
more perfect. This natural dominion over other
creatures attaches to man in virtue of his reason,
whereby he is the image of God, as appears from
the account of creation: ‘‘ Let us make man to our
#mage and likeness, and let him have dominion over
the fishes of the sea,” &c.!

ArTICLE I1.—Is it lawful for any one to possess
anything as his own ?
R. Two things are competent to man regarding
any exterior good. The one is the power of manag-
} Genesis i. 26.
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ing and dispensing it ; and so far as that goes, it is
lawful for a man to have property of his own. It
is also necessary to human life for three reasons:
first, because every one is more careful to look after
a thing that is his own private concern than after
what is common to all or many: since every one
avoids labour, and leaves to another to do the duty
that belongs to a number of persons in common, as
happens where there are many persons to wait on
you. The same appears in another way, because
human affairs are handled in more orderly fashion,
where every individual has his own care of some-
thing to look to: whereas there would be confusion
if every one indiscriminately took the management
of anything he pleased. Thirdly, because a peaceful
state of society is thus better ensured, every one
being contented with his own lot. Hence we see
that disputes arise not uncommonly among those
who have any possession in joint stock.

Another thing within the reach of man regarding
exterior goods is the use of them. In that respect
a man ought not to hold exterior goods as exclu-
sively his own, but as common possessions, so as.
readily to share them with others in their need.
Hence the Apostle says: * Charge the rich of this
world to give easily, to communicate to others.”!

§ 1. Community of goods is set down as a point
of natural law, not as though it were a dictate of
natural law that all things should be possessed in
common, and that there should be no private
property : but because the marking off of separate

1 1 Timothy vi. 17, 18.
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possessions is not done according to natural law,
but rather according to human convention, which
belongs to positive law. Hence private property is
not against natural law, but is an institution supple-
mentary to natural law invented by human reason.?

§ 2. He who coming first to a public spectacle
should prepare the way for others, would not act
unlawfully; but it is then that a person acts unlaw-
fully, when he prevents others from seeing. In like
manner a rich man does not act unlawfully, if he
seizes possession beforehand of a thing that was
common to start with,? and then shares it with
others: but he does sin if he keeps out everybody
else without distinction from using the thing.

ARTICLE II1.—Does the essence of theft consist im
the secret taking of the property of another ?

R. To the notion of theft three elements concur.
The first is contrariety to justice, the virtue that gives
to every one his own: hence the description applies
to theft, that it is a seizing upon what is another’s.
The second element belongs to theft as distinguished
from sins committed on the person, like murder and

! See Ethics and Natural Law, pp. 280, 281, n. 4. For St. Thomas's
concept of natwral law see I-11. q. g4. art. 2. Herc he seems almost.
to take it in the sense of the Roman lawyer, whom he quotes, 11-IX.
q. 57.art. 3: “that law which is common to all animals.”” Cf. I-II.
q.94. art. 5. § 3.

1 Understand, segatively common, like the diamonds in the earthy
at Johanniaberg. Ethics and Natsral Law, p. 280. St. Thomas, bow-
ever, is not thinking of diamonds, but of waste land, that is no
man’s land, and not, as the commons are or were in England, the
property of a specified community (Trl.)
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adultery ; and thus it applies to theft to say that it
is about an article of property : for it is not exactly
theft to take that which is another’s, not as property,
but as either part of the person, as a limb; or a
personal connection, as daughter or wife. The third
distinguishing feature that completes the notion of
theft, is that the seizure of what is another’s is
made secretly. Thus the proper essence of theft is
a secret taking of another’s property.

ARTICLE V.

§ 3. Whoever takes by stealth his own property
from another, in whose hands it is unjustly detained,
sins, not for any annoyance he gives the holder
—hence he is not bound to any restitution or
compensation ; but he sins against general justice,
usurping the office of judge in his own cause, in
disregard of the due course of law. And therefore
he is bound to make satisfaction to God, and to
appease any scandal of his neighbours that may
have arisen from his proceeding.?

ARTICLE VI.—Is theft a mortal sin?

R. A mortal sin is what is contrary to charity,
the spiritual life of the soul. Now charity consists
principally in the love of God; secondarily, in the
love of our neighbour, the office of which love is to
wish and do good to our neighbour. But by theft
a man injures his neighbour in his property; and if

1 This doctrine puts some restraint on the working of the prin-
ciple, #¢es clamat domino, at least In a civilized community, where
* due course of law "’ is open—and inexpensive. (Trl.)



IL.11. Q. LXV1. ART. VII. 57

all men promiscuously were to steal, human society
would be lost. Hence theft is a mortal sin, as being
contrary to charity.

§ 2. The punishments of the present life are
rather medicinal than retributive: for retribution
is reserved to the judgment of God, which falls
upon sinners according to truth. And therefore in
the judicial procedure of the present life the punish-
ment of death is not inflicted for every mortal sin,
but only for those that do irreparable mischief, or
are marked by circumstances of horrible atrocity.
And therefore for theft, which does not do irreparable
mischief, the punishment of death is not inflicted
in our present courts of law, unless the theft
be aggravated by some grave circumstance, as in
sacrilege, peculation, and kidnapping.

§ 3. A small quantity counts as nothing. And
therefore a man does not reckon himself aggrieved
in very small things; and he who takes such things
may presume that it is not against the will of the
owner. And thus far forth the pilfering of such
very small things may be excused from mortal sin.}!

ArTicLE VIL.—Is it lawful to steal on the plea of
mecessity ?

R. The institutions of human law cannot
derogate from natural law or divine law. But
according to the natural order established by
Divine Providence, inferior things are ordained to

1 1t is excused from all sin, if the thing Is literally of no value:
and from mortal sin, but not from venial, on the ground of parvity
of matter, if the value is very amall. (Trl.)
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the end that out of them the needs of men may be
relieved. And therefore the division and appropria-
tion of goods, that proceeds from human law, cannot
come in the way of a man’s need being relieved out
of such goods. And therefore the things that some
men have in superabundance, are claimed by natural
law for the support of the poor. Hence Ambrose
says: “It is the bread of the hungry that you hold
back: the clothing of the naked that you keep in
store : the ransom and deliverance of the unfortunate
is contained in the money that you bury in the
earth.” But because there are many sufferers in
need, and all cannot be relieved out of the same
goods, there is entrusted to the discretion of every
proprietor the disbursement of his own substance,
that out of it he may relieve the needy. If however
a need be so plain and pressing, that clearly the
urgent necessity has to be relieved from whatever
comes to hand, as when danger is threatening a
person and there is no other means of succouring
him, then the man may lawfully relieve his distress
out of the property of another, taking it either
openly or secretly; nor does "this proceeding
properly bear the stamp of either theft or robbery.!

§ 2. To use the property of another, taking it
secretly, in a case of extreme need, cannot properly

} What St. Thomas contemplates is the case of starving people
seizing upon the primary necessaries of life to stave off instant
death. He is eminently nof thinking of a clerk, when he is ** hard
up,”’ taking his employer's money. When the clerk accepted his
situation, he virtually contracted with his employer to do nothing
of the kind. For the supposed communism of this article, see
Ethics and Natural Law, p. 281, n. 5. (Trl)
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speaking be characterized as theft, because what
one takes for the support of his life is made his by
such necessity.

i ;ARTICLE VIII.—Can robbery be committed without
sits §

R. Robbery involves a certain amount of violence
and constraint, whereby a man’s own is taken away
from him contrary to justice. But in human society
no one has the right of coercion otherwise than by
public authority; and therefore whoever, being a
private person, and not using public authority,
forcibly takes away anything from another, acts
unlawfully, and commits robbery, as highwaymen
do. To rulers public authority is entrusted to the
end that they may be guardians of justice; and
therefore it is not lawful for them to use force and
coercion except according to the tenor of justice,
either fighting against foreign enemies, or against
citizens, punishing evil-doers;! and what is taken
away by such use of force cannot be said to be
carried off by robbery, seeing there is no violation
of justice.

§ 3. If rulers exact from their subjects what is
due in justice for the maintenance of the common
weal, that is not robbery, even though force be used
over it: but if they extort anything by use of force
against justice, it is robbery like the doings of high-
waymen. Hence Augustine says: * Justice apart,
what are kingdoms but organized brigandage ? "’

1 War and punishment however are not in the same category.
See Ethics and Natural Law, pp. 351—353. (Trl)
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ArTicLE IX.—Is theft a more grievous sin than
robbery ?

R. Robbery is a more grievous sin than theft,
because violence is more directly opposed to the
will than ignorance. There is also another reason:
becanse by robbery not only is loss inflicted on
another in his property, but there is also something
of personal insult or injury enacted.

QUESTION LXVIIL
OF INJUSTICE IN A JUDGE.

ARTICLE I.—Can st be just lo sit in judgment on
one who is not a subject of the court?

R. The sentence of a judge is a sort of private
law made on occasion of some individual act. And
therefore as a general law ought to be fraught with
coercive power, so also should a judge’s sentence be
fraught with coercive power, whereby both parties
may be bound to observe the sentence of the judge:
otherwise the judgment would not be effectual. Now
coercive power is not lawfully wielded in society
except in the hands of public authority. They who
bear such authority count as superiors in respect
of those over whom they have received authority,
whether ordinary or delegated. And therefore no
one can sit as judge except over one who is in some
way his subject, whether by delegation or by ordinary
authority.
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§ 3. The Bishop in whose diocese a person
commits an offence, is rendered his superior by
reason of the offence, even though the offender be
an exempt religious, unless he happen to offend in
some exempt matter, as in the administration of
the goods of an exempt monastery. But if any
exempt religious commits theft, or murder, or any
crime of that sort, he may justly be condemned by
the Ordinary.

ArTicLe II.—Is 1t lawful for a judge to give
sentence against what 1s to him the known truth, on the
ground of the cvidence that is brought forward to the
contrary /

R. To give sentence is the office of the judge
inasmuch as he bears a public commission; and
therefore in passing sentence he ought to be
informed, not by what he knows himself as a
private individual, but by what comes to his know-
ledge as a public person. Knowledge comes to him in
that capacity both in general and in particular:
in general by the public laws, whether divine or
human, against which he ought to admit no pleas;
in the particular business on hand by deeds and
witnesses and other such lawful informations; and
these he ought to follow in giving sentence rather
than what he himself knows as a private individual.
By this latter source of information however he
may be aided in making a severer examination of
the evidence alleged, so as to trace out where it is
wanting. But if he cannot lawfully set it aside, he
ought to follow it in giving sentence.
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§ 4. In what belongs to his own person, a man
ought to form his conscience by his own knowledge :
but in what belongs to public authority, a man must
form his conscience according to what can be known
in a public court of law.

ARTICLE II1.—Can a judge condemn where there is
no accuser !

R. In criminal cases a judge cannot pass
sentence on any one unless he has an accuser,
according to that: “It is not the custom of the
Romans to condemn any man, before that he who
is accused have his accusers present, and have
liberty to make his answer, to clear himself of the
things laid to his charge.”!

§ 2. In denunciation? there is intended, not the
punishment of the offender, but his amendmeat ;
and therefore nothing is done against him whose
sin is denounced, but for him; and therefore no
accuser is necessary there.

ARTICLE IV.—Can a judge lawfully remit the
penalty ?

R. There are two things to observe about a
judge: on the one hand, he has to judge between
accuser and accused; on the other, he does not
pass a judicial sentence of his own, but by public
authority. And therefore there are two reasons to

1 Acts xxv, I16.

3 As practised in Religious Orders. See Suarez, Os the Religions
Stals, translated by Humphrey, vol. iil. pp. 353, seq. Also 1I-1I.
q.33.art.7; q.68. art. 1; q.68 art. 2. § 3.
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hinder a judge from letting a guilty person off his
punishment : first, on the part of the accuser, to
whose right it sometimes appertains to have the
accused punished, as for some wrong done him
which it is not in the judge's power to condone,
because every judge is bound to render to every
man his own. In another way, he is hindered on
the part of the commonwealth, whose authority he
wields ; since it concerns the good of the common-
wealth that wrong-doers be punished. Neverthe-
less on this point there is a difference between
inferior judges and the Supreme Judge, or Sovereign,
to whom the plenitude of civil authority is entrusted.
For an inferior judge has no power to let a guilty
party go scot-free, against the laws laid down for
his guidance by higher authority. But if the person
who has suffered the injury is willing to pardon it,
the Sovereign, having full power in the State, can
lawfully discharge the guilty party, if he sees that
course to be not prejudicial to the public interest.



QUESTION LXVIII.
OF WHAT RELATES TO AN UNJUST ACCUSATION.

ARTICLE I.—Is accusation a duty ?

R. This is the difference between denunciation
and accusation, that in denunciation the object is
the amendment of a brother, but in accusation the
punishment of a crime. Now the punishments of
the present life are not ends in themselves, because
the final time and place of retribution is not here;
but punishments as at present inflicted are things
medicinal, tending either to the amendment of the
offender or to the good of the commonwealth, the
peace whereof is procured by the punishment of
offenders. The former of these objects is aimed at
in denunciation; the latter properly belongs to
accusation. And therefore if the crime has been
such as to tend to injure the commonwealth, a man
is bound to accusation, provided he can furnish
sufficient proof, as belongs to the office of an accuser.
But if the crime has not been such as to affect the
community at large, or if he cannot furnish sufficient
proof, he is not bound to lay an accusation, because
no one is bound to that which he cannot duly go
through with.
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§ 3. To reveal secrets to the evil of an individual
is against fidelity, but not if they are revealed for
the sake of the public good, which is always to be
preferred to private good. And therefore it is not
lawful to accept any communication as secret,
contrary to the public good.! However that is not
altogether a secret, which is capable of proof by
sufficient witness.

ArTICLE II.

§ 1. It is difficult to remember a statement word
for word on account of the multitude and variety
of words. A number of persons hearing the same
words would not repeat them alike even after a
short interval. And since a slight difference of
words alters the sense, therefore, although the
judge’s sentence has to be pronounced almost
forthwith, still the sentence gains in exactitude
and reliability by the accusation being drawn up
in writing.*

§ 3. A denouncer does not bind himself to
proof: hence neither is he punished, if he fail to
prove what he has said. And therefore in denuncia-
tion no writing is needed, but it is enough if one
verbally denounces the matter to the Church, who
according to her office will take steps for the amend-
ment of the erring brother.

t See Ethics and Naiural Law, p. 232 (Trl)

? The absence of written testimonies and oaths in an ovdinary
domestic quarrel, renders it impossible for inquiry to make certain
what the aggrieved and aggrieving parties have severally said and
done. (Trl )}

F YOL. II.



66 11-11. Q. LXVIII. ART. 1II

ArticLE III.

§ 1. A man ought not to proceed to accusation
except upon a point that he is altogether sure of,
so that ignorance of fact can have no place there.
Still it is not every one that falsely imputes a crime
to another that is a malicious accuser, but he only
who breaks out into false accusation from malice.
For sometimes one proceeds to accusation from
mere levity of mind, too easily believing what one
hears, and that is rashness. Sometimes again one
is moved to accuse by a justifiable error. All these
several cases should be distinguished according to
the prudence of the judge, so that he should not
pronounce him guilty of malicious accusation, who
has broken out into false accusation from levity of
mind or from justifiable error.



QUESTION LXIX.

OF SINS AGAINST JUSTICE ON THE PART OF THE
ACCUSED.

ARTICLE L.~Is an accused party guiltless of mortal
sin, in denying the truth that would lead to his condemna-
tion ?

R. Whoever acts against a duty binding in
justice, sins mortally.! But the duty of obedience
to a superior in matters to which the right of his
superiority extends, is a duty binding in justice.?
Now a judge is superior over him who is judged.
And therefore the accused is in duty bound to
declare to the judge the truth that is required of
him according to form of law; and if he will not
«confess the truth that he is bound to tell, or gives
a lying denial of it, he sins mortally. But if the
judge asks a question that he cannot ask according
to order of law, the accused is not bound to answer
him, but may evade the question by appeal, or

1 That is to say, the sin is mortal of its hind, for the meaning of
which phrase see 1-11. q. B8. art. 2. with note. (Trl.)

2 In legal justice (Etkics amd Natural Law, p. 103, n. 3), the
violation of which is mortal, where the matter is of consequence.
{Trl)
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by any other lawful subterfuge. A lie however
he is not allowed to tell.!

ArticLE I1.—Is it lawful for an accused party to
set up a fraudulent defence ?

R. Suppression of truth is one thing ; the putting
forward of falsehood another, The former is in
some cases lawful: for an accused is not bound to
confess the whole truth, but that only which the
judge can ask and ought to ask of him according to
the order of law: that is, when there has been an
antecedent evil report commonly current about the
man, pointing to some crime ; or when some express
indications have appeared; or when some semi-
complete proof has gone before.? But in no case
is it lawful for any one to plead what is false. Now
to a lawful end a man may proceed either by lawful
ways, and ways suitable to the end intended, which
method is the part of prudence; or by unlawful
ways, and ways out of keeping with the end in view,
which is the part of cunning, fraud, and guile.
Thus then it is lawful for the accused party to
adopt any suitable methods, as not answering, to
conceal such part of the truth as he is not bound
to confess. This is not a fraudulent defence, but

! See note to Article following  This Article has its bearing on
the matter of Lying and Mental Reservation; also on those inter-
rogatories that may be put by parent to child, or by one who hoids
the place of a parent. It is important in such interrogations to
make quite sure whether the question, as you put it, is * according
to form of law,” or within the bounds of your parental right. (Tr}.)

1 These were the conditions under which the Roman Law pre-

scribed that a prisoner should be judicially interrogated as to his
guiit, and expected him to incriminate himself. (Trl.)
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a prudent evasion. But it is not lawful for him
either to tell a falsehood, or to conceal the truth
which he is bound to confess, nor again to employ
any trickery or fraud, because trickery and fraud
are equivalent to a lie; and this is the meaning of
a fraudulent defence.

ARTICLE 111.—Is ¢f lawful to escape sentence by an
appeal 7

R. There are two motives that may move a man
to appeal. One is confidence in the justice of his
cause; and on that motive it is lawful to appeal.
Another is desire to throw delays in the way of a
just sentence being pronounced against him; and
that is a fraudulent defence, which is unlawful : for
it wrongs both the judge, whose office it impedes,
and the adversary, whose just claim it does its best
to upset. And therefore, as is said, ‘‘ by all means
he is to be punished, whose appeal is pronounced
unjust.”

ARTICLE IV.—Is it lawful for a condenned criminal
4o take what steps he can in the way of self-defence ?

R. It is not lawful for one justly condemned to
death to defend himself, for it is lawful to the judge
to use armed force to overcome his resistance;
hence it remains that on the criminal's part the
conflict is unjust: hence undoubtedly he sins. But
an unjust condemnation is like the violence of
robbers. And therefore it is lawful in such a case
to resist, except h.aply for the avoidance of scandal,
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when grave disturbance might be apprehended from
such resistance.

§ 1. For this purpose is reason given to man,
that he may fulfil the things to which nature inclines.
him, not indiscriminately, but according to the
order of reason. And therefore not every self-
defence is lawful, but that defence only which has
place with due moderation.

§ 2. The tenor of no man’s sentence is that he
should put himself to death, but that he should
suffer death; and therefore a criminal is not bound
to do that whence death is apt to follow, namely,.
remain in a place whence he is to be led to death;
though he is bound not to use resistance to escape
what is just for him to suffer. Thus if one is con-
demned to die by starvation, he does not sin in
taking food secretly supplied to him; for not to.
take it would be to kill himself.



QUESTION LXX.
OF INJUSTICE IN THE PERSON OF THE WITNESS.

ARTICLE L.—Is it a duty to give evidence ?

R. Sometimes a man’s evidence is called for,
sometimes not. If a subject’s evidence is called
for by the authority of a superior whom he is bound
to obey in matters of justice, beyond doubt he is
bound to give evidence upon those points on which
his evidence is taken according to order of law;
but if his evidence is asked for on other points, he
is not bound to give it. If however his evidence is
not called for by any superior authority, then if hig
evidence is required to deliver a man from any
unjust punishment whatever, he is bound to give
it; but he is not bound to give evidence tending
to the condemnation of a man, unless compelled
by superior authority according to order of law.
The reason is, because no special loss accrues to
any one from the concealment of the truth in this
case; or if there be a danger to the accuser, that is
not to be regarded, because he has voluntarily thrust
himself into the danger. It is otherwise with the
accused, who is in danger against his will.

§ 2. Of the things that are entrusted to a man
under the secret of confession, he ought on ne
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account to give evidence, because such things he
knows not as man, but as the minister of God; and
the bond of the sacrament is stronger than any
command of man. As regards other things entrusted
to a man under secret, a distinction must be drawn.
For sometimes they are such that as soon as they
come to a man's knowledge he is bound to manifest
them ; that is, when they make to the spiritual or
corporal undoing of the people, or to the grave
detriment of an individual, or are aught else of a
nature that a person is bound to make known either
by testimony or by denunciation. Against this duty
you cannot be bound by any obligation of secret
entrusted to you, because that would be a breach of
the good faith that you owe to a third party.t
Sometimes, on the other hand, the matter of the
secret is such as the person hearing it is not bound
to publish. You are capable in such a case of
having an obligation imposed upon you by the fact
of the matter being confided to you under secret:
then you ought on no account to betray the secret,
not even under the precept of a superior: because
to keep one’s word is an obligation of natural law,
and nothing can be commanded a man against an
obligation of natural law.

1 Sometimes however you are bound to keep secret some matter
committed to you for your advice, which, if you had yourself dis-
covered it, you would have been bound to make known. The chief
thing to look to, is whether there is danger to a third person from
the obstinate malice of the owner of the secret. See Ethics and
Natwral Law, p. 232. In practice here cases arise of great delicacy
apd difficity. (Trl.)
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ArTicLE II.

§ 2. Evidence is invalidated by a discrepancy of
witnesses on primary points, involving variation of
the substance of the fact, as on time, or place, or
principal agents; because if the witnesses disagree
on such points, they seem to stand severally alone
in their evidence, and to speak of different events.
Thus if one says it happened at such a time and
place, another at another time and place, they
do not seem to be speaking of the same event.
But it is no prejudice to the evidence, if one
witness says that he dees not remember, while
another asserts a definite time or place. In a case
of total discrepancy between the witnesses for the
prosecution and those for the defence, if the witnesses
are equal in number and alike in respectability, the
case goes in favour of the defendant, because the
judge ought to be more forward to acquit than to
condemn ; except it be in a case where the favour
of the law rests with the other side, as in action
brought to establish a claim to personal liberty.
But if the witnesses on the same side disagree, the
judge must work his own wits to find out which
side he should prefer, either from the number of the
witnesses, or from their respectability, or from the
favourable light in which the law views the suit, or
from the general posture of the case. Much more
is the evidence of one man rejected, if he disagrees
with himself when asked what he has seen and
knows; but not when he is asked as to what he
thinks and has heard said, because he may be
prompted to different answers according to different
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things that he has seen and heard. But if there
be a discrepancy of evidence on points that leave
untouched the substance of the fact, for instance,
as to the weather being cloudy or fine, the house
painted or not, such a discrepancy does not pre-
judice the evidence; because men generally do not
trouble themselves much on such points, which
therefore easily slip their memory. Nay, a certain
disagreement on such matters makes the evidence
more credible ; because if they agreed on all points,
even the smallest, they might seem to be telling the
same story by previous arrangement. This however
is left to the judge’s prudence to discern.

ARTICLE 1V.—Is false witness always a mortal sin ?

R. False witness has a triple deformity: one
from perjury, because witnesses are not admitted
except on oath, and this deformity is always a mortal
sin; one from the violation of justice,—and this is
always a mortal sin in its kind, as every other form
of injustice; a third from the falsehood itself, inas-
much as every lie is a sin,—and on- this head false
witness has not the character of being always a
mortal sin.!

§ 3. Men most abhor the sins that are against
God, as being the most grievous; of the number of
which is perjury. But they do not stand in so much
horror of sins against their neighbour. And there-
fore, for the greater certainty of the evidence, the
witness’s oath is required.

1 An untruth, simply as an untruth, apart from injury dons,
scandal given, or other circumstances, is always sinful, never &
mortal sin. Cf. below, q. 110. art. 4. (Trl.)



QUESTION LXXI.
OF INJUSTICE ON THE PART OF COUNSE‘L AT LAW.

ARTICLE L.—Is counsel bound to take up the case
of poor clients ?

R. Taking up the case of poor clients is a work
of mercy, and we must speak of it as of other works
of mercy. Now no one has it in his power to do
works of mercy to all the needy. And therefore, as.
Augustine says, ‘‘Since you cannot help all, you
should look to those especially who are as it were
allotted to you, and bound to you by time, place, or
other circumstance bringing them in your way.”
He mentions place, because a man is not bound to-
traverse the earth seeking needy people to help;
but it is enough if he does the work of mercy to-
those who come in his way. He further mentions
time, because a man is not bound to provide for
another’s future need, but it is enough if he relieves
his present necessity. He adds the mention of
other circumstances, because a man ought especially
to bestow his care on those who are related to him
by any tie of kindred. Still, when these conditions
concur, it further remains to be considered, whether
the necessity that the distressed party is in be such
as not to admit of ready apparent relief from any
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other quarter: if such it be, you are bound to do
the work of mercy to him. Otherwise, if there is
an appearance of possible relief for him, either by
his own exertions, or by some other person more
closely tied to him than you are, or better able, you
are not absolutely bound under pain of sin to relieve
his distress; though if you do relieve him without
such absolute obligation, your generosity is to be
commended. Hence counsel is not always bound
to take up the case of the poor, but only when there
is a concurrence of the aforesaid conditions: other-
wise a man would have to drop all other business,
and spend all his energies on helping out poor men's
cases. The same is to be said of a doctor as regards
his attendance upon the poor.

ARTICLE II1.—Does a lawyer sin by defending an
unjust cause ?

R. It is unlawful for any one to co-operate in
the doing of evil, whether by counsel or aid or any
manner of consent, because he who lends counsel
and aid is in a manner the doer; and the Apostle
says: ‘ They are worthy of death, not only that do
evil, but also that consent to them that do it.""!
Hence all such persons are bound to restitution.
But clearly a lawyer lends both aid and counsel to
him whose cause he takes up. Hence if he know-
ingly defends an unjust cause, without doubt he
sins grievously, and is bound to restitution of the
loss that the other side incurs unjustly through his
aid, But if he defends an unjust cause in ignorance,

1 Romans {. 32.
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thinking it to be just, he is excused to the extent
that ignorance is excusable.

§ 2. If a lawyer in the beginning has believed a
cause to be just, and afterwards as the procedure
goes on it comes out to be clearly unjust, he ought
not to betray the cause; that is, he ought not to
help the other side, or reveal to the other the
secrets of his own client. But he can throw up
the case, and ought to do so, or induce his client
to yield, or to compromise the matter without loss
to the other party.!

ArticLe IV.—Is it lawful for a lawyer to take
money for his pleading 92

R. A man may justly take a fee for services that
he is not bound to render. Now a lawyer is not
always bound to plead or give advice in other men’s
causes. And therefore if he sells his pleading or
advice, he does not act against justice. And the
case is the same with a doctor giving his aid to a

1 (1) A eriminal cause, where the client is guilty, is not an unjust
cause.

(2) A civil cause that is not certainly unjust, may be defended,
observing the doctrine of 11-11. q. 69. art. 2.

(3) The complexity of law and fact together is such, that a cause
certainly unjust, to one who is not in the position of a judge, isa
comparatively rare occurrence.

(4) Whatever evidence of injustice comes out in court during
the trial, the court may be expected to rule according to that
evidence, if it is not rebutted mendaciously and frauduleatly. In
this an unjust suvit differs from an unjust war. In war the battle
commonly is to the strong, but in an English court of justice right
is might. (Trl.)

8 There was a notion once current, that to sell the fruit of the
mind, being the sale of a spiritnal thing, was simony. (Trl.)
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patient, and with all such personages, provided
their fees are moderate, considering the condition
of persons and affairs and labour, and the custom
of the country.

§ 2. Though legal knowledge is a spiritual gift,
yet use of it is made by bodily work; and therefore
it is lawful to take money in return for it : otherwise
no artificer could lawfully gain by his art.

QUESTION LXXII.

OF INJURIOUS LANGUAGE OUT OF COURT, AND FIRST
OF CONTUMELY.

ARTICLE 1.—Does contumely consist in words ?

R. Contumely implies the dishonouring of
another, which may be done in two ways. Seeing
that honour follows upon excellence, one way of
dishonouring another is to rob him of the excel-
lence for which he was honoured : which is done by
sins of deed. Another way is when one brings that
which makes against the honour of another to the
notice of the party himself and of others: which is
done by signs. But as Augustine says: ‘Other
signs are few, compared with words: for words
amongst men bear the principal part in signifying
all the thoughts of the mind.” And therefore con-
tumely, properly speaking, consists in words. Still
because in sundry deeds also there is a certain
signification, the name of contumely is extended also
to deeds.
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§ 1. It is the greater contumely, if one tells
another his defect before many; and yet, if he tells
it him in private it may be contumely, inasmuch as
the speaker acts unjustly against the reverence due
to his hearer.

ARTICLE I1.—Is contumely a mortal sin?

R. Words as mere sounds do not hurt any, but
only inasmuch as they signify something, which
signification proceeds from the interior disposition
of the speaker. And therefore in sins of word the
great point to consider is the interior disposition
with which the words are uttered. Since then
contumely essentially involves a certain dishonour,
if the speaker’s intention is fixed on taking away the
honour of the hearer by the words that he utters,
this properly and in itself is to utter contumely;
and that is a mortal sin no less than theft or
robbery, for a man loves his honour not less than
his property. But if one has spoken a word of
contumely to another with no purpose of dis-
honouring him, but perhaps for his correction or
for some other end, that is not uttering contumely
formally and in itself, but incidentally and materi-
ally, inasmuch as the speaker says that which may
be contumely: hence this may be sometimes a
venial sin, sometimes no sin at all. Discretion
however is needed in the matter to use such
words moderately : because the reproach might be
so severe as that the incautious utterance of it
would take away the honour of the person assailed ;
and then a man might sin mortally, even though he
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did not intend the dishonour of the other; as one
who striking another in jest should do him grievous
hurt would not be free from blame.

§ 1. It is witty to utter some slight taunt, not
to dishonour or grieve the person at whom it is
levelled, but rather for amusement and joke; and
this may be without sin, if due circumstances are
observed. But if one shrinks not from aggrieving
him at whom he levels his wit, provided only he
can raise a laugh,—that is vicious.

ARTICLE 111.—Ought a man to bear the contumelies
put upon hsm ?

R. As patience is necessary in what is done
against us, so also in what is said against us. But
the precepts of patience in what is done against us
are to be kept “‘in readiness of heart,” as Augustine
says on the Lord’s precept: “ If one strike thee on
thy right cheek, turn to him also the other:"! that
is to say, a man should be prepared so to behave,
if there be occasion. But he is not bound always
actually to behave so; for neither did the Lord
Himself do that; but when He had received a blow,
He said: ‘“ Why strikest thou me?”* And there-
fore the same is also to be understood as regards
contumelious words, when they are spoken to us.
For we are bound to have our heart in readiness to
bear contumelies, if it be expedient. Sometimes
however we must rebut the contumely put upon us,
for two reasons chiefly : the one is the good of him
who offers the contumely, that his boldness may be

! St. Matt. v. 39. * St. John xvii. 23.
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checked and he may not try such things on again,
according to the text: ‘‘ Answer a fool according to
his folly, lest he imagine himself to be wise;”! the
other is for the good of the many, whose advance-
ment is hindered by the contumelies put on us.
Hence Gregory says: *“ They whose life is set up
for an example to imitate ought, if they can, to
restrain the utterances of them that disparage them,
lest those who might otherwise have listened refuse
now to hear their preaching, and so remain in their
tvil ways and scorn a good life.”

§ 2. The greed of private honour is not so much
to be dreaded in the repressing of contumelies offered
to another as in the rebutting of what is levelled at
ourselves. The former scems rather to be a course
dictated by charity.

§ 3. If a man were to hold his peace on purpose
to provoke his assailant to anger, that would be an
act of vindictiveness; but if he holds his peace as
wishing to give place to anger, it is praiseworthy.
Hence it is said: ‘ Strive not with a man that is
full of tongue, and heap not wood on his fire.”?

1 Prov. xxvi. §. ? Ecclus. viii. 4.

G VOL. II.



QUESTION LXXIIL.
OF DETRACTION.

ARTICLE 1.—Is #t a suitable definition of detraction,
that it 1s a blackening of another's character by words ?
R. As there are two ways of harming another in
deed, openly by robbery or any sort of violence, and
secretly by theft and assassination; so in word also
there are two ways of harming another, one way
openly, by contumely; another way secretly, by
detraction. By the fact of speaking out against a
man openly and to his face you seem to make light
of him, and so to dishonour him; and therefore
contumely wounds the honour of him against whom
it is uttered. But he who speaks against another in
secret seems to fear him rather than to make light
of him: hence he does not directly damage his
honour but his character, inasmuch as by such
_secret speeches he does what in him lies to create
a bad opinion of him against whom he speaks. For
this the detractor seems to intend, and to bend his
efforts to this, that credence may be given to his
words. Clearly then detraction differs from con-
tumely in two respects: one is the mode of
utterance, because the giver of contumely speaks
out against a man to his face, but the detractor
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in secret; the other is the end intended, or hurt
done, because the giver of contumely takes away
from the honour of another, the detractor from his
good name.

§. A detractor is so called, not as diminishing
aught of the truth, but as diminishing his neighbour’s
good name.

ARTICLE I1.—Is detraction a mortal sin ?

R. Sins of word are to be judged principally by
the intention of the speaker. Now the essential
purpose of detraction is the blackening of another’s
character. Hence he is properly a detractor who
speaks ill of another in his absence with intent to
blacken his character. Now to take away another’s
character is a very serious thing: because among
temporal things a good name counts for a thing of
particular value, as the loss of it debars a man from
many avenues to success. Hence it is said: “ Take
care of a good name: for this shall continue with
thee more than a thousand treasures precious and
great.””! And therefore detraction of itself is a
mortal sin. It happens however at times that one
utters some words that lessen another’s good name,
not with any intention of doing so, but with some-
thing else in view. This is not detraction ordinarily
and formally speaking, but only aterially and sncs-
dentally. And if the words by which another’s good
name is diminished are uttered for some necessary
purpose of good, with due observance of circum-
stance, there is no sin at all, and that cannot be

1 Ecclus. xli. 1s.
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called detraction. DBut if they are uttered from
thoughtlessness, or from some motive not of neces-
sity, it is not a mortal sin, unless the utterance
happens to be so pregnant with serious matter as
notably to damage the party’'s good name, particu-
larly on the point of personal morality.

ARTICLE IIL.—Docs detraction stand prc-cminent
above all the rest of the sins that are committed against
one's neighbour ?

R. Ordinarily, sins against onc's neighbour are
to be weighed according to the hurt that they do
him. Now a hurt is greater as the good that is
taken away is greater. Of the three goods of man,
that of the soul, that of the body, and that of
exterior possessions, the good of the soul, which
is the greatest, cannot be taken away by another
otherwise than merely by giving occasion to its loss,
by evil incitement, which does not amount to neces-
sity ; but the other two goods, of the body and of
exterior possessions, may be violently taken away
by another. But because the good of the body is
preferable to the good of exterior possessions, the
sins that do personal hurt are more grievous than
sins against property. Hence of all the sins against
one’s neighbour homicide is the most grievous,
whereby the life of a neighbour already in actual
existence is taken away. Next to that comes
adultery, which is against the due order of human
generation, by which is the entry to life. After
the good of the body are exterior possessions,
among which a good name stands above riches,
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as being nigher akin to spiritual goods: hence it
is said, ‘“A good name is better than great
riches.”! And therefore detraction, of its kind,
is a greater sin than theft, but less than murder
or adultery. However there may be another
order determined by aggravating or extenuating
circumstances. But séncidentally, the gravity of sin
is measured with respect to the sinner, who sins
more grievously, if he sins of set purpose, than if
he sins of frailty and want of care. In this respect
sins of speech have some palliation, since they
arise casily by a slip of the tongue without malice
prepense.

ARTICLE IV.—Does the listener sin grievously who
endures a detractor 7

R. According to the Apostle: ‘“ They are worthy
of death, not only who do (what is sinful), but they
also that consent.”* Consent in one form is direct
[positive,] when one induces another to sin, or takes
pleasure in his sin. In another forin it is indirect
[negative], when one neglects to withstand the sin,
being able to withstand it; and this neglect happens
at times, not because one has any pleasure in the
sin, but through some human respect. We must
say then that if you listen to detraction without
resistance, you seem to consent to, or concur with,
the detractor: hence you become partaker of his
sin. And if indeed you lead him on to the
detraction, or at least take pleasure in the detraction
through hatred of the person whose character is

1 Prov. xxii, 1. * Romaas i. 32.
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taken away, you sin no less than the detractor, and
sometimes more. Hence Bernard says: “ To detract
or to listen to a detractor, I could not easily say
which of these two merits the greater condemna-
tion.” But if you take no pleasure in the sin, but
through fear or negligence or shyness omit to rebut
the detractor, you sin indeed, but much less than
the detractor, and commonly only venially.!

§ 1. No one hears his own detractors, because
the evil things that are said of a man in his hearing
are not cases of detraction but of contumely.

§ 2. You are not always bound to resist a
detractor by charging him with falsehood, especially
if you know that what is said is true ; but you ought
in words to rebuke him for his sin of detraction
against his brother, or at least to show that the
detraction displeases you by the sadness of your
countenance, because, as it is said: ‘“ The north
wind driveth away rain, as doth a sad countenance
a backbiting tongue.” 2

1 And often not even that, if you are much inferior in age or
station, or apprehend that any contradiction on your part would
only drive the detractor to say stronger things. See § 2. (Trl))

3 Prov. xxv. 23.



QUESTION LXXIV.
OF MISCHIEF-MAKING.

ARTICLE L.—Is mischief-making a distinct sin from
detraction ?

R. The mischief-maker and the detractor agree
in the matter, and also in the form or manner
of their speech, because both of them speak evil
of their neighbour. But they differ in the end
in view: for the detractor intends to blacken
the character of his neighbour; hence he brings
out particularly those evil reports about him that
seem likely to destroy or at least diminish his
good name; whereas the mischief-maker intends
to dissolve a friendship; and therefore he brings
out such evil stories of his neighbour as may move
the mind of the hearer against him, according to
the text : “A sinful man will trouble his friends,
and bring in debate in the midst of them that are
at peace.”!?

§ 1. In this the mischief-maker differs from the
detractor, that he does not intend to report what
is absolutely evil, but anything whatever that is
likely to trouble one man’s mind and set him
against another, though the thing reported be

1 Ecclus, xxaviii. 2. .
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absolutely good, provided it appear evil, and as
such annoy the person to whom it is told.

ARTICLE I1.—Is detraction a morc grievous sin
than mischief-making ?

R. Sin against a neighbour is more grievous, the
greater the harm donc to the neighbour thereby.
Harm again is greater, the greater the good
destroyed. Now among exterior goods friendship
stands pre-eminent, since ‘‘nonec can live without
friends,” as appears by the Philosopher. Hence
it is said: “ Nothing can be compared to a faithful
friend.””! Nay, the good name that is destroyed by
detraction is especially needed for this, that a man
may be accounted fit for friendship. And therefore
mischief-making is a greater sin than detraction,
and even than contumely, because a friend is better
than honour, and better is it to be loved than to be
respected.

§ 1. The species and gravity of a sin goes rather
by the end in view than by the material object; and
therefore an account of the end in view mischief-
making is the graver sin, though the detractor
sometimes says worse things.

1 Ecclus. vi. 15.



QUESTION LXXVI.
OF CURSING.

ARTICLE L.—Is it lawful to curse any onc ¢

R. To do a thing and to wish it are two acts
that wait on one another for good and evil. Hence
if a man commands or wishes the evil of another
man in so far as it is evil, intending the evil itself,
the utterance of such a command or wish for evil
will be unlawful, and this utterance is cursing,
ordinarily so called. But if a man commands or
wishes the evil of another under the aspect in which
it is good, that is lawful ; and the utterance of such
a wish will not be cursing, ordinarily so called, but
only incidentally, because the principal intention
of the speaker tends not to evil but to good. Now
evil may be uttered in the way of a command or
a wish under two aspects of good. Sometimes it
is under the aspect of justice : thus a judge lawfully
dooms him on whom he orders a just punishment
to be inflicted. So also the Church pronounces
a curse in her anathemas; and the Prophets in
Scripture imprecate evil on sinners. Therein the
Prophets speak as conforming their will to the
divine justice; though these imprecations may also
be understood as predictions. Sometimes again
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evil is uttered under the aspect of utility ; as when
one wishes a sinner to suffer a sickness, or have
some other obstacle thrown in his way, either for
his personal improvement, or at least to keep him
from hurting others.

ARTICLE I11.—Is cursing a mortal sin ?

R. By cursing we here understand the denouncing
of evil upon another, by way either of command or
wish. Now to wish or to move by command to
another’s evil is of itself repugnant to that charity
with which we love our neighbour and wish his
good ; and therefore is a mortal sin of its kind,
and all the more grievous, the more we are bound
to love and reverence the person whom we curse.
At times however the utterance of a curse is a
venial sin, either from the trifling nature of the
evil imprecated, or for the disposition of the utterer,
who says such things with small animus, or in jest,
or by surprise. For sins of word are weighed
principally according to the disposition in which
they are uttered.



QUESTION LXXVII.
OF FRAUDULENT DEALING IN BUYING AND SELLING.

ARTICLE I.—May onc lawfully sell a thing for
more than 1t 1s worth ¥

R. To use fraud to sell a thing above its just
price is a downright sin, being the deceiving of
another to his loss. Fraud apart, we may speak
of buying and selling in two ways. In one way
ordinarily ; and in that way we see that the insti-
tution of buying and selling is for the common good
of both parties, each party wanting what the other
has got. Now a transaction designed for the
common advantage of both, should not bear harder
upon the one party than vpon the other; and
therefore the contract betweert them should proceed
on the principle of equality of thing to thing. Now
the quantity of a thing that serves human use is
measured according to the price given for it; for
which purpose we have the invention of money.
And therefore, if either the price exceeds the
quantity of the value of the thing, or conversely
the thing exceeds the price, the equality of justice
will be destroyed. And therefore to sell a thing
dearer or buy it cheaper than it is worth, is a pro-
ceeding in itself unjust and unlawful.
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In another way we may speak of buying and
selling, inasmuch as fncidentally the transaction
tends to the utility of one party and to the detriment
of the other, as when one has great need to have
a thing and the other suffers by parting with it. In
such a case the just price will be arrived at by
regarding not only the thing that is sold, but also
the loss which the seller incurs by the sale. And
thus there will be an opening for the thing being
lawfully sold for more than it is worth ordinarily
and in itself, though not for more than it is worth
to its possessor.! But if one party is much benefited
by the commodity which he receives of the other,
while the other, the seller, is not a loser by going
without the article, no extra price must be put on.
The reason is, because the profit that accrucs to
the one party is not from the seller, but from the
condition of the buyer. Now no one ought to sell
to another that which is not his, though he may
sell the loss that he suffers. He however who is
much benefited by the commodity which he reccives
of another, may spontaneously bestow some extra
recompense on the seller; that is the part of one
who has the feelings of a gentleman.®

! We should phrase it, for more than its market-value, though
not for more than its wse-valne to the seller in this instance. The
counter-principle next Jaid down by St. Thomas, that no charge
beyond the market-value must be made for any special use-value
that the article has to the purchaser, is the principle that fixes the
guilt of usury. It is a principle of prime importance in commercial
morality. (Trl.)

$ It would be a different thing, if not one solitary individual, but
& whole community were in special need of, or had set up a special
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ArTicLE I1.—Is a sale rendeved wnlawful by a
defect tn the thing sold ?

R. We may consider three defects in a thing
that is sold. One in kind. Such a defect, if known
to the vendor, amounts to a fraud in the sale, and
renders the sale unlawful. And this is what is
said against certain persons: ‘ Thy silver is turned
into dross, thy wine is mingled with water;”! for
what is mingled with anything else suffers a defect
in kind. Another defect is in guantity, which is
known by measurc. And therefore if one knowingly
uses short measurc in selling, he commits a fraud,
and the sale is unlawful. Hence it is said: * Thou
shalt not have divers weights in thy bag, a greater
and a less.”'? The third defect is in quality, as if one
were to sell a sickly animal for a healthy one. If
one knowingly does this, he commits a fraud that
renders the sale unlawful. And in all such cases
the vendor not only sins by effecting an unjust sale,
but is bound to restitution. But if any of the
aforementioned defects be in the article sold without
the seller knowing of it, he is guiltless of sin;
because, though what he does is unjust materially,
yet his doing of it is not unjust: at the same time
he is bound, when the fact comes to his knowledge,
to make up the loss to the buyer. And what is said
of the seller, is to be understood of the buyer also.
For sometimes the seller believes his article to be

demand for, the commodity. That would raise its market-value:
and so far as mere justice goes, you may always sell at market-
value. See below, art. iii. § 4. (Trl)

! Isaias i. 22. ? Deut. xxv. I3.
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less precious in kind than it really is, as when one
sells gold for brass; and then the buyer, if he
observes it, buys unjustly, and is bound to restitu-
tion. And the same of defects of gquality and
quantity.

ARTICLE IIl.—~Is the scller bound to mention any
Slaw there is in the thing sold ?

R. It is always unlawful to furnish to another
an occasion of danger or loss, albeit it is not
necessary for a man always to lend his aid or
advice to the advantage of his neighbour. That
is necessary only in definite cases, when you have
the person under your care, or when relief for him
is impossible otherwise than through you. Now
the seller furnishes the buyer with an occasion of
loss or danger by the fact of offering him a spoilt
article : of loss, if the article offered for sale is of
less value on account of such a flaw, while he abates
nothing of the price on that account: of damger, if
the flaw renders the use of the thing awkward or
hurtful. Hence if there are secrét flaws of this
nature, and the vendor does not reveal them, he
drives an unlawful and treacherous bargain, and is
bound to cempensate the purchaser for his loss.
But if the flaw is manifest, as when a horse has
only got one eye, or when the use of the thing,
though not available to the vendor, is still available
for others ; and when the vendor in his price makes
due abatement for the flaw; then he is not bound
to declare the flaw, because on account of it perhaps
the buyer would wish more to be taken off from the
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price than ought to be taken off: hence the seller
can lawfully provide for his own indemnity by
reticence as to the flaw in the article.

§ 1. A judgment cannot be made except of a
manifest case: for every man judges according as
he knows. Hence if the flaws in a thing exposed
for sale are secret, judgment is not sufficiently left
to the purchaser unless they are declared to him.
The case would be otherwise if the flaws were
manifest of themselves.

§ 2. To the objection taken from Cicero: ‘ What
so absurd as for the auctioneer to give out by com-
mand of the owner, Insanitary housc for sale 7' —it is
to be said that a man need not make known the flaw
in his wares by means of the auctioneer, because by
such an announcement purchasers would be deterred
from buying, not knowing the other points of the
article, wherein it is truly good and useful. But
the flaw in the thing must be told privately to the
person who draws near to purchase it, when he is
in a position to compare all the points of the thing
together, good and bad. For what is faulty on one
point may be useful on many others.

§ 4. To the objection, that a seller carrying corn
to a place where there is a scarcity of corn, though
he knows that many are coming after him similarly
freighted, still is not bound to tell,—it is to be said
that a flaw in a thing makes the thing here and
now of less value than it appears; but in the case
above mentioned the fall in value looked for is a
matter of futurity: hence the seller who sells the
thing according to the price that he finds, does not
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seem to be acting against justice in making no
statement as to the future. If however he were to
make a statement, or to abate something of the
price, he would show a more exuberant virtue,
though he does not seem to be bound thereto by
any duty of justice.

ARTICLE IV.—Is 1t lawful in trade to scll an article
at more than cost price ?

R. It belongs to traders to be occupied with the
exchange of commodities. But exchange is twofold :
one form natural and necessary, either an exchange
in kind, of commodity for commodity, or an exchange
of a commodity for money, but in any case having
for motive the necessity of living; and such an
exchange does not belong to trade, but to domestic
economy or to statesmanship, to the art in fact of
providing a family or a State with the necessaries
of life. There is another species of exchange,
either of money for money, or of any sort of goods
for money, the object here being not the necessaries
of life, but gain; and this trade seems properly to
belong to traders. Now the former exchange is
praiseworthy, as ministering to a natural want: but
the latter is justly blamed, because so far as in it
lies it ministers to the greed of gain, which knows
no bounds, but tends to go to all lengths. And
therefore trade, considered in itself, contains a certain
unseemliness, inasmuch as it does not essentially
involve any honourable or necessary end. Still
though gain, which is the end of trade, does not
essentially involve anything honourable or necessary,
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neither does it essentially involve any clement of
vice, or aught that is opposed to virtue. Hence
there is nothing to hinder gain from being referred
to an end necessary or even honourable. And thus
trade will be rendered lawful: as when one refers
the moderate gain that he seeks from trade to the
sustenance of his family, or to the relief of the
distressed ; or once more, when one applies to trade
on behalf of the public interest, that the necessaries
of life may not be wanting to his country, and seeks
gain, not as an end, but as the wages of his labour.!

§ 2. It is not every one that sells a thing for
more than he bought it for that trades, but he only
who buys on purpose to sell dearer. But if one buys
a thing, not to sell but to keep, and afterwards for
some reason wishes to sell it, that is not trading,
although he sclls it dearer. For he may lawfully do
this, either because he has improved the thing in
some respect, or because the price of the thing has
changed by diversity of place or time, or on account
of the risk to which he exposes himself in carrying,
the thing from place to place, or causing it to be
carried. And in this way neither the purchase nor
the sale is unjust.

§ 3. Clerics ought to abstain, not only from
things in themselves evil, but also from things that

! In this very lukewarm appreciation of the benefits of trade
St. Thomas is inspired by Aristotle, Politics, I. 9. The upshot after
all seems to come to no more than this, that a man in business
ought not to make it his supreme and sovereign aim to secure ““a
pot of money ™ for himself; but should be accessible o con-
siderations of the good of humanity, and of the civic community
to which he belongs; a doctrine surely which needs inculcating
even more now than in the days of St.Thomas. (Trl.)

H VOL. II.
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have the appearance of evil. And this observation
applies to trade, both because it refers to earthly
-gain, of which the clergy ought to be despisers, as
also because of the vices frequently found in persons
engaged in trade, because ‘“a merchant is hardly
free from sins of the lips.! There is also another
-reason, because trade too much entangles the soul
in secular cares, and withdraws from spirituality ;
hence the Apostle says: “ No man being a soldier
to God, entangleth himself with secular business."”?*

QUESTION LXXVIII.

©OF THE SIN OF USURY THAT IS COMMITTED IN
LOANS.3

ARTICLE 1.—Ts it a sin to take usury for the lending
of money ?

R. To take usury for the lending of money is in
itself unjust, because it is a case of selling what is
non-existent ; and that is manifestly the setting up
of an inequality contrary to justice. In evidence of
this we must observe that there are certain things,
the use of which is the consumption of the thing;
as we consume wine by using it to drink, and we
<onsume wheat by using it for food. Hence in such
things the use of the thing ought not to be reckoned
apart from the thing itself; but whosoever has the

1 Ecclus. xxvi. 28. 3 2 Timothy ii. 4.

% See the doctrine of this Question explained and adapted to
mnodern times, Ethirs and Natural Law, pp. 355—263. (Trl)
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use granted to him, has thereby granted to him the
thing ; and therefore in such things lending means
the transference of ownership. If therefore any
vendor wanted to make two separate sales, one of
the wine and the other of the use of the wine, he
would be selling the same thing twice over, or
selling the non-existent : hence clearly he would be
committing the sin of injustice. And in like
manner he commits injustice, who lends wine or
wheat, asking a double recompense to be given
him, one a return of an equal commodity, another
a price for the use of the commodity, which price
of use s called usury. But there are things the use
of which is not the consuming of the thing: thus
the use of a house is inhabiting it, not destroying
it. In such things ownership and use may be made
the matter of separate grants. Thus one may grant
to another the ownership of a house, reserving to
himself the use of it for a time; or grant the use
and reserve the ownership. And therefore 2 man
may lawfully take a price for the use of a house,
and- besides demand back the house which he has
lent, as we see in the hiring and letting of houses.
Now according to the Philosopher, money was
invented principally for the effecting of exchanges;
and thus the proper and principal use of money is
the consumption or disbursal of it, according as it
is expended on exchanges.!

! As we saw above, q. 77. art. 4. there are two sorts of exchanges.
In a society where the only exchange in vogue is the former of
those two sorts, all interest on money is usury and injustice, as this

argument shows. It i3 quite a different case where the latter form
«of exchange obtains, as in the modern commercial world. (Trl.)
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§ 2. To the text, “Thou shalt not lend to thy
brother money to usury, nor corn, nor any other
thing, but to the stranger,””! it is to be said that
from its being prohibited to the Jews to take usury
from their brethren, that is, from other Jews, we
are to understand that taking usury of any man is
simply evil; for we ought to regard every man as a
neighbour and a brother, especially in the Gospel
state, to which all are called. As for their taking
usury of strangers, that was not granted them as a
thing lawful, but permitted for the avoidance of a
greater evi], that their avarice might not lead them
to take usury of Jews, the worshippers of God.

§ 5. To the objection, that a man may take a
price for what he is not bound to do; but a man
with money is not in every case bound to lend it,—
it is to be said that he who is not bound to lend
may receive compensation for what he has done in
lending, but ought not to exact more. But com-
pensation is given him according to the equality of
justice, if the exact amount is returned to him that
he has lent. Hence if he exacts more for the use
of a thing that has no other use than the consump-
tion of the substance, he exacts a price for that
which has no existence, and so the exaction is
unjust.

§ 6. The principal use of silver vessels is not the
consumption of them; and so the use of them can
be sold while the ownership is reserved. But the
principal use of silver money is the disbursal of the
money on exchanges. Hence it is not lawful to

1 Deut. xxiii. 19, 20.
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sell the use of it, while at the same time claiming to
have back the original sum lent. There may be a
secondary use of money, for show, or to pledge, and
such a use of money a man may lawfully sell.

§ 7. To the objection, that any one may lawfully
take a thing that the owner voluntarily hands over
to him; and that the borrower voluntarily hands
over the usury,—it is to be said that he who gives
usury does not give it as an absolutely voluntary
payment, but under some stress of necessity, inas-
much as he needs to borrow money, which the
possessor will not lend without usury.

ARrTICLE 11.—Is it lawful to ask a consideration of
another kind in veturn for a loan of money ?

R. According to the Philosopher, everything
counts for money that has a money price. And
therefore whoever by agreement, tacit or express,
takes for a loan of money anything else that has a
money price, he sins against justice as if he had
taken money. But if he takes a consideration of
this nature, not as exacting it, nor on any bond,
tacit or express, but as a gratuitous gift, he does
not sin: because even before he had lent the money
he might lawfully have taken a gratuitous gift, and
his condition is not made the worse for his having
lent it. But as for compensation in the shape of
things that have no money price, as the good-will
and love of the borrower, that he may lawfully
exact.

§ 1. The lender may stipulate with the borrower
without sin for compensation for his loss in being
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deprived of anything that he ought to have: for
this is not to sell the use of the money, but to avoid'
loss; and it may be that the receiver of the loan
escapes a greater loss than the giver incurs: in that
case the receiver of the loan compensates the
other’s loss with profit to himself. But the lender
cannot stipulate for compensation for his loss in
respect of his not gaining upon the money ; because
he ought not to sell what he has not yet got and.
may in many ways be hindered from getting.!

§ 2. Return for a good deed done you, may be
made in two ways: in one way as the discharge of
a debt of justice, to which you may be bound by
formal stipulation ; and this debt is fixed according
to the amount of the benefit received. And there-
fore he who has received a loan of money, or of
any other like thing, the use of which is the con-
sumption of it, is not bound to return more than
the amount of the loan received : hence it is against
justice if he is bound by stipulation to return more..
The obligation to return a good deed done you, may
exist in another way as a debt of friendship, wherein
the affection with which it has been conferred is.
more to be considered than the amount of benefit
done. Such a debt cannot be reduced to a civil
contract, as that brings in an element of constraint,
which renders the return no longer spontaneous.

! To wit, in the thirteenth century. That a man may sometimes
sell what he has not yet got, is admitted by St. Thomas above,
q. 62. art. 4. ‘This admission is a recognition of the title of Incrwm
esssans, or gain forfeited, the justification of interest in modern

times, which is not paid on money merely—that would be usury—
but on capital. (Trl.)
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§ 5. Whoever lends money, transfers the domi-
nion of the money to the borrower. The latter
therefore holds it at his own risk, and is bound to
restore the sum in its entirety: wherefore the lender
ought not to exact any more. But he who entrusts.
his money to a merchant or manufacturer in the
way of partnership, does not transfer the dominicn
of the money to him, but it remains his: so that
at his risk it is that the merchant trades with it,.
or the manufacturer works upon it: and therefore
at that rate he may lawfully demand a share of
the profits thence arising as from his own property.*

ARTICLE IV.—JIs it lawful to borrow money at
usury ?

R. It is nowise lawful to induce a man to sin
but to use the sin of another unto good is lawful ;
because God also uses all sins unto some good,
inasmuch as He draws some good out of every
evil, And therefore Augustine, in reply to a certain
Publicola, who asked him whether it was lawful to-
take the oath of a man that swore by false gods,
writes: ‘ He who uses, not to evil, but to good,
the word of another who swears by false gods,
does not join in his sin whereby he has sworn
by demons, but joins in his good faith whereby
he has kept his word. But he would sin if he

1 And therefore if there are many merchants and manufacturers-
asking for such sleeping partners, at the same time holding out a
fairly sure promise of profitable returns; and if, instead of putting
my money into partnership with them, I lend it to some one else;.

I may ordinarily stipulate with the borrower that he is to pay me
compensgation for the gain forfeited. (Trl.)
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were to induce him to swear by false gods.” So
in the case proposed we must say that it is nowise
lawful to induce a man to lend at usury: it is lawful
however for a good purpose, as for the relief of
one's own necessity or that of another, to borrow
money at usury of him who is prepared so to
transact usuriously; as it is lawful for him who
falls among robbers to declare the goods that he
has, to escape being slain, after the example of the
ten men who said to Ismahel: “ Kill us not, for
we have stores in the field.”"!

QUESTION LXXIX.

OF THE INTEGRAL PARTS OF JUSTICE, WHICH ARE
TO DO GOOD AND TURN AWAY FROM EVIL.

ARTICLE 1.—Are turning away from evil, and
doing good, parts of justice ?

R. If we speak of good and evil in general, to
do good and to avoid evil are points that belong
to all virtue; and at that rate they cannot be set
down as parts of justice, unless perchance justice
be taken in the sense in which it is identical with
all virtue ; though even in that sense justice regards
a certain special feature of good, inasmuch as good-
ness is something due in order of law divine or
human. But considered as a special virtue, justice
regards good under the aspect of something due to

1 Jerem. xli. 8.
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our neighbour; and at that rate it belongs to the
special virtue of justice to do good under the
aspect of something due to our neighbour, and to
avoid evil on the other hand as hurtful to our
neighbour: while to the general virtue of justice
it belongs to do good as something due to society
and to God, and to avoid evil as the opposite of
that. These two points are called parts of general
or particular justice, and integral' parts, because
both of them are requisite to the perfect act of
justice. For it belongs to justice to establish
equality in the dealings of one man with another.
But here to establish and to maintain what is
established are functions of the same. A man
establishes the equality of justice by doimg good,
that is, by renderiug to another his due: he main-
tains the equality of justice, once established, by
turning away from evil, that is, by doing no hurt to
his neighbour.

§ 1. Other moral virtues are in regard of the
passions, in which to do good is to come to the
golden mean, that is, to-turn away from extremes
as from evils; and so in other virtues it comes to
the same thing to do good and to turn away from
evil. But justice is about actions and exterior
businesses, in which it is one thing to make
equality, and another thing to avoid spoiling the
equality made.

§ 2. Turning away from evil, as it is reckoned
a part of justice, means no mere negation, or not
doing evil ; for that merits not the palm, but merely

! See above, q. 48. art. 1. (Trl)
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escapes punishment. But it means a motion of
the will refusing evil, as the very name of turning
away shows; and that is meritorious, especially
when one is assailed with temptation to do evil,
and resists.

ARTICLE Il.—Is transgression a specsal sin ?

R. The name of transgression is derived from
bodily movements to moral acts. A man is said in
bodily movement to fransgress or trespass, in that he
passes beyond the bounds assigned to him. Now in
moral matters it is by a negative precept that
bounds are assigned to a man, for him not to pass
beyond. And therefore transgression properly means
acting against a segative precept. It is distinguished
from omission, which is against an affirmative precept.

ArTICLE III.

§ 3. Affirmative precepts do not bind for always,
but for a specified time; and as that time comes,
the sin of omission begins to have place. But it
may happen that a man is unable just then to do
what he ought; and if the inability is without any
fault of his, he is not omitting what he ought to be
doing. But if it is through his own fault going
before, as when one has got drunk over-night and
cannot rise for Matins as he ought, some say that
the sin of omission then begins, when the man
applies himself to the unlawful act that is incom-
patible with the act to which he is bound. But
this does not seem true; for supposing that he
were roused from his bed by force and went to
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Matins, he would not omit them : hence it is clear
that the drunkenness going before was not the
omission, but the cause of the omission. Hence
it is to be said that the omission begins to be
imputed to him as a fault,’ when the time for
action has come; nevertheless it is by the cause
going before that the omission which follows is
rendered voluntary.

§ 4. More is required for a meritorious act of
virtue than for the demerit of a fault: because one
single defect makes evil, but good supposes the
soundness of the entire case. And therefore an
act is required for the merit of justice, but not for
an omission,

ARTICLE IV.—Is the sin of omission graver than
the sin of transgression ?

R. A sin is grave in proportion as it is removed
from virtue. Now the furthest remove is that of
logical contrariety. Contrary is further removed
from contrary than a simple negation of the thing,
as black is further removed from white than simple
not white. But manifestly transgression is the
contrary to an act of virtue, while omission carries
a mere negation with it. Thus it is a sin of omission
if one does not pay due reverence to parents; but
a sin of transgression, if one puts upon them con-
tumely or any injury. Whence it is clear that,

1 In the exterior court, doubtless. But in the interior court of
conscience—supposing the man too drunk to rise—the fault of
omitting Matins must be judged to have been all committed in

camsa, when the drunkenness was committed. Ses Ethics and
Nesural Law, p. 39, n. 17. (T1l)
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simply and absolutely speaking, transgression is a
graver sin than omission; though some omission
may be graver than some transgression,

QUESTION LXXX.
OF THE POTENTIAL PARTS OF JUSTICE.

ARTICLE I.—Is the list of virtues annexed to
Justice duly made out ?

R. In the virtues that are annexed to any
principal virtue, there are two things to consider:
one, how those virtues agree in some point with
the principal virtue: the other, how they fall short
of the perfect notion of it. Now, since justice is
to another, all the virtues that are in relation ‘o
another may be annexed to justice in point of that
agreement. Now the essence of justice consists
in this, that there is rendered to another his due
according to equality. In two ways therefore a
virtue that is fo another comes short of the full idea
of justice: in one way, as coming short of the idea
of equality; in another way, as coming short of the
idea of a thing dwe. For there are some virtues
that render to another his due, but cannot return
it in equal measure. And in the first place, what-
ever is rendered by man to God is due, but cannot
be in equal measure: that is to say, it is impossible
for man to make such a return as he ought. So
the Psalm has it: “ What shall 1 render to the
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Lord for all the things that He has rendered to
me?” ! Annexed in this way to justice is religion.
Secondly, to parents, it is impossible to make
recompense according to equality of what is due
to them ; and thus filial piety is annexed to justice.

Considering justice as tha observance of some-
thing due, there are two manuners of falling short
of it, answering to the two manners in which a
thing may be due, namely, as a moral and as
a legal debt. That debt is legally due, which a
man is bound by law to pay: debts of this kind
are the proper object of justice, a principal virtue.
That debt is morally due, which one owes as part
of the seemliness of virtue. And because the idea
of a debt involves some necessity, there are two
classes of debts, or things due. For some things
are so necessary that without them the decent
order of morality can hardly be maintained; and
these things answer more than other things to the
idea of a debt, or something due. Considering what
is thus due on the part of him of whom it is due,
we find it to be due in this way that a man should
show himself to his neighbour in word and deed
for such as he really is; and therefore another
virtue attached to justice is truthfulness. Again
we may consider this debt in regard of him fo
whom it is due, inasmuch as one person makes
return to another according as that other has done
to him; and thus there is annexed to justice
gratitude. There are other things necessarily due
in this sense, that they point to a better moral

1 Psalm cxv. 3.
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order, yet so that without them a decent order of
morality can still be maintained. What is due in this
way, is matter of liberality, affability, and virtues
of that sort, wherein the idea of a debt, something
due, only slightly appears.

QUESTION LXXXI.

OF RELIGION.,

ArtICLE 1.

§ 5. Though all in general who worship God
may be called religious, the name is specially given
to such as dedicate their entire lives to the worship
of God, keeping aloof from worldly business; as
the name of contemplatives is bestowed, not simply
on persons who contemplate, but on such as devote
their whole lives to contemplation.

ArTicLE II,

§ 3. It is a dictate of natural reason that a
man should perform some acts by way of reverence
to God. But that he should perform definitely these
acts or those, is not a dictate of natural reason,
but an institution of law, divine or human.!

ARTICLE IIL.—Is religion one virtue?
R. Habits are distinguished according to the
different aspects of their objects. Now to religion

1 See I-1I. q. 94. art. 3. with note; Ethics and Natural Law,
P. 197, and pp. 280, 281, n. 4. (Trl)
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it belongs to show reverence to the one God under
one aspect, inasmuch as He is the first principle
of the creation and government of things. Hence
He Himself says: “If I be a father, where is my
honour ?”! For it is the office of a father both to
bring into being and to govern. And therefore
religion is one virtue.

§ 3. Religious worship is not paid to images
considered in themselves as things, but inasmuch
as they are images leading on to the Incarnate God.
And the movement of veneration to the image as
such does not rest in it, but tends to that of which
it is an image.

ARTICLE IV.—Is religion a special virtue distinct
Jrom others ?

R. Since virtue is directed to good, there must
be a special virtue where there is a special goodness.
Now the good to which religion is directed, is to
pay God due honour. Honour is due to a person
by reason of his excellence. But to God a singular
excellence attaches, inasmuch as He infinitely trans-
cends all things in every manner of excellence.
Hence there is due to Him a special honour; as
in human society we see that different honour is
given to the several excellences. of several persons,
one honour to a father, another to a king, and so
of the rest. Hence it is manifest that religion is
a special virtue.

§ 2. All acts done for the glory of God belong
to religion, not as the virtue eliciting, but as the

! Malach. i. 6.
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virtue commanding them. But those acts belong to
religion as eliciting them, which specifically apper-
tain to the reverencing of God.!

ARTICLE V.—Is religion a theological virtue ¢

R. Religion it is that offers due worship to God.
There are two things then to consider in religion:
one is what religion offers to God, namely, worship,
and this stands as the matter and object of religion :
the other is the being to whom it is offered, namely,
God to whom the worship is paid: not that the
acts whereby God is worshipped attain to God
Himself; whereas when we believe God, in believing
we do attain to God. Due worship is offered to
God, by the doing of certain acts of worship,
offering of sacrifice, and the like, by way of
reverence to God. Hence clearly God does not
stand to the virtue of religion as the matter or
object of it, but as the end of it. And therefore
religion is not a theological virtue, the object of
which is the last end, but a moral virtue, the office
whereof is to be concerned with what makes for
that end.

ARTICLE VI1.—Does religion tnvolve any external
act?

R. We pay reverence and honour to God, not
for His sake, seeing that of Himself He is full of
glory and can have nothing added to Him from
the creature, but for our own sakes, because by
reverencing and honouring God our mind is made
subject to Him, and in that subjection its perfection

1 Cf. 11-11. q. 26. art. 7. note, for diciting and commanding. Trl)
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consists. For everything is made perfect by being
subjected to its superior, as the body by being
animated by the soul, and the air by being illumi-
nated by the sun. But the human mind, in order to
be united to God, needs to be led as it were by the
hand by the senses: because ‘ the invisible things:
of Him are clearly seen, being understood by the
things that are made.”! And therefore in divine
worship it is necessary to use some corporal means,.
that by those means as by signs the mind of man
may be prompted to spiritual acts, which unite it
with God. And therefore religion involves interior
acts as principal exercises, of themselves belonging
to religion ; and external acts as secondary, subordi-
nated to the acts which are interior.

ArTICLE VIIL.—Is religion the same as holiness ?

R. The name of holiness seems to denote two
ideas, the one of purity, the other of firmmness. Under
both the one and the other signification it is proper
that holiness be attributed to the things that are
applied to divine worship, so that not only men,
but also the temple and vessels and other such
things are said to be sanctified, or hallowed, by
their application to divine worship. For purity
is necessary for the mind to be applied to God,
because the human mind is sullied by being bent
upon inferior things, in the same way that anything
else is defiled by the intermingling of an inferior
substance, as silver by being mixed with lead. But
the mind must be withdrawn from inferior things

Romans i. z0.
1 VOL. II.



114 H-11. Q. LXXXI. ART. VIII.

to enable it to be united with the Supreme Being;
and therefore a mind without purity cannot be
applied to God. Hence it is said: “ Follow peace
with all men, and holiness, without which no man
shall see God.”! Firmness likewise is requisite for
the application of the mind to God: for the mind
is applied to Him as to the last end and first
beginning ; and such principles ought to be especially
immovable. Hence the Apostle said: “I am sure
that neither death nor life . . . shall separate me
from the love of God.”® Thus then by holiness we
mean that disposition of the human mind by
which it applies itself and its acts to God. Hence
holiness does not differ from religion in essence,
but only in our way of looking at it. For it is
called religion, inasmuch as it pays to God due
service in what appertains especially to divine
worship, as in sacrifices, oblations, and the like.
Again it is called holiness, inasmuch as man not
only refers these things but also the works of other
virtues to God; or inasmuch as a man disposes
himself by certain works to divine worship.?

! Hebrews xii. 14. ¥ Romans viif. 38, 39.

3 A person or thing then is holy by being abidingly set asids for
the uworshsp of God, as, to begin with, all Christians are by their
baptism. So in the Good Friday service the multitude of the
baptized, apart from the catechumens, are prayed for as ‘* the holy
people of God.” Within this ' holy people” there are observable
many grades of official holiness, according as by office or by state
men are particularly set aside for the service of religion. There
are also grades of persomal holiness, discernible by God alone,
according as different souls approach Him in different degrees of
grace and virtue. Highest in official holiness, and in persomal
holiness presumably not the least of his brethren, is he who by
office stands above all other men as the *“man of God,” ths Holy
Father. (T1l)



QUESTION LXXXII.
OF DEVOTION.

ARTICLE I.—Is devotion a special act ?

R. Devotion is so called from devoting : hence
they are called devoted, who in some manner devote
themselves to God, so as to make themselves entirely
subject to Him. Wherefore among the heathen of
ancient times they were said to be devoted, who
devoted themselves to idols unto death for the
preservation of their army, as Titus Livius tells of
the two Decii. Hence devotion seems to be nothing
else than a will promptly to devote oneself to the things
that comcern the service of God. Hence it is said
that ‘ the multitude of the children of Israel offered
first-fruits to the Lord with a most ready and
.devout mind.”! But it is manifest that a will
promptly to do what belongs to the service of God
is a special act. Therefore devotion is a special
act.

ARTICLE Il.—Is devotion an act of religion ?

R. It belongs to the same virtue to do a thing
and to have a prompt will for doing it; because
there is the same object to both acts. Wherefore,

1 Exodus xxxv. 20, 2I.
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as the Philosopher says: ¢ Justice is that whereby
men will and do just things.” But it is manifest
that the performance of what appertains to the
divine worship or service belongs properly to
religion. Therefore it belongs to the same to have
a prompt will for the performance of such acts,
that is, to be devout. And so evidently devotion
is an act of religion.

§ 1. It appertains immediately to charity that
a man should deliver himself over to God, adhering
to Him by a union of spirit; but that a man should
deliver himself over to God for the performance
of acts of divine worship, that appertains imme-
diately to religion, and mediately to charity, which
is the principle of religion.

§ 3. The devotion that is had to the saints of
God, living or dead, does not terminate in them,
but passes on to God, inasmuch as we venerate
God in the ministers of God. But the devotion
which subjects are said to have to their temporal
lords is of another kind, as also the service of
temporal lords differs from the service of God.!

ARTICLE IIl.—Is contemplation, or meditation, a
cause of devotion ?

R. The extrinsic and principal cause of devotion
is God, of whom Ambrose says: ‘“God calls whom
He deigns to call, and whom He wills He makes
religious; and if He had willed, He would have
made the Samaritans devout from being indevout.”

V Cf. Caesar, De Bello Gallico, iii. 22. ** Cum DC. devotis, quos
illi soldurios appellant.” {Trl.)
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But the intrinsic cause on our side must be medita-
tion or contemplation. For devotion is an act of
the will, to the effect of promptly giving oneself up
to the divine service. Now every act of the will
proceeds from some consideration, because the
object of the will is good understood. Hence also
Augustine says that ‘‘will arises from understand-
ing.””  Meditation therefore needs must be the
cause of devotion, inasmuch as by meditation it is
that man gets the thought of giving himself over
to the service of God. To this he is led by a
twofold consideration: on the one hand, of the
divine goodness and of the benefits of God, accord-
ing to the text: ‘It is good for me to adhere to
God, and to put my hope in the Lord God ;" and
this consideration excites love, which is the proximate
cause of devotion. On the other hand is the con-
sideration of self and of one’s own deficiencies, in
consequence whereof one needs to lean on God, as
it is said: ‘I have lifted up my eyes to the moun-
tains from whence help shall come to me;”? and
this consideration excludes that presumption, which
is a hindrance to a man submitting to God, as it
makes him rest on his own ability.

§ 1. To the objection, that subtle meditations
on speculative matters are often a hindrance to
devotion,—it is to be said that the consideration
of what is naturally calculated to excite love of
God, causes devotion; but the consideration of
other topics, not appertaining to this, but with-
drawing the mind from it, does hinder devotion.

! Pealm lxxif. 27. Y Pealm cxx. 1.
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§ 2. The attributes of the Divinity are of them-
selves most calculated to excite love, and conse-
quently devotion, because God is to be loved above
all things; but the weakness of the human mind
requires to be led as it were by the hand to the
knowledge and love of things divine, by aid of the
things of sense that are known to us. Chief of
these objects of sense is the Sacred Humanity, as
is said in the Preface: ‘‘ That while we contemplate
God in visible form, by Him we may be caught up
to the love of things invisible.” And therefore what
appertains to the Humanity of Christ especially
causes devotion, and leads us by the hand thereto:
and yet devotion principally turns upon the attri-
butes of the Divinity.!

§ 3. Knowledge, and whatever else points to
greatness, is an occasion to man of trusting in
himself, and therefore of neglecting to give himself
over entirely to God. Hence such gifts occasion
hindrance to devotion : while in women and simple
persons devotion abounds, and elation is suppressed.
Knowledge however, and every other perfection,.
ministers increase to devotion in the man who-
perfectly lays it at the feet of God.

ARTICLE IV.—Is joy an effect of devotion ?

R. Devotion ordinarily and in the first place:
causes spiritual joy in the mind, but consequently
and incidentally it causes sorrow. For devotion
arises in the first place from the consideration of

1 As mercy, holiness, wisdom, power, faithfulness, shining upon
us in fullest lustre from the Person of the God made Man. (Trl.)
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the divine goodness: which consideration is taken
from what we may call the ferminus of the move-
ment of the will giving itself over to God; and
from this consideration there ordinarily arises
delight, according to the text: “I remembered
God and was delighted.”! But incidentally this
consideration causes a certain sorrow to them who
do not yet fully possess God, as the text has it:
“ My soul hath thirsted after God the living spring; %
and after that: “ My tears have been my bread.”
Secondarily, devotion is caused from the con-
sideration of one's own defects: for this considera-
tion is taken from the starting-point, from which
the movement of a devout will recedes so that the
man comes no longer to live in himself, but to
subject himself to God. This consideration works
in the reverse way to the former: for ordinarily it
is calculated to cause sorrow, when a man cons
over his own shortcomings; but incidentally it
causes joy through the hope of divine succour.
Thus it appears that delight belongs to devotion
primarily and ordinarily; but secondarily and inci-
dentally there belongs to it that *‘sorrow that is
according to God.”?

1 Psalm lxxvi. 4.

8 Pealm xli. 3, 4. St. Thomas reads fontem vivwm for forfrms
vivum.

3 2 Cor. vii. 10,



QUESTION LXXXIII,
OF PRAYER.

ARTICLE IL.—Is it proper to pray ?

R. We must so lay down the utility of prayer
as neither to attribute any fatality to the course of
human history, subject as it is to Providence, nor
again reckon the divine arrangement to be alterable.
In evidence of this position we must consider that
Divine Providence not only arranges what effects
are to take place, but also from what causes and in
what order they are to arise. Now among other
<causes human acts count as causes of certain effects.
Hence men need to do sundry things, not that by
their acts they may alter the divine plan, but that
by their acts they may fulfil certain effects according
to the order arranged by God. And so it is with
prayer: for we do not pray to alter the divine plan,
but to obtain what God has arranged to be fulfilled
by prayers, “to the end that men by asking may
deserve to obtain what God Almighty before all ages
has arranged to give them,” as Gregory says.

§ 3. God gives us many things out of His
liberality without our asking; but some things He
wills to give us only on condition of our asking;
which arrangement works to our advantage, teaching
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us to have recourse to God with confidence, and
to recognize Him for the author of our good.

ARTICLE V.—Should we in prayer ask anything
definite of God ?

R. Socrates, Valerius Maximus relates, ‘ thought
that nothing further should be asked of the im-
mortal gods than that they should give good things:
because, he said, they knew what was to the
advantage of each of us, whereas we often seek
and pray for that which it would be better not have
obtained.” This advice is in some measure correct,
as regards those prosperities that may come to an
evil end, and that a man may use well or ill, such
as riches, which, as the same author says, ‘ have
been the ruin of many; honours, that have brought
many men to an overthrow; sovereignties, which
are frequently seen to come to a lamentable con-
clusion ; splendid marriages, that sometimes have
been the entire overturning of houses.” There are
however some good things which a man cannot use
badly, and which can never come to an evil end.
These are the things of which our happiness is
made up, and by which we merit happiness; and
these things the saints pray for absolutely, accord-
ing to that: “ Show us thy face, and we shall be
saved ;'’! and again: ‘“Lead me in the path of
thy commandments.”?

ARTICLE VI.—Ought a man in prayer to ask of
God temporal blessings ?
R. As Augustine says, “ It is lawful to pray for
! Psalm Ixxix. 4. * Psalm cxviil. 35.
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what it is lawful to desire.” But it is lawful to
desire temporal blessings, not putting them in the
first place, as though setting up our rest in them,
but regarding them as aids to happiness, inasmuch
as they support our corporal life and serve as instru-
ments for acts of virtue. And therefore we may
lawfully pray for temporal blessings. And this is
what Augustine says: * He not unbecomingly wishes
for a competence in life, who wishes for that and no
more. Such a competence is not desired for its
own sake, but for the health of the body and the
decent personal condition of the man, that he may
not be out of place in the society in which he has
to live. When such a competence is attained, we
should pray to keep it: when we have it not, we
should pray to get it.”

§ 3. When our mind attends to temporal things
in order to set up its rest in them, there it lies low
abased; but when it attends to such things in view
of gaining that which is its final happiness, it is not
abased by them but rather raised on high.

ARTICLE VIIL.—Ought we to pray for our enemses I

R. To pray for another is an office of charity.
Hence we are bound to pray for our enemies in the
same way that we are bound to love our enemies,
that is, loving the nature, not the fault that is in
them. To love our enemies in common with the
rest of mankind, is matter of precept; but to love
them in a special manner beyond the common is
not matter of precept, except to the extent of readi-
ness of heart: that is, a man must be prepared even
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in a special manner to love his enemy and aid him
in the hour of need, or if he should ask pardon.
But apart from these particular calls, to love our
enemies and aid them in a special manner beyond
the common, is a counsel of perfection. And in
like manner it is absolutely required that, in the
general prayers which we say for our neighbour, we
should not exclude our enemies, But to pray
specially for them is a point of perfection, not
of absolute requirement, except in some special
cases.

§ 1. The imprecations in Holy Scripture may
be understood in four ways. First, on the principle
that prophets are wont ‘ to foretell the future under
the figure of an imprecation,” as Augustine says.
Secondly, inasmuch as temporal evils are sometimes
sent by God upon sinners for their correction.
Thirdly, taking the petition to be, not against
persons, but against the reign of sin, that by the
correction of certain persons sins may be stamped
out. Fourthly, the prophets are conforming their
will to the divine justice in the matter of the
damnation of such as persist in sin.

§ 2. As Augustine says: “ The vengeance of the
martyrs! is the overthrow of the reign of sin, by
the reigning of which they have had so much to
endure.” Or again: ‘“Their cry for vengeance is
not a voice, but a reason, as the blood of Abel
cried from the earth.” As for their rejoicing at
vengeance,! that they do, not for vengeance’ sake,
but for the divine justice.

1 Apoc. vi. 10. 3 Psalm Ivil. 11.
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ARTICLE XII.—Should a prayer be vocal !

R. There are two sorts of prayer, public and
private. Public prayer is that which is offered to
God by the ministers of the Church in the person
of the whole faithful people: and therefore such
prayer should come to the knowledge of the people
for whom it is offered; which it could not do, if it
were not vocal; and therefore it is a reasonable
institution for the ministers of the Church to
recite public prayers in a loud voice, that they may
come to the knowledge of all. Private prayer is
that which is offered by a private individual praying
for himself or others: such prayer need not neces-
sarily be vocal. Still the voice is used in private
prayer, and that for three reasons. First, to excite
interior devotion, whereby the mind of him who
prays may be raised to God: because by exterior
signs, whether of word or action, a man’s mind is
moved to apprehend and consequently to desire.
And therefore in private prayer we should so far
make use of words and other such signs as is
helpful to move the mind interiorly. But if the
mind is distracted thereby, or in any way hindered
in its operation, such signs are to be dropped ; and
this is especially likely to be the case with those
whose minds are sufficiently ready for devotion
without such signs. The second reason for adding
vocal prayer is for the discharge of a debt, to the end
that man should serve God to the full extent of the
being which he has of God, that is, not with mind
only, but also with body ; and this belongs to prayer,
especially as prayer has the office of satisfying for
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sin. Thirdly, vocal prayer is added as a certain
overflow of strong volition and emotion redounding
from the soul to the body.

ARTICLE XIIl.—Is it a mnecessary condition of
prayer that it should be attentive?

R. This question has place particularly in vocal
prayer. Regarding it we must note that a thing is
said to be necessary in two ways. In one way that
is necessary, by which the end is better attained ; and
in that way attention is absolutely necessary to
prayer. In another way a thing is necessary,
without which something cannot take effect. Now
there are three effects of prayer. One is common
to all acts informed with charity, namely merit. To
this effect it is not necessarily required that attention
should accompany prayer throughout, but the force
of the first intention, with which one approaches
prayer, renders the whole prayer meritorious, as
happens in other meritorious acts. The second
effect of prayer is its own proper effect, which is
to obtain by asking; and to this effect also the
first intention suffices, being what God principally
regards. But if the first intention be wanting, the
prayer is neither meritorious nor apt to obtain by
its asking: for God does not hear that prayer,
which the person himself who prays does not
intend, as Gregory says. The third effect of prayer
is that which it produces there and then, namely,
a certain spiritual refection of mind; and to this
effect attention during prayer is necessarily required.
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Hence it is said: ““If I prayin a tongue, my under-
standing is without fruit."?

You must know however that there is a threefold
attention that may be paid to vocal prayer. One is
attending to the words, not to make any slip in
them. The second is attending to the sense of the
words, The third is attending to the end and
purpose of the prayer, that is, to God and to the
object for which the prayer is offered. This third
sort of attention is most of all necessary, and even
uninstructed persons may have it: and sometimes
this intention that carries the mind to God abounds
so much that the mind forgets all other things.

§ 3. Mind-wandering during prayer, if it is done
on purpose, is sinful and hinders the fruit of
prayer; and against this Augustine says in his Rule:
““When you pray to God in psalms and hymns, let
that be in your heart which is uttered on your lips.”
But unintentional mind-wandering does not destroy
the fruit of prayer. Hence Basil says: ‘“ If, weak-
ened by sin, you cannot pray attentively, hold
yourself together as well as you can, and God
forgives, because it is not from negligence but from
frailty that you cannot stand in His presence as a
creature ought.”

ARTICLE X1V.—Ought prayer to be lengthy ?

R. We may speak of prayer either in itself or
in its cause. The cause of prayer is the longing of
charity, from which longing prayer ought to proceed;
and this in us ought to be continual either actually

4 1 Cor. xiv. 14.
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or virtually ; for the impulse of this longing remains
in all the acts that we do on a motive of charity.
But we ought to do all things to the glory of God,
as is said.! And in this respect prayer ought to be
continual. But prayer considered in itself cannot
be continual, because we must be busy with other
works. Now the quantity of everything ought to
be in proportion to the end in view, as the quantity
of a potion to health. Hence it is proper that
prayer should last so long as is useful for stirring
up the fervour of inward desire. When it exceeds
this measure, so that it cannot go on without weari-
ness, prayer should not be further prolonged.
Hence Augustine says: ‘“The brethren in Egypt
are said to have prayers frequent, but short and
ejaculatory, lest that vigilant and erect attention
which is most necessary to him who prays, should
drop and be blunted by performances long drawn
out. Thereby they clearly show that this attention
is not to be strained, if it cannot of itself last; and
on the other hand, if it will last, it is not to be
broken off.” And this is a point to observe as well
in private prayer for the attention of him who
prays, as in public prayer in view of the devotion
of the people.

ARTICLE XV.

§ 2. The merit of prayer at times goes to obtain
something else than the object that is prayed for:
for merit goes towards attaining happiness princi-
pally ; but the petition of prayer takes in also other

1 1 Cor. x. 31.
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things, If therefore that other thing which the
petitioner asks for himself is not conducive to his
happiness, he does not merit that: nay, sometimes
by asking and desiring such a thing he loses merit,
as if one were to ask of God the accomplishment
of something sinful; and this is not to pray piously.
Sometimes again the thing asked is not necessary to
salvation, nor yet plainly contrary to salvation; and
then, though he who prays may merit life everlasting
by his prayer, yet he does not merit to obtain the
particular thing that he asks. Hence Augustine
says: “A man faithfully supplicating God for the
necessaries of this life, is both heard in mercy, and
in mercy is not heard. For the physician knows
better than the patient what is good for the sick.”
And therefore also Paul was not heard, because it
was not expedient, when he begged to have the
sting of the flesh removed. But if what is asked is
conducive to the man’s happiness, and makes for
his salvation, he merits it, not only by prayer, but
also by doing other good works; and therefore
beyond doubt he receives what hé asks, but at such
time as he ought to receive it. * For some things
are not refused, but deferred that they may be given
at an appropriate time,” as Augustine says, which
effect however may be hindered, if the petitioners
persevere not in prayer. And therefore Basil says:
“For this reason thou sometimes askest and
receivest not, because thou hast asked amiss, or
without faith, or without earnestness, or what was
not expedient for thee, or because thou hast given
up the asking.” But because one man cannot
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condignly merit life everlasting for another man,
therefore neither can one condignly merit for
another what makes for life everlasting; and on this
account he is not always heard who prays for
another. And therefore there are assigned four
conditions, under a concurrence of which the
petitioner always obtains what he asks: namely,
that he should ask for himself, things necessary to
salvation, prously, and perseveringly.

ARTICLE XVI.—Do the prayers of sinners oblain
anything of God ?

R. There are two things to consider in a sinner,
the nature that God loves, and the fault that He
hates. If therefore a sinner as such asks anything
of God, that is to say, if his asking is moved by his
desire of sin, in this he is not heard by God in
mercy, but he is sometimes heard unto punishment,
God permitting such a sinner to plunge still further
into sin. For God ‘“‘refuses some things in His
mercy, which He grants in His anger,” as Augustine
says. But the prayer of a sinner proceeding from a
good natural desire is heard by God, not out of
justice, because the sinner deserves it not, but out
of pure mercy, under the above-mentioned four
conditions, that he asks for himself things necessary
to salvation, piously and perseveringly.

§ 1. As Aungustine says, that saying, *“ God
heareth not sinners,”!is the word of a blind man
not yet anointed, that is, not yet perfectly brought
to the light, and therefore it is not a valid testi-

1 St, Jobn ix. 31. ’
I VOL. II.
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mony; though it may be truly spoken, if it is
understood of the sinner as a sinner, in which
way also it is said, *“ His prayer shall be an abomi-
nation.’ !

§ 2. Though the sinner cannot pray piously in
the sense that his prayer is informed by a habit of
virtue,? still his prayer may be pious to this extent,
that he asks for something appertaining to piety,
as he who has not the habit of justice may will
something that is just. And though his prayer is
not meritorious, it may be impetratory, because
merit rests on justice, but impetration on favour.

QUESTION LXXXIV.
OF THE EXTERIOR ACTS OF DIVINE WORSHIP.

ARrTICLE I.

§ 1. Reverence is due to God for His excellence,
which is communicated to creatures, not so far as
to set them on a level with God, but in some
measure of participation: and therefore the venera-
tion with which we venerate God—a part of divine
worship, or latria—is different from the veneration
called dulia, with which we honour certain excellent
creatures. Among the marks of reverence that we

1 Prov. xxviii. 9.
* That is, of supernatural virtue. Cf. I-II. q. 65. art. 2. q. 71.
art. 4. (Trl)
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pay to excellent creatures the greatest is worship ;1
but there is one thing that is paid to God alone,
namely, sacrifice. Hence Augustine says: ‘ Men
are called reverend and venerable, and by a great
addition, worshipful. But who ever thought of
offering sacrifice except to one whom he either
knew to be God, or thought to be, or fabricated
as such?"”

ARTICLE I1.—Does worship suppose any bodily act ?

R. Because we are compounded of a twofold
nature, intellectual and sewnsible, we owe to God
a twofold worship—a spiritual worship consisting
in the inward devotion of the mind; and a corporal
worship consisting in the outward humbling of the
body. The outward worship is for the sake of
.the inward, that by the signs of humility which
we exhibit in the body our heart may be moved
to subject itself to God, because it is connatural
to us to proceed by way of things sensible to
things intelligible.

§ 1. To the text, “ True adorers shall adore the
Father in spirit and in truth,”? it is to be said that
even corporal adoration is in spirit, inasmuch as
it proceeds from spiritual devotion and is directed
to it.

} Adoratio. In Tacitus, Hiséories, i. 36, a candidate for empire
is sald adorare vulgus, ' to do obeisance to the people.”” St. Augustine's
words, that follow, are so far verified in their English dress, that
the Worshipful the Mayor takes precedence in his own town of
the Reverend Incumbent of the parish, and even of the Venerable
Archdeacon. (Trl)

% St. John iv. 23.
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§ 2. Worship consists principally in inward
reverence to God, but secondarily in certain
corporal signs of humility: thus we bend the
knee to mark our weakness in comparison with
God; and we fall on our faces to profess that of
ourselves we are nothing.

§ 3. Though we cannot attain to God by sense,

yet by sensible signs our mind is roused to tend to
God.

ArTICLE III.

§ 2. A definite place is chosen for adoration,
not for the sake of the God who is adored, as
though He had local bounds, but for the sake of
the adorers themselves, and that on three accounts:
first, on account of its being a consecrated place,
from which consecration those who pray there con-
ceive special devotion, so as to be the better heard,
as appears by the prayer of Solomon;! secondly,
on account of the sacred mysteries and other signs
of holiness contained there; thirdly, on account
of the concourse of many adorers, which makes the
prayer more apt to be heard, as it is said: “ Where
there are two or three gathered together in my
name, there am I in the midst of them.”?

? 3 Kings viii. * St Matt. xvili. 20.



QUESTION LXXXV.
OF SACRIFICE.

ARTICLE L.—Is it of the law of naturc to offer
sacrifice to God ?

R. Natural reason dictates to man subjection to
some higher power on account of the deficiencies
which he experiences in himself, wherein he needs
to be aided and guided by some one above himself;
and whatever that higher power may be, that it is
which amongst all men is called God. Natural
reason dictates to man to show, in his own way,
submission and honour to the power that is above
man. Now it is a way befitting man to employ
sensible signs to express his concepts, because his
knowledge is derived from sensible objects. And
therefore it comes of natural reason that a man
should make use of sundry sensible things, offering
them to God in token of due subjection and honour,
after the likeness of those who offer sundry things
to their lords in recognition of their seignorial
rights.) But this belongs to the nature of sacrifice;
and therefore the offering of sacrifice is a part of
the natural law.

§ 1. Some things are of natural law in some
general sort, the specifications thereof being of

1 So in the feudal system, under which St. Thomas wrote.
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positive law. Thus the natural law has it that
evil-doers be punished; but their punishment by
this or that penalty is of divine or human ordinance.
In like manner also the offering of sacrifice is in
some general sort of natural law: and therefore
in this all men are agreed; but the specification of
sacrifices is of human ordinance, or divine: and
therefore in this men differ.!

§ 3. To signify his concepts is natural to man;
but the specification of signs is according to human
convention.

ARTICLE I1.—Ought sacrifice to be offered to God’
alone ?

R. The sacrifice that is offered outwardly,
signifies the inward spiritual sacrifice whereby the
soul offers itself to God. Now the soul offers itself
to God in sacrifice as to the principle of its creation
and the end of its beatitude. But God alone is.
the creator of our souls; and.in Him alone does
the happiness of our soul consist. And therefore
as it is to God alone that we ought to offer the
spiritual sacrifice, so it is to Him alone that we
ought to offer exterior sacrifices. This too we see
to be an observance in every commonwealth, that
they honour the sovereign with some singular mark
of reverence, which it would be treason to pay to
any other.

§ 3. As Augustine says: ‘ The priest does not
say: I offer sacrifice to thee, Peter or Paul. But

? Cf. I-11. q. 94. art. 3. note. (Trl.)
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we render thanks to God for their victories, and
exhort one another to imitation of them.”

ARTICLE 1IL.—Is the offering of sacrifice a special
act of virtue?

R. When the act of one virtue is directed to
the end and purpose of another virtue, it partici-
pates in some manner in the species of the latter:
just as when one steals to commit fornication, that
theft assumes something of the deformity of forni-
cation, so that if it were not otherwise a sin, it
would be a sin by the mere fact of being referred
to fornication. So then sacrifice is a special act,
praiseworthy from being done in reverence of God:
wherefore it belongs to a definite virtue, namely,
to religion. But it may bappen that the acts of
other virtues are directed to the reverence of God;
as when a person gives alms out of his own property
for God’s sake, or afflicts his body out of reverence
for God; and in this way even the acts of other
virtues may be called sacrifices. There are however
certain acts which are not praiseworthy on any
other ground except that of their being done for
reverence to God; and these acts are properly
called sacrifices, and belong to the virtue of religion.

§ 3. Sacrifices properly so called are when some-
thing is done about things offered to God, as the
old practice of slaying animals and burning their
bodies; and again the breaking and eating and
blessing of bread. And this the name itself
expresses: for it is called sacrifice from man’s
doing something sacred (facit aliguid sacrum),
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But an offering is directly so called when some-
thing is offered to God, even though nothing be
done about it: as pence or loaves are said to be
offered on the altar, nothing being done about them.
Hence every sacrifice is an offering, but not wvice
versa. First-fruits are offerings, because they were
offered to God,! but not sacrifices, because nothing
sacred was done about them. But tithes, properly
speaking, are neither sacrifices nor offerings, because
they are not paid immediately to God, but to the
ministers of divine worship.

ARTICLE IV.—A7e all persons bound to offer
sacrifices ?

R. There are two sorts of sacrifices, of which
the first and principal is the inward sacrifice, to
which all are bound: for all are bound to offer
to God a devout mind. But there is another and
outward sacrifice, divided into two kinds. One
kind of sacrifice there is, which is praiseworthy
only from the offering to God of some outward
thing in protestation of subjection to God; and
to this kind of sacrifice they who are under the
New Law, or the Old, are bound in a different
manner from those who are not under the Law.
For those who are under the Law, are bound to
offer fixed sacrifices according to the command-
ments of the Law: but those who were not under
the Law, were bound to perform some outward acts
to the honour of God in some decent and seemly
fashion, suited to the society in which they lived,

! Deut. xxvi. 1—10.
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but without determination of these or those acts.
There is another class of outward sacrifices, in
which the outward acts of other virtues besides
religion are taken up for reverence of God: of
which acts some fall under precept, and all are
bound to them; others are works of supereroga-
tion, to which not all are bound.

§ 3. Priests offer sacrifices, which are specially
directed to divine worship, not for themselves only,
but also for others. But there are certain other
sacrifices which any one can offer for himself to
God.!

QUESTION LXXXVI.

OF OFFERINGS.

ARTICLE .

The name of offering is common to all presenta-
tions made for the worship of God; so that if any-
thing is presented for that worship, to be consumed
in any sacred action, that is to be done upon it, it is
both an offering and a sacrifice; but if it is so pre-
sented as to remain entire, set apart for purposes of
divine worship, or to be spent for the use of the
ministers of religion, it will be an offering and not a
sacrifice.

t Namely, as explained above, the inward sacrifice of a devout
mind, which is a point of religion, and the outward sacrifice of
external acts of other virtues besides religion, done on a motive
of religion, or done for the greater glory of God. (Txl.)
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ARTICLE II.—Are offerings due only to priests ?

R. A priest is appointed to be a sort of middle-
man and mediator between God and the people, as
we read of Moses;! and therefore it belongs to him
to deliver the divine decrees to the people; and
again that which comes from the people, in the way
of prayers and sacrifices and offerings, ought to be
paid to God through the priest. And therefore the
offerings that are made by the people to God belong
to the priests; not simply to convert them to their
own use, but also to dispense them faithfully, partly
by expending them on what belongs to divine
worship, partly on what belongs to their own
maintenance, because ‘‘they that serve the altar
partake with the altar;”* partly also for the use of
the poor, who are to be supported, so far as possible,
out of the property of the Church, because our Lord
also had a purse for the use of the poor, as Jerome
says.

1 Deut. v. §. 27. 2t Cor. ix. 13.



QUESTION LXXXVIII.

OF A VOW WHEREBY SOMETHING IS PROMISED
TO GOD.

ARTICLE I.—Does a vow consist in a mere purpose
of the will ?

R. There are three necessary requisites to a
vow: deliberation, purpose of the will, and promise;
and in this the essence of the vow is complete.
Sometimes however two other elements are added
to confirm the vow, namely, the utterance of the
mouth and the witness of other persons.

ARTICLE I1.—Must a vow always be of the better
good ?

R. A vow is a promise made to God. Now a
promise is of something which one voluntarily does
for another ; for if one were to say that he would do
anything against another, it would not be a promise
but a threat. And therefore since every sin is
against God, and no work is acceptable to God if
it be not virtuous, consequently a vow must be
made of no unlawful nor of any indifferent matter,
but only of some act of virtue.

That which is absolutely necessary to be or not
to be, in no way falls under vow. Thus it would be
a folly to vow to die, or not to fly into the air. But
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as for that which is not absolutely necessary, but is
necessary as a means to the end, being the means
without which there can be no salvation—such a
matter falls indeed under vow, inasmuch as it is
done voluntarily, but not inasmuch as it is of
necessity. But that which falls neither under
absolute necessity, nor under the necessity of means
to end, is altogether voluntary: it therefore is the
most proper matter of a vow. This is called a
greater good, in comparison with the good that is of
ordinary necessity to salvation. Therefore, properly
speaking, a vow is said to be of the better good.

§ 3. The maceration of the body by watchings
and fastings, is not acceptable to God except so far
as it is a work of virtue; and that it is in so far as
it is done with due discretion, so that concupiscence
may be restrained at the same time that nature is
not overwhelmed. And on such terms these auster-
ities may fall under vow. Therefore also the
Apostle after saying, * Present your bodies a living
sacrifice, holy, pleasing unto God,” added, ‘‘ your
reasonable service.”! But because a man is easily
deceived in his judgment on what concerns himself,
the more fitting course with such vows is to submit
them to the judgment of a superior, whether they
are to be kept or set aside; yet so that if the person
should feel great and manifest hardship from the
observance of such a vow, and had no access to a
superior, he ought not to keep such a vow. As for
vows of vain and useless things, they are rather to
be derided than kept.

1 Romans xli. 1.
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ARTICLE IV.—Is it expedient to make any vow ?

R. It is a different thing promising to man and
promising to God. We promise to man something
for his advantage; but we promise to God, not for
His advantage, but for our own, because * what is
rendered to Him is added to the renderer,” as
Augustine says. And therefore it is expedient to
vow, inasmuch as by vowing we clamp our will to
the doing of that which it is expedient to do.

§ 1. As inability to sin does not diminish liberty,
so neither is liberty diminished by the necessity of
a will fixed on good, as is evident in God and in the
blessed ; and such is the necessity of a vow, bearing
a certain likeness to the confirmed estate of the
blessed. Hence Augustine says: *‘Happy the
necessity, that compels us to the better course.”

§ 2. When the danger arises from the doing of
the thing itself, then the doing thereof is not
expedient, as when one crosses a river by a tumble-
down bridge; but if the danger threatens from a
man giving over the doing, the doing does not on
that account cease to be expedient. Thus it is
expedient to mount on horseback, notwithstanding
the danger that threatens you of a fall from your
horse. Otherwise you would have to cease from all
things, because accidentally by some turn of affairs.
anything may prove dangerous. Hence it is said:
‘“ He that observeth the wind shall not sow; and he
that considereth the clouds shall never reap.”! But
the danger that threatens one making a vow is not
from the vow itself, but from the fault of the man,.

! Eccles. xi. 4.
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who changes his will in transgressing the vow.
Hence Augustine says: * Repent not of having
vowed: nay, rather rejoice, that it is no longer
allowable for you to do that, which only could have
been allowed you to your own loss.”?

ARTICLE VI.—Is it more praiscworthy and meri-
torious to do a thing by vow than without a vow ?

R. The same work done with a vow is better
and more meritorious than without a vow, for three
reasons. First, because to vow is an act of religion,
which is the chief of the moral virtues. But the
work of the nobler virtue is the better and more
meritorious. Hence the act of an inferior virtue is
better and more meritorious for being conmanded by
a superior virtue, of which latter it becomes an act
by being commanded by it; as the act of faith or
hope is better for being commanded by charity.?
And therefore the acts of the other moral virtues,
as of abstinence and of chastity, are better and
more meritorious for being done by vow, because
thus they come to belong to divine worship as
sacrifices offered to God. Hence Augustine says:
‘“ Even virginity itself is not honoured because it is

1 The distinction here lies between dangers that come of relaxing
our efforts, and dangers that are irrespective of our efforts. An
enterprise is rash when, being unnecessary, it is fraught with grave
dangers of the latter sort, the issue of which, once we are in
the danger, is indepeadent of anything that we may do. By this
principle a strong man and a wise one regulates even his amuse-
ments. Is it a question only of a steep Alpine ascent, or are there
frequent avalanches? Is the water deep? is that all? or is it
'infested with sharks ? (Trl.)

* See II-11. q. 26. art. 7. for this sense of commanded. (Trl.)
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virginity, but because it is dedicated to God, in which
capacity it is fostered and preserved by the uninter-
rupted practice of piety.” Secondly, because he
who both vows a thing and does it accordingly,
subjects himself to God more thoroughly than
another, who simply does the thing; for he subjects
himself to God, not only as to the act, but also as
to the power, because henceforth he has it not in
his power to act otherwise: as he who should give
a man the tree with the fruit, would give more than
another who gave the fruit only. Thirdly, because
by a vow the will is clamped fast to good; but to
do a thing with a will, firm set on good, belongs to
the perfection of virtue, as obstinacy in sin is an
aggravation of the sin.

§ 2. The necessity of constraint, as being con-
trary to the will, causes sadness. But the necessity
of vow, as strengthening the will, causes not sadness
but joy, in well-disposed persons.

§ 3. He who does a thing without a vow, has
his will fixed upon that particular work which he
does, at the moment when he does it; but his will
does not remain altogether fixed for the future, like
the will of the person under vow, who has bound
his will to a certain line of action, even before doing
this particular act, and perhaps has bound himself
1o repeat the act many times over.

ARTICLE VIII.—Are those debarred from vowing
who are subject 1o another's control f

R. A vow is a promise made to God. Now none
can bind himself by promise irrevocably to that
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which is under the control of another, but only to
that which is altogether under his own control.
But whoever is subject to another, is not his own
master to do as he likes in the matter in which he
is subject, but is dependent on another’s will. And
therefore, in the things in which one is subject to
another, he cannot bind himself irrevocably by vow
without the consent of his superior.}

§ 2. From the time that a human being comes
to the years of puberty, if his condition is not that
of a slave, he is his own master in what relates to
his own person, as to the contracting marriage, or
binding himself by vow to religious life; but he is
not ‘his own master as to the ordering of the house-
hold: hence with respect to that he cannot vow
anything that can stand without the consent of his
father.

ARTICLE X.—Does a vow admit of dispensation ?

R. Dispensation from a vow is to be looked
upon in the same manner as dispensation from the
observance of a law. A law is made in view of
what is in the majority of cases good. But because
what is good in the majority of cases may happen
in a particular case not to be good, it has been
found necessary to have some one to determine that
the law should not be observed in that particular
case. And this is the proper meaning of a dispensa-
tion from a law: for dispensation seems to imply a
sort of commensurate distribation, or application

) That is, be can vow, but his superior can revoke the vow.
{Trl) .
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of some-common attribute to the subjects that come
under it: in which way one is said to dispense food
to a family.! In like manner a person vowing
makes in a certain way a law for himself, binding
himself to something that is ordinarily and for most
cases good. But it may happen that in a particular
case the thing proves either simply evil, or useless,
or a hindrance to greater good; which is against
the idea of what falls under a vow. And therefore
it is necessary to have it ruled in such a case that
the vow is not to be observed. If it is ruled
absolutely that a vow is not to be observed, that is
called a dispensation from the vow. If in place of
what was to be observed something else is impased,
that is called a commutation of the vow, Hence it
is less to commute a vow than to dispense from a
vow ; but both the one and the other lics within the
power of the Church.

§ 2. As by natural Jaw and divine precept a man
is bound to fulfil his vow, so is he also under the
same obligations to obey the law or commandment
of his superiors. Still, when a dispensation is
granted from a human law, it is not that a human
law is disobeyed, such disobedience being against
the law of nature and the commandment of God;
but what happens is this, that what was a law ceases
to be a law in this particular case. So also it comes
about by the authority of the superior dispensing,
that what was contained under a vow is no longer
so contained, it being ruled in this particular case
that the matter is not proper matter for a vow.

! Nowadays they dispense medicine. (Trl.)
K voL. Il.
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And therefore, when a Prelate of the Church dis-
penses from a vow, he does not dispense from any
precept of natural or divine law; but he rules a
point, which was become matter of obligation
through the resolve of a human will, wherein the
person who so made up his mind was not able at
the time to see all round the circumstances of the
case.!

ARTICLE X11.—Is the authority of a Prelate requisite
Jor the commutation or dispensation of a vow !

R. A vow is a promise made to God of some-
thing acceptable to God. Now in any promise,
what is acceptable to the recipient of the promise
depends on what he chooses to have. But a Prelate
in the Church holds the place of God. And there-
fore in the commutation or dispensation of vows
there is required the authority of a Prelate, to
determine in the person of God what is acceptable
to God.

§ 2. Some have said that Prelates can dispense
from vows just as they like, for this reason, that
there is included as a condition in every vow the
will of the Prelate who has authority over the person
making it, as in the vows of those who are in the
subject condition of slaves or sons there is under-
stood the clause, &f my father, or master, approves, or
does not object ; and in this view a subject need have
no remorse of conscience in abandoning any vow,
when told to do so by his superior. But the above

1 Cf 1-11. q. 94. art. §.; q. 100. art. 8.; II-11. q. 89. art. 9. § 1.
(Trl)
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‘position rests on a false foundation; for since the
power of a spiritual superior, who is not a master
but a dispenser, or steward, is given ‘ unto edifica-
tion and not for destruction,”! so the superior can
no more forbid what is of itself pleasing to God,
namely works of virtue, than he can command what
is of itself displeasing to God, to wit, sins. And there-
fore it is lawful to vow those works absolutely. But
it is the Prelate’s office to discern what course is
the more virtuous and the more acceptable to God.
And therefore where the case is plain, the Prelate’s
dispensation would not excuse from blame; for
instance, if a Prelate were to dispense a person
from a vow of entering religion, without there being
-any apparent obstacle in the way of its fulfilment.
But if there were an apparent cause that made the
matter at least doubtful, the subject might abide by
the judgment of his superior dispensing or com-
muting, but not by his own judgment, because he
himself does not hold the place of God, except it be
in the case in which the thing vowed were mani-
festly unlawful, and he bad no convenient access to
‘his superior.

1 2 Cor. x. 8,



QULESTION LXXXIX.
OF OATHS.

ArticLe L.—Is swearing a calling on God to
wifness ?

R. As the Apostle says: “ An oath is for con-
firmation.””' In matters of science, confirmation is
done by reasoning from premises of natural know-
ledge, that are infallibly true. But the particular
facts of the contingent doings of men cannot be
confirmed by necessary reasoning; and therefore
what is alleged concerning them is usually con-
firmed by witnesses. Still human testimony is not
sufficient for such confirmation, and that on two
accounts. First, for lack of truthfulness in man,
seeing that very many fall into lying. Secondly,
for lack of knowledge, because men cannot discern
things to come, nor the sccrets of hearts, nor yet
the doings of the absent. Still however men talk
on all these points; and it is expedient for human
society that some certainty should be had about
them. And thercfore it has been found necessary
to recur to the witness of God ; because God cannot
lie, nor is anything hidden from Him.

Now to call God to witness is to swear,—soine-
times about things present or past, which is an

! Hebrews vi. 16.
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oath of asseveration ; sometimes in confirmation of a
future performance, and that is called a promissory
oath,

ARrTICLE I1.—Is it lawful to swear ?

R. A thing may very easily be good in itself,
and yet turn to his evil who does not use it properly.
Thus to receive the Eucharist is good, and yet he
who receives unworthily *‘ eateth and drinketh judg-
ment to himself.”'! Thus then an oath is a lawful
and virtuous thing in itself, as is evident from its
origin and its end. From its origin: because the
taking of an oath was brought in by the belief of
mankind that God has infallible truth, possesses
a universal knowledge, and exercises a universal
providence over all things. From its end, because
oaths are taken to justify men and put an end to
disputes. But an oath works to the evil of a man
through his using it badly, without necessity and
due caution. Small indeed seems to be his reverence
for God, who brings God in as witness to a light
matter, which he would not presume to do with
any man of honourable position. There is also the
danger of perjury, because a man easily errs in
word. Hence it is said: “ Let not thy mouth be
accustomed to swearing; for in it there are many
falls.”®

ARTICLE II1.—Avre these three duly emumerated
accompaniments of an oath,—justice, judgment, and
truth 3

} 1 Cor. xi. 29. ¥ Ecclus. xudii. 9. ? Jerem. iv. a.
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R. There are two requisites for the good use of
an oath: First, that one should not swear lightly,
but with a necessary cause, and discreetly : in this
respect judgment is necessary, or discretion on the
part of him who swears. Secondly, touching the
matter sworn to, it is requisite that it be neither a
falsehood nor anything unlawful ; and in this respect
truth is necessary, whereby one swears to what is
true; and justice, whereby one swears to what is
lawful. Fudgment is wanting in an incautious oath;
truth in a lying oath; and justice in an iniquitous
or unlawful oath.

ARTICLE V.—Is swearing something desirable and
Srequently to be practised, as a thing useful and good ?

R. That which is sought only as a support and
stay to infirmity and deficiency, is not counted of
the number of things in themselves desirable, but
of the number of things necessary, as in the case
of medicine. But an oath is sought as a support
and stay to the deficiency of the faith that one man
can put in another. And therefore an oath is not
to be held of the number of things that are in them-
selves desirable, but of the number of things that
are necessary for this life, and which are unduly
used by whosoever uses them beyond the bounds of
necessity.

ArTICLE VI

§ 1. The case of a simple affirmation is different
from that of an oath, in which the witness of God
is invoked. For the truth of a simple affirmation
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it is enough that the person says what he intends
to do, because that is true at the time in his
case, or in the purpose of the doer. But an oath
ought not to come in except upon a matter on
" which the person’s mind is immovably made up.
And therefore if an oath is used, then for reverence
of the witness of God that is invoked, the man is
bound to make true what he has sworn to, to the
best of his power, unless the issue is for the worse.

§ 2. An oath may issue for the worse in two
ways. In one way from the beginning, either
because the oath is of itself evil, as when one
swears to commit adultery; or because it is an
obstacle to greater good, as when one swears not to
enter the religious or the ecclesiastical state,! or not
to accept a prelacy in a case where it is expedient
to accept it. An oath of this kind is unlawful from
the beginning. That however it may be in different
ways. In the case of a person swearing to commit
a sin, he sinned in swearing, and he sins in keeping
the oath. But if a person swears not to do that
which is the better good, good however which he is
not bound to do, he sins, to be sure, in swearing, in-
asmuch as he places an obstacle to the Holy Ghost,
the inspirer of good purposes, but he does not sin
in keeping the oath, though he does much better
not to keep it. In another way an oath has issue
for the worse on account of something fresh that
comes up unforeseen. Thus Herod's oath to give

1 Absolutely, such an oath is an obstacle to greater good. In
s particular case it is not, especially when taken to a public
authority, who can release you where he sces canse, (Trl)
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the dancing girl whatever she asked, might have
been lawful from the beginning, the due condition
being understood, that she should ask what was a
proper thing to give, but the fulfilment of the oath
was unlawful.

§ 3. In an oath taken on compulsion there is a
twolold obligation: one to the man to whom the
promise is made; and such obligation is destroyed
by the compulsion, because he who has used
violence deserves that the promise made to him
be not kept.) There is another obligation binding
the person to God, to fulfil what he has promised
by His name. Such obligation is not destroyed in
the court of conscience; he who has sworn should
rather suffer temporal loss than violate his oath.
Still he may take legal measures to recover what
he has paid, or he may denounce the matter to his
ecclesiastical superior, any oath to the contrary
notwithstanding : because such an oath would have
issue for the worse, being against public justice.
The Roman Pontiffs have abselved men from oaths
like these, not as ruling such oaths to be of no
binding force, but relaxing the force of them for
just reasons.

! This supposes the violence to be unjust. The promise in such
a case is a promise, but the maker of it bas it in his discretion to
rescind it: in technical language, it is valid but wot firm. How far
one may be justified in making such a promise, is a further question.
It will be seen that when the promise bas been confirmed by oath,
it cannot be rescinded except by Church authority. See also II-II.
q. 98. art. 3. § 1. This should prevent a nation from tearing up
treaties, on the plea tbat the war which imposed them was unjust,
at leas: when the present rulers of the nation have sworn to those

treaties. Cf. II.I1. q. 9S. art. 2. § 4. But international law is a
terrible tangle, for want of an international judge. (Trl.)
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§ 4. When the intention of the party taking
the oath is not the same as the intention of the
party to whom it is taken—if this comes of any
guile in him that swears, the oath should be kept
according to the sound understanding of him to
whom it is taken.! But if the person taking it uses
no guile, he is bound according to his intention in
taking it.

ARTICLE VIII.—Is the obligation of an oath greater
than that of a vow ?

R. Both obligations, that of an oath and that
of a vow, are caused by something referring to God,
but not in the same way. The obligation of a vow
is caused by the fidelity which we owe to God, to
discharge our promise to Him; while the obligation
of an oath is caused by the reverence that we owe
Him, which binds us to make true whatever we
promise by His name. Now every violation of
fidelity involves irreverence, but it is not every
irreverence that contains a violation of fidelity. A
subject’s violation of the fidelity that he owes his
lord, is reckoned the greatest irreverence. And
therefore a vow in its own nature is more binding
than an oath.

ARTICLE IX.—Has any one the power to dispemse
Jrom oaths ?

'R. The need of a dispensation, whether from
a law or from a vow, arises from the fact that what
is useful and right in itself, viewed generally, may

1 Eg., Cranmer's cath at his consecration, Ethics and Natural
Law, p. 234. (Trl)
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be wrong and hurtful in a particular set of cir-
cumstances : and what is wrong and hurtful cannot
be matter either of law or vow. The same is out
of keeping with the conditions requisite to an oath:
for if it is wrong, it is out of keeping with justice;
if it is hurtful, it is out of keeping with judgment.
And therefore parity of reason proves that a dis-
pensation may be granted also from an oath.

§ 1. A dispensation from an oath does extend to
the man’s doing anything against his oath: that is
impossible, since the observance of oaths is matter
of divine precept, which admits of no dispensation.!
But the effect of a dispensation from an oath is,
that what formerly fell under oath, falls under oath
no longer, not being due matter of oath, as we said
above of a vow.! The matter of an oath of assevera-
tion, which is of the present or past, is already gone
into the region of necessity and become immutable ;
and therefore a dispensation could not refer to the
matter, but would refer to the act itself of swearing ;
hence such a dispensation would be directly against
the divine precept. But the matter of a promissory
oath is something future, capable of variation, so
that in a certain conjuncture it may be unlawful
or hurtful, and consequently not due matter of
oath; and therefore a dispensation may be granted
from a promissory oath, because such a dispensation
regards the matter of the oath, and is not contrary
to the divine precept of the observance of oaths.*

1 I-1I. q. 100. art. 8. (Trl.) 3 Q. 88. art. 10. § 2.

* This paragraph should be studied by those historians who
have put it on record, that the Pope has at times granted dispensa-
tions to commit perjury. (Trl)
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§ 2. There are two ways in which a man may
promise something under oath to another. One
way is when he promises something to that other
person’s benefit, as that he will serve him, or give
him money. He to whom the promise was made,
can absolve from such a promise; for the maker
of the promise is understood to have discharged
his promise to the other, when he acts in the matter
according to that other’s will. The other way is
when one promises to another something that makes
for the honour of God, or for the advantage of a
third party; as when one promises another under
oath to enter religion, or to do some work of piety;
and then he to whom the promise is made cannot
absolve the promiser; because the promise was
made not to him mainly, but to God; unless it
happens that a condition has been inserted, giving
him that power.

§ 3. Occasionally a thing is promised on oath,
of which it is doubtful whether it is lawful or un-
lawful, beneficial or hurtful, either absolutely or in
a special case; and from such an oath any Bishop
can dispense.! Sometimes again a thing is promised
on oath, which is manifestly lawful and useful; and
in such an oath there seems to be no room for
dispensation or commutation, unless something
better occurs to be done for the common advantage,
which seems to appertain above all to the power
of the Pope, who has care of the Universal Church.
Or even there may be an absolute relaxation of the
oath, which again appertains to the Pope in all

! In his own diocese. (Trl.)
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things alike that are part of the administration
of Church matters, over which he has plenitude
of power. In the same way any man in authority
may make void an oath that has been taken by
his subjects in the matter that is subject to his
authority. Thus a father may make void the oath
of one but yet a girl in age, and a husband his
wife's oath, as is said in Numbers xxx.

QUESTION XCI.

OF THE TAKING OF THE DIVINE NAME TO INVOKE
IT IN PRAYER OR PRAISE.

ARTICLE I.—Is God to be praised by word of mouth ?

R. We address words to a man to express
to him the thought of our heart, which he cannot
know otherwise than by our words. And therefore
we praise a man by word of mouth, to let him or
others know that we have a good opinion of him,
that thereby we may provoke him who is praised
to do still better, and lead others who hear him
praised to think well of him, and revere him and
imitate him. But we address words to God, not
to manifest our thoughts to Him who is the searcher
of hearts, but to lead ourselves and others who
hear us to revere Him. And therefore the praise
of the lips is necessary, not for the sake of God,
but for the sake of him who gives the praise, whose
heart is raised to God thereby. The praise of the
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lips is also useful for moving the affections of other
men towards God; hence it is said: “ His praise
shall be always in my mouth: let the meek hear
and rejoice. O magnify the Lord with me.”!

ARTICLE I1.—Ought singing to be employed in the
divine praises ?

R. Vocal praise is neccssary to move man's
heart and raise it to God. And therefore all that
can help to this purpose is properly employed in
the divine praises. And therefore it was a whole-
some institution to bring in singing into the divine
praises, that the minds of the weak might be more
stirred to devotion. Hence Augustine says: “ I am
led to approve of the custom of singing in church,
that by the delight of the cars the weaker mind
may rise to an affection of picty;” and he says
of himself: “1 wept at thy hymns and canticles,
much moved by the voices of thy sweet-resounding
church.”

§ 1. “Spiritual canticles”? may mean, not only
those that are inwardly sung in the spirit, but also
thosc that are sung outwardly with the mouth,
inasmuch as by such canticles devotion is called
forth.

§ 2. Jerome when he says, ““ God is to be sung
to, not with the voice, but with the heart,” is not
absolutely condemning singing, but is rebuking
those who sing in the church in a theatrical strain,

! Psalm xxxiii. 2, 3, 4. For further rcasons see Ethics and Natural
Law, pp 194, 195. (Ir11)
2 Coloss. iii. 106.
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not for the exciting of devotion, but for ostentation
or to give pleasure.

§ 5. By singing of set purpose for pleasure, the
mind is withdrawn from the consideration of the
things that are sung. But if any one sings for
devotion, he considers more attentively what is
said, lingering longer upon the same phrase. And
among the hearers, though some understand not
what is sung, still they understand why it is sung,
namely, to the praise of God; and this is enough
to excite devotion.

QUESTION XCII.

OF VICES OPPOSED TO RELIGION, AND FIRST OF
SUPERSTITION.

ARTICLE I.—Is superstition a vice opposed lo re-
lsgion ?

R. Religion is a moral virtue. Now every moral
virtue lies in some golden mean. And therefore
two manner of vices are opposed to moral virtue,
one by excess, and one by defect. Now the golden
mean of virtue may be exceeded, not only in the
circumstance of quantity, but also in other circum.
stances. Hence in some virtues, as munificence
and magnanimity, the vice exceeds the mean of the
virtue, not because it tends to a greater height than
the virtue does—very possibly it tends to less—but
it oversteps the mean of virtue, inasmuch as it does
something to the wrong person, or at the wrong time,
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or something of that sort. Thus then superstition
is a vice opposed to religion in point of excess, not
that it renders more to divine worship than true
religion does, but because it pays divine worship
either to the wrong object, or in some way in which
it ought not to be paid.

QUESTION XCIII.

OF THE SPECIES OF SUPERSTITION; AND FIRST OF
SUPERSTITION BY UNDUE WORSHIP OF THE TRUE
GOD.

ARTICLE L.—Can there be anything pernicious in
the worship of the true God ?

R. As Augustine says: ‘A lie is most pernicious
in what appertains to the Christian religion.”
A lie is when one gives outward signification of
something contrary to truth. Signification may be
given by deed as well as by word: it is in this
signification given by deed, that the outward
worship of religion consists. And therefore if by
outward worship any false signification is given,
the worship will be pernicious. This may happen
in either of two ways: in one way on the part of
the thing signified, if the signification of the worship
be in disagreement with it. Thus in the time of
the New Law, the mysteries of Christ being now
accomplished, it is pernicious to use the ceremonies
of the Old Law, by which the mysteries of Christ
were signified as things to come: as it would be
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pernicious also if one were to avow in word that
Christ was still to suffer. In another way, falsehood
may arisc in exterior worship on the part of the
worshipper, and this especially in public worship,
which is rendered by ministers of religion on the
part of the whole Church. For as he would be
a forzer, who should make any proposition on the
part of his principal, which he had not been com-
missioned to make, so the vice of falsehood or
forgery is incurrcd by whoever on the part of the
Church renders worship to God, contrary to the
rite which the Church has ordained by divine
authority, and which is customary in the Church.!
Hence Ambrose says: ‘“He is unworthy, who
celebrates the mystery otherwise than as Christ
has delivered.”  And the gloss: ““ It is superstition,
when the name of religion is applied to human
tradition.”

ARTICLE 11.—Can there be anything superfluous in
the worship of the true God ?

R. There are two ways in which a thing may be
calted superfluous. In one way in point of absolute
guantily; and in this way therc can be nothing
superfluous in divine worship, because man can do
nothing that is not less than what he owes to God.
In another way, a thing may be superfluous in
point of gquantity of proportion, because it is not
proportionate to the end. Now the end of divine

! Did the compilers of the Book of Common Prayer think of
these words, when they were hacking and hewing down the ancient
rite of the Church of England? (Trl)
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worship is that a man should give glory to Ged,
and subject himself to God in mind and body.
And therefore whatever a man does that bears on
the glory of God, and on the subjection of man’s
mind to God, and of his body also by a moderate
restraint of the appetites, according to God’s and
the Church’s ordinance, and the custom of the
community with whom he lives,—that is not super-
fluous in divine worship. But if there be anything
that of itself belongs not to God’s glory, nor to the
carrying of man’s thoughts to God, nor to the
restraint of the inordinate lusts of the flesh,—or
again, if it be against the institution of God and of
the Church, or against the common custom, which
is to be held for a law,—all this is to be accounted
superfluous and superstitious, because it rests on
externals alone, and reaches not to the inward

worship of God.

L VoL, II.



QUESTION XCIV.
OF IDOLATRY.

ARTICLE 1.—Is tdolatry rightly set down as a species
of superstition?

R. Tt belongs to superstition to exceed the due
mode and measure of divine worship. This is done
most of all when divine worship is paid to an object
to which it ought not to be paid. Now it ought to
be paid to the supreme, uncreated God alone; and
therefore whenever divine worship is paid to any
creature whatsoever, it is a superstitious practice.
Divine worship thus paid to sensible creatures! was
shown by sensible signs, as sacrifices, games, &c.;
so also it was paid to creatures represented by some
sensible form or figure, which is termed an dol.
But there were different ways in which divine
worship was paid to idols. Some persons by a
nefarious art put together certain images, which
wrought certain effects due to the power of demons:
hence they thought that there was some divinity in
the images themselves, and consequently that divine
honour was due to them. Others did not pay
divine honours to the mere images themselves, but

! Read creatura sensibili. (Trl.)
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to the creatures whose images they were.! Among
these latter worshippers there were three opinions,
Some thought that certain men had been gods,
whom they worshipped through their images, as
Jupiter, Mercury, and other such. Some thought
that the whole world was one god, not for its
corporal substance, but for its soul, which they
believed to be God, saying that God was nothing
else than a soul, by movement and reason governing
the world. Hence they thought that divine worship
should be paid to the world and to all the parts
thereof, to the heavens, to the air, to water, and to
all such parts. Others, the Platonists, laid it down
that there was one supreme God, the cause of all;
after whom they placed certain spiritual substances,
called gods, created by the supreme God with some
participation of Divinity; after these they placed
the souls of the heavenly bodies, and under them
the genit, who they said were certain living creatures
in the air; and under them they placed the souls
of men, which they believed to be raised by the
merit of virtue to the society of the gods or of the
genii; and to all these beings they paid divine
honours. These last two opinions they said belonged
to natural theology, which philosophers studied in
nature and taught in the schools. That other
-opinion, of the worship of men, they said belonged
to legendary theology, which was represented in
theatres according to the fancies of poets. The

3} «*'We set up likenesses of the gods and honour them, becauss
we deem that the living gods will be much beholden to us for
venerating their lifeless images.” Plato, Laws, 931. (Trl)
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other opinion, about images, they said belonged to
political theology, which is matter of celebration by
pontiffs in temples. Now all these things were part
of the superstition of idolatry.

§ 1. As religion is not faith, but a protestation
of faith by external signs; so superstition is a pro-
testation of infidelity by external worship.

§ 3. From the common heathen custom of
worshipping all manner of creatures under certain
images, the name of fdolatry has been applied to any
worship whatever of a creature, even if it be without
images.

ARTICLE I1.—Is idolatry a sin?

R. Some have thought that it was lawful and in
itself good to offer sacrifice and other acts of divine
worship, not only to the supreme God, but also to
other beings above mentioned, on the ground that
divine reverence was to be paid to every superior
nature, as being nearer to God. But this is an
irrational thing to say. For though we ought to
reverence all superior beings, yet the same reverence
is not due to all; but something special is due to
the supreme God, who in a singular manner excels
them all: and that is the worship of latria. Others
have thought that the paying of the exterior worship
of latria to idols was not to be adopted as a practice
in itself good or the best thing, but as being in
accordance with the custom of the wvulgar, as
Augustine introduces Seneca saying: ‘‘In adoring
we will still remember that this worship is rather a
point of convention than of reality.” Some heretics
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also have fallen into this error, saying that there is
no danger in one externally worshipping idols, if he
is seized in time of persecution, provided he keeps
the faith in his heart. The falsity of this position
is clear and manifest: for seeing that exterior
worship is a sign of the worship that is interior, it
is quite as pernicious a falsehood for one to pay
exterior worship to any object against the inner
sentiment of his mind, as for one to assert in words
the contrary of that which with true belief he holds
in his heart. Hence Augustine says against Seneca
that ‘ his worship of idols was all the more con-
demnable, for that, acting as he was mendaciously
in the matter, he yet so acted as to cause people to
think that he was acting veraciously.”

§ 1. Neither in the Tabernacle, or Temple of the
Old Law, nor again now in the Church, are images
set up for divine worship to be paid to them; but
they are there for a symbolical purpose, that by these
images faith in the exalted prerogatives of the
angels and the saints may be imprinted and con-
firmed in the minds of men. But it is otherwise
with the image of Christ, to which on account of
His Divinity divine worship is due, as will be
explained in Part III. Question xxv. Article iii.?

ARTICLE II1.2—Ts the image of Christ to be adored
with the adoration of “ latria”?
R. There aretwo affections of the soul towards

1 It appears best to subjoin the Article to which St. Thomas
refers. (Trl)
3 Part 1II. q. xav.
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an image : one towards the image itself, considered’
as an object; the other towards the image, con-
sidered as the image of another being. And between
these two affections there is this difference: that
the first affection—that towards the image con-
sidered as an object—is different from the affection
towards the object itself which the image represents:
whereas the second affection—that towards the
image considered as an image—is one and the
same with the affection towards the object which
the image represents. Thus then we must say that
to the image of Christ, considered as an object—a
sculptured or painted piece of wood—no reverence
is paid; because reverence is due only to a rational
nature. It remains therefore that reverence is paid
to it, only inasmuch as it is an image; and thus it
follows that the same reverence is paid to the image
of Christ as to Christ Himself. Since then Christ
is adored with the adoration of latria, it follows that
His image is to be adored with the adoration of
latria.

§ 1. The precept: ‘Thou shalt not make to
thyself any graven thing, nor -the likeness of any
thing,”! does not forbid the making of any sculp-
tured figure or likeness, but the making of them for
adoration. Hence it is added: * Thou shalt not
adore them nor serve them.” And because the
affection to the image and to the thing is one
affection, the prohibition of the*adoration of the
image stands on the same footing as the prohibi-
tion of the adoration of the thing, of which it is

1 Exodus xx. 4.
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the image. Hence the text is to be understood as
prohibiting the adoration of the images which the
Gentiles made for the veneration of their gods, that
is, of demons. And therefore it is prefaced with
the command: ‘‘ Thou shalt not have strange gods
before me.” But of the true God Himself, secing
that He is incorporeal, no material image could be
set up, because, as the Damascene says: ‘It is the
height of folly and impiety to make a figure of the
Divinity.” Since however in the New Covenant
God has become man, He may be adored in His
material image. '

§ 2. The Apostle forbids us! to have any fellow-
ship with the unfruitful works of the Gentiles; but
fellowship with their fruitful works the Apostle does
not forbid. Now the adoration of images is to be
counted among unfruitful works from two points of
view: first, inasmuch as some of the Gentiles
adored the images themselves as objects, believing
that there was a divinity resident in them, on
account of the answers which the devils in them
gave, and other such wonderful effects; secondly,
by reason of the objects which the images repre-
sented; for they erected these images to certain
creatures, which they venerated in them with the
veneration of latria. But we adore with the adora-
tion of latria the image of Christ, who is true God ;
adoring it, not for the sake of the image itself, but
for the sake of the object of which it is an image.

1 Ephes. v. 11.



QUESTION XCV.
OF THE SUPERSTITION OF DIVINATION.

ARTICLE I.—Is divination a sin ?

R. By the name of divination is understood some
sort of prediction of things to come. Now things
to come may be predicted in two ways: one way in
their causes; in another way in themselves. Causes
of things to come fall into three classes. Some
there are that produce their effects necessarily and
invariably: such effects may be known for certain,
and predicted by foreknowledge of their causes, as
astronomers predict eclipses. Some causes produce
their effects, not necessarily and invariably, but
generally, failing however at times; and through
such causes future effects may be foreknown, not
indeed with certainty, but conjecturally, as astrono-
mers can predict rain or drought, and physicians
recovery or death. There are other causes that,
considered in themselves, are indeterminate, and
may work either way, as is seen especially in the
rational powers; and such effects, as also any effects
that happen unusually and by chance from natural
causes, cannot.be foreknown from the consideration
of their causes, because their causes have no deter-



H-1I. Q. XCV. ART. I. 169

minate inclination to such effects. And therefore
effects of this kind cannot be foreknown, unless
they be viewed in themselves. Now human eyes
can view these effects in themselves only while they
are present, as when a man sees Socrates running
or walking: but to consider such effects in them-
selves before they take place, is proper to God, who
alone in His eternity sees future things as present,
Hence it is said: ‘ Show the things that are to
come hereafter, and we shall know that ye are
gods.”! If any one therefore presumes to foretell
or foreknow future things of this character, other-
wise than by God's revealing them to him, he
manifestly usurps to himself the prerogative of
God; and from this some are called diviners.
Hence Isidore says: * Diviners are so called as
being full of God: for they pretend to be full of
the Divinity, and with fraudulent cunning they
conjecture what is to befall men in the future.” It
is not therefore called dsvination, if one foretells
things that happen of necessity, or happen generally,
which things can be foreknown by human reason;
or if one knows by revelation of God other events
that are to happen, though not of necessity, in
the future: for then he is not himself divining,
that is, doing what is divine, rather he is receiving
what is divine. But then only is a man said to
divine, when he arrogates to himself in an undue
manner the foretelling of future events; and this
is certainly a sin: hence divination is always
sinful.

! lsaias xH. 23.
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ARTICLE IV.—Is divination by invocation of evil
spirits lawful ?

R. All divination by invocation of evil spirits is
unlawful for two reasons. The first is taken from
consideration of the principle, or prime means of
this divination, which is a pact expressly entered
into with the Evil One, by invocation of the same:
and this is altogether unlawful ; and it would be still
more grievous if sacrifice or reverence were paid to
the fiend thus invoked. The second reason is taken
from consideration of the future event. For the
devil, who aims at the perdition of mankind, though
he sometimes tells the truth, intends by these his
answers to accustom men to give him credence, and
thus he seeks to lure them on to something preju-
dicial to their salvation. Hence Athanasius says:
‘ Though the devil told the truth, Christ restrained
his speech, lest he might utter his iniquity along
with the truth : to accustom us not to care for such
utterances, though they seem to be true; for it is
monstrous that, having the Divine Scripture at
hand, we should take instruction of the devil.”

ARTICLE VIII.—Is dsvination by lot unlawful ?

R. If the point to be determined by lot is, what
is to be assigned and to whom, be it a matter of
property or of dignity, or of punishment, or of
employment ; that is called a dsviding lot. If the
inquiry is, what is to be done, it is called a consulting
lot. 1f the inquiry is, what is to happen in the
future, that is called a divining lot. Now the issue
of proceedings that are committed to lot, must be
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looked for either from chance or from spiritual
cause directing the lot. If from chance—which
can have place only in a dividing lot—there seems to
be no fault there, except perhaps the fault of silli-
ness. Thus parties unable to agree to a division
may draw lots for it, leaving the apportionment to
chance. But if the decision by lot is looked for
from a spiritual cause, that cause sometimes is the
agency of evil spirits. Thus we read: ‘“ The king
of Babylon stood in the highway, at the head of
two ways, seeking divination, shuffling arrows: he
inquired of the idols and consulted entrails.””* Such
use of lots is unlawful. Sometimes again the issue
is looked for from God, according to the text : * Lots
are cast into the lap, but they are disposed of by
the Lord.”? Such use of lots is not evil in itself,
but sin may attach to it incidentally; and first of
all, if recourse is had to lots without any need; for
that looks like tempting God. Secondly, if even
in need lots are used without show of reverence for
God. Hence Bede says: ‘“But if any persons
under stress of necessity think that they should
consult God by lot after the example of the Apostles,3
let them observe that the Apostles did not do this
except after gathering an assembly of the brethren,.
and pouring forth prayers to God.” Thirdly, if the
divine oracles are turned to use for earthly business.
Hence Augustine says: ““As for those who gather
decisions by lot from opening the pages of the
Gospels, though one is glad to see them doing
that rather than consulting evil spirits, still I must
1 Ezech. xxi. 21. ' Prov. xvi. 33. % Acts i. 23—26.
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say I like not the custom of trying to turn the divine
oracles to use of secular business and the vanity of
this life."!

But in case of necessity it is lawful, with due
reverence, to implore the judgment of God by
recourse to lots. Hence Augustine says: ‘ If there
arises among the ministers of God a discussion,
which of them are to stay at their posts in time of
persecution, that there be not a flight of all, and
which of them are to fly, that the Church be not
left deserted by the death of all; if this discussion
cannot be otherwise terminated, my opinion is that
the selection should be made by lot, who are to
stay and who are to fly.” And again: *If you had
something in abundance, to give to one who had
none, and there was no giving of it to two; and
two persons came in your way, neither of whom
surpassed the other either in need or in any con-
nection with you; you could do nothing fairer than
to select by lot him to whom you should give what
could not be given to both.”

§ 3. The ordeal of the hot iron, or of the
boiling water, is intended for the detection of secret
sin by means of something done by man: still there
is further expected a miraculous effect to be wrought
by God. Hence this kind of judicial inquiry is

! The place where the Gospels open when they are laid on the
shoulders of a Bishop at his consecration, is often regarded with
interest, though not intended by the Church as any divination of
the future. Another opening of the Gospel page, this time at the
end of an episcopal career—a consultation that could not have dis-
pleased St. Augustine—is related in Father Bridgett's Life of Blessed
John Fisher, p. 304. (Trl.)
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rendered unlawful, both because it is directed to the
judging of secret things that are reserved to the
divine judgment; and also because such a judicial
procedure is not sanctioned by divine authority.
Hence in a decree of Pope Stephen V.! it is said:
“The holy canons do not approve of confession
being extorted from any one by the ordeal of the
hot iron or boiling water; and what is not sanc-:
tioned by the testimony of the holy Fathers, no
modern superstitious invention must presume to do.
It is offences made public by spontaneous confession
or the evidence of witnesses, that are granted to our
government to judge, having the fear of God before
our eyes; but things hidden and unknown are to be
left to Him who alone knows the hearts of the
children of men.”

1 Pope in 816. (Trl.)



QUESTION XCVI.
OF SUPERSTITIOUS OBSERVANCES.

ARTICLE I1.—Avre those observances unlawful, that
are directed to producing chamges sn animal bodies,
health, and the like effects ?

R. In what is done for the producing of any
particular effects, we must consider whether the
agents employed seem naturally capable of pro-
ducing such effects; for in that case the operation
will not be unlawful, for it is lawful to employ
natural causes to their own proper effects. Hence
if the agents used do not seem naturally capable of
causing such effects, it follows that they are not
employed as causes to the causation of these
effects, but only as signs; and thus they are part
of a concerted system of signalling to evil spirits.

§ 1. If physical agents are simply employed to
produce certain effects, for which they are thought
to have a natural efficiency, that will not be super-
stitious or unlawful. But it will be superstitious
and unlawful, if letters are brought in, or names,
or any other vain observances, which manifestly
have no natural efficiency in the case.

§ 3. It belongs to the dominion of the Divine
Majesty, to which the devils are subject, that God
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should use them for whatever purpose He wills.
But man has no authority given him over the
devils, lawfully to use them for whatever purpose
he will, but he has a war declared against the devils.
Hence it is nowise lawful for man to employ the aid
of devils by any compacts tacit or express.

ArTICLE II1.—Is st unlawful to observe omens of
good or bad luck ?

R. Men make these observations, not as observ-
ing causes, but as observing signs of future events,
good or evil. Now they are not observed as signs
given by God, seeing that they are not introduced
by divine authority, but rather by human folly,
abetted by diabolical malice, as the devils endeavour
to entangle the minds of men in such follies. Mani-
festly therefore all such observations are super-
stitious and unlawful, and seem to be relics of
idolatry.

§ 2. The fact that, in the beginning, men have
found some truth in these observances, is a result
of chance; but once men begin to entangle their
minds in such observances, many things turn out
accordingly by the deception of evil spirits,—*to
the end that, entangled in these observances, men
may become more curious, and put their necks
further and further into the manifold snares of
pernicious error,” as Augustine says.

ARTICLE 1V,
§ 3. As for the wearing of relics upon the
person, if they are worn from a motive of con~
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fidence in God and the saints, whose relics they
are, it will not be unlawful; but if there were any
vain observance about the matter, as taking care
that the locket should be triangular, or anything
of that sort, which has nothing to do with reverence
to God and to the saints, it would be a super-
stitious and unlawful observance.

QUESTION XCVII.
OF TEMPTING GOD.

ARTICLE l.~Does tempting God comnsist in certain
proceedings, in which an effect is looked for that is
possible to divine power alone ?

R. A man tempts God sometimes in words,
sometimes in deeds. In words we speak with God
in prayer. Hence a man expressly tempts God in
his petition, when he asks anything of God with
the intention of making trial of God’s know-
ledge, power, or will. A man expressly tempts
God in deeds, when he means by what he does
to make experiment of the divine power, or
loving-kindness, or knowledge. He tempts God,
as we may say, constructively, who though he does
not intend to make experiment of God, neverthe-
less asks for something, or does something, which
is useful for nothing else but to put God’s power,
or goodness, or knowledge, to the test. Thus if
one gallops a horse to escape the enemy, that is
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not making trial of the horse; but if one gallops
a horse without any useful purpose, that is reckoned
to be nothing else than making trial of the horse’s
speed. When then for some necessary or useful
purpose, a man trusts himself to divine help in
his petitions or deeds, that is not tempting God,
for it is said: ‘“ As we know not what to do, we
can only turn our eyes to thee.”! But when this
is done without any useful and necessary purpose,
it is constructive tempting of God. Hence on the
text, “ Thou shalt not tempt the Lord thy God,”*
the gloss says: ‘“ He tempts God, who, having a
safe line of action open to him, unreasonably puts
himself in danger by way of making trial of the
possibility of a divine deliverance.”

§ 2. The saints, when they work miracles by
their prayers, are moved by some consideration
of necessity or utility to seek for effects of divine
power, )

§ 3. It is in view of great necessity and utility
that the preachers of the Kingdom of God leave
aside temporal succours, that they more readily
give themselves to preaching the Word of God;
but if they were to abandon human aids without

any utility or necessity, they would be tempting
God.

! 2 Paral, xx. 13. % Deut. vi. 16.

M vOL. 1I.



QUESTION XCVIII.
OF PER]JURY.

ARTICLE 11.—Is all perjury a sin?

R. To swear is to call God to witness. Now it
is an irreverence to God to call Him to witness to
a falsehood, as though God either did not know
the truth, or were willing to be a witness to what
is false. And therefore perjury is manifestly a sin
against religion, the virtue which has for its office
to show reverence to God.

§ 1. He who swears to do an unlawful act, in
swearing incurs the guilt of perjury for lack of
justice!  If however he does not fulfil his oath, he
does not thereby incur the guilt of perjury: because
it was not a matter that could fall under oath.

§ 2. He who swears not to enter religion,® or
not to give alms, or anything of that nature, in
swearing incurs the guilt of perjury for lack of
judgment. And therefore when he goes and does
the better thing, it is not perjury, but quite the
contrary: for the contrary of what he now does
could not be matter of an oath.

V See 11-11. q. 89. art. 3. (Trl.)
? See II-11. q. 89, art. 7. § 2. with note. (Trl))
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§ 4. An oath bemg a personal action, a newly
admitted citizen is not bound on oath to observe
what the city has sworn to observe. He is bound
however in fidelity to share the burdens and obliga-
tions of the city, as he has become a partaker in
its advantages. A canon who swears to observe
the statutes made in any college, is not bound on
oath to observe the statutes to be made hereafter,
unless it was his intention to bind himself to all
statutes past and to come. He is bound however
to observe them by the mere force of the statutes
themselves, which are compulsory.

ArTICLE II1.—Is all perjury a mortal sin ?

R. According to the doctrine of the Philosopher,
““that which makes other things of this or that
quality, is itself of the same quality in a higher
degree.” But we see that sins of themselves
venial, or even actions good of their kind, are
mortal sins, if they are done on a motive of con-
tempt of God. Much more therefore is everything
a mortal sin, that of its own nature appertains to
contempt of God. But perjury of its own nature
implies a contempt of God: for this is the element
of guilt in it, that it is a piece of irreverence to
God. Hence perjury of its own nature is a mortal
sin.

§ 1. As was said above, q. 89. art. 7. § 3.
compulsion does not take away from a promissory
-oath its binding power in respect of that which may
lawfully be done. And therefore if a party does not
keep an oath taken on compulsion, he none the less
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commits perjury and sins mortally. He may, how-
ever, be absolved from the obligation of his oath by
the authority of the Sovereign Pontiff, especially if
he were constrained by threats, formidable enough
to cause fear in a resolute man.

QUESTION XCIX.
OF SACRILEGE.

ARTICLE L.—Is sacrilege the violation of a sacred
thing f

R. A thing is called sacred from its being
ordained to divine worship. From the fact of a
thing being set aside for the worship of God, it is
rendered something divine; and thus there is due
to it a certain reverence, which is referred to God.
And therefore every piece of irreverence to sacred
things is something of an injury to God, and bears
the character of sacrilege.

ARTICLE 11.—Is sacrilege a special sin ?

R. Wherever there is found a special ground of
deformity, there must needs be there a special sin;
because the species of everything is fixed principally
according to the formal character, not according to
the matter or the subject. But in sacrilege there
is found a special ground of deformity, by which a
sacred thing is violated by irreverence; and there-
fore it is a special sin, and is opposed to religion.
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For as Damascene says: ‘‘ The purple is honoured
and glorified for being made the royal robe; and if
any makes a rent in it, he is condemned to death,”
—ag acting against the King.

§ 2. One special character of sin may be found
in many different kinds of sins, according as these
different sins are directed to the end of one sin.
The like is seen in different virtues, all commanded?
by one virtue. And thus whatever be the kind of
sin by which one acts against the reverence due to
sacred things, he formally commits sacrilege, though
materially there be there different kinds of sin.

§ 3. Sacrilege is sometimes found separate from
other sins, for that the act in question has no other
deformity than being in violation of a sacred thing:
as if a judge should arrest and carry off from a
sacred place one whom he might lawfully arrest in
other places.

ARTICLE II1.—Are the species of sacrilege distin-
guished according to the distinction of sacred things ?

R. The sin of sacrilege consists in irreverent
behaviour towards a sacred thing. Now reverence
is due to a sacred thing on account of its sanctity.
And therefore according to difference in the character
of sanctity attaching to the sacred things to which
irreverence is done, we must distinguish different
species of sacrilege. For the greater the sanctity
that attaches to the sacred thing that is sinned
against, the more grievous is the sacrilege. Now
sanctity is attributed both to sacred persoms, that is,

1 Commanded, 11-11. q. 26. art. 7. note. (Trl.)
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persons dedicated to divine worship, and to sacred’
places, and to certain other sacred things. The
sanctity of a place is referred to the sanctity of the
man who pays worship to God in the sacred place.
For it is said: ““ God did not choose the people for
the place's sake, but the place for the people's
sake.”! And therefore the sacrilege that sins against
a sacred person, is a graver sin than the sacrilege
that sins against a sacred place. There are how-
ever in both these species of sacrilege different
grades, according to differences of sacred persons.
and places. In like manner also the third species
of sacrilege, that is committed on sacred things,
admits of different grades according to the differ-
ences of sacred things. Among them the highest
place is held by the sacraments, whereby man is
sanctified, chief of which is the Sacrament of the
Eucharist, which contains Christ Himself. And
therefore sacrilege against this Sacrament is the
most grievous of all sacrileges. The second place-
after the sacraments is held by the vessels conse-
crated for the receiving of the sacraments, and by
sacred images, and by the relics of the saints, in
which in a manner the very persons of the saints
are venerated or dishonoured ; then by what belongs.
to the ornamentation of the church and of its.
ministers; lastly, by what is set aside for the
sustenance of the ministers of religion, in the shape
either of movable goods or of immovable. Who-
ever sins against any of the afore-mentioned objects,.
incurs the crime of sacrilege.
! 2 Mach. v. 19.



IL.II. Q. C. ART. 1. 183

§ 3. Every sin that a sacred person commits
is materially and incidentally a sacrilege. Hence
Bernard says: ‘‘ Trifles are trifles among seculars:
in a priest’'s mouth they are blasphemies.”! But
formally and properly that sin alone in a sacred
person is a sacrilege, which is committed directly
against the sanctity of the said person, as if a virgin
dedicated to God should be guilty of fornication.

QUESTION C.
OF SIMONY.

ARTICLE L.—Is simony a will of deliberate choice to
buy or sell something spiritual, or annexed to what is
spiritual ¢

R. An act is evil of its kind from falling upon
undue matter. Now there are three reasons that
render a spiritual thing undue matter of buying and
selling. First, because a spiritual thing cannot have
its equivalent in any earthly price, as is said of
wisdom : ‘“She is more precious than all riches.”?
Therefore also Peter, condemning the wickedness
of Simon at its very root, said: ‘‘ Keep thy money
to thyself to perish with thee, because thou hast
thought that the gift of God may be purchased with

! These are the exact words of St. Bernard, De Consid. 1. 2. c. 13.
St. Thomas quotes from memory, not quite accurately. The senti-

ment must be checked by what is said below, q. 168. arts. 2 and 4.

(Trl)
? Prov. ili. 15.
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money.”! Secondly, because that cannot be due
matter of sale, of which the seller is not the owner;
but a prelate in the Church is not owner of spiritual
goods, but steward or dispenser, according to the
text: ‘“Let a man so account of us as of the
ministers of Christ and dispensers of the mysteries
of God."? Thirdly, because selling is inconsistent
with the origin of spiritual things, which proceed
from the gratuitous will of God: hence the Lord
says, ‘‘ Freely have you received, freely give.”3

ARTICLE I1.—Is 1t always unlawful to give money
Sor the sacraments ?

R. The sacraments of the New Law are espe-
cially spiritual, seeing that they are the cause of
spiritual grace, which has not a money price; and
it is inconsistent with the essential notion of this
grace that it should not be given gratuitously. But
the sacraments are dispensed by the ministers of
the Church, who ought to be supported by the
people, according to the Apostle! Thus then we
must say that to take money for the spiritual grace
of the sacraments is the crime of simony, which no
custom can excuse, because custom avails not to
the prejudice of natural or divine law. Now by
money is understood everything that has a money
price. But to take something for the sustenance
of those who administer the sacraments of Christ,
when it is done according to the ordinance of the

1 Acts viii. z0. % 1 Cor. iv. 1. $ St. Matt. x. 8.
¢ 1 Cor. ix. 13, 14.
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Church and approved customs, is not simony, nor
any sin; for it is not taken as the price of hire, but
as the wages of necessity. Hence on 1 Tim. v. 17,
Augustine’s gloss says: ‘Let them receive the
sustenance of necessity from the people, the reward
of their dispensation from the Lord.”

§ 6. Matrimony is not only a sacrament of the
Church, but also an office of nature. Hence it is
lawful to give money for matrimony, inasmuch as it
is an office of nature; unlawful, inasmuch as it is a
sacrament of the Church.

ArTICLE III.

§ 2. It would be an unlawful ordinance to enact
in any church, that there should be no procession at
any one's funeral unless he paid a certain sum of
money : because such a statute would bar the way
to any gratuitous rendering of that pious office. But
it would be a more lawful ordinance to enact that
such an honour should be paid to all who gave
a certain alms: because that would not bar the
way to paying it to others. And besides, the first
ordinance has the appearance of an exaction, but
the second the appearance of a return of gratitude.

§ 4. It is not lawful to exact anything or take
anything as a price for entrance into a monastery.
But if the monastery is poor, and not able to
maintain so many persons, it is lawful, while
granting entrance to the monastery gratuitously, to
take something for the keep of the person received,
if the funds of the monastery are not sufficient for
that purpose.
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ARTICLE IV.—Is st lawful to take money for what
is annexed to spiritualities ?

R. A thing may be annexed to spiritualities in
either of two ways: in one way as depending on
spiritualities, as the holding of ecclesiastical bene-
fices is said to be annexed to spiritualities, because it
is not within the competence of any but the holder
of clerical office: hence such things can nowise
be at all without spiritualities. And therefore it is
nowise lawful to sell them, because in the sale of
them spiritualities also are understood to be subject
to sale. Other things again are annexed to spiritu-
alities as being directed to spiritual ends: as the
right of patronage, which is directed to the pre-
sentation of clerics to ecclesiastical benefices; and
the sacred vessels, which are meant for use in the
sacraments : hence such things do not presuppose
spiritualities, but rather precede them in order of
time. And therefore in some respect they may be
sold, but not inasmuch as they are annexed to
spiritualities.

§ 2. The sacred vessels are annexed to spiritu-
alities as to their end, and therefore their consecra-
tion cannot be sold ; but the material of them may
be sold for the need of the Church and of the poor.



QUESTION CI.
OF NATURAL AFFECTION.

ARTICLE L.——Arc there certatn definite persons who
come within the range of natural affection ?

R. A man comes to stand in the debt of others
in various ways, according to their various excel-
lences and various benefits received from them. In
both these respects God holds the chief place: for
He is at once most excellent, and is to us the first
principle of being and of government. In the
second place our parents and our country, of whom
and in which we were born and reared, are the
principles of our being and government. And
therefore, after God, man is most in debt to his
parents and to his country. Hence as it belongs
to religion to worship God, so in a secondary degree
it belongs to natural affection to worship parents
and country. In the cultus of parents is included
the culius of all kinsmen who are sprung of the same
parents. Again, in the culius of country is included
the cultus of all fellow-citizens and friends of our
country. And these are mainly the bounds of
natural affection.
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ARTICLE Il.—Does natural affection find susten-
ance for parents ?

R. There are two ways in which a thing is
due to parents and fellow-countrymen: in one way
a thing is due ordinarily, in another way sncidentally.
Ordinarily there is due to them that which becomes
a father, inasmuch as he is a father: now a father
being the superior, and as it were the origin and
principle of his son, there is due to him from the
son reverence and service. A thing is due to a
father incidentally, when it becomes him to receive
it in respect of some accident that has befallen him :
for instance, if he is sick, it is becoming that he
should be visited and endeavour made to cure him;
if he is poor, it is becoming that he should receive
sustenance—and so of the rest, all which attentions
come under the head of due service.

§ 1. Under the honouring of parents is under-
stood all the support that ought to be rendered
to parents, as our Lord interprets the command-
ment ;! and this because support is rendered to a
father as a tribute due to a superior.

§ 2. To the text, ‘“ Neither ought the children
to lay up for the parents,”? it is to be said that
because a father stands for a source and originating
principle, and a child for that which has being of
that originating principle, therefore it is ordinarily
proper for a father to support his child; and there-
fore he ought to support him not for a season only,
but for the whole course of his life, and this is the
meaning of ““laying up.” But as for the son bestow-

! St. Matt. xv, 3—6. * 2 Cor. xii. 14.
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ing anything on his father, that happens incidentally,
on account of some need of the hour, in which he
is bound to give him support; but he is not bound
to lay up for a distant day, because in the natural
course of things parents are not the successors of
their children, but children of their parents.

ARTICLE IIl.—Is natural affection a special virtue
distinct from others ?

R. A virtue is special by regarding some object
in some special light. But since it belongs to the
notion of justice to give another his due, there is
a special virtue wherever there is found a special
way in which anything is due to any person. Now
there is something specially due to a person for
being a connatural originating principle, productive
of existence and governing the same. This is the
principle that natural affection regards in paying
duty and worship to parents and country and their
adjuncts. And therefore natural affection is a
special virtue.

§ 1. As religion is a protestation of faith, hope,
and charity, by which virtues a man is primarily
referred to God, so natural affection is a protestation
of the charity which one has to his parents and his
country.

ARTICLE IV.—Is religion an occasion for laying
aside the offices of natural affection to parents ?

R. Religion and natural affection are two virtues.
Now no virtue is contrary to or inconsistent with any
other virtue, because according to the Philosopher,
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*good is not contrary to good.” Hence religion
and natural affection cannot possibly get in one
another’s way, so that the act of the one should be
excluded by the act of the other. But the act of
every virtue is limited by due circumstances, trans-
gressing which it will cease to be an act of virtue,
and become vicious. Hence it is the part of natural
affection to render duty and worship to parents
according to the manner due. But it is not the
manner due, that a man should lay himself out
more for worshipping his father than for worship-
ping God; but as Ambrose says, “ The piety of
divine worship is preferred to the tie of kindred.”

If therefore the worship of parents were to with-
draw us from the worship of God, it would no
longer be the part of natural affection to go on with
the worship of parents against God. Hence Jerome
says: ‘“Go your way, pass over father and mother;
fly with dry eyes to the standard of the Cross; it is
the highest kind of natural affection in this matter
to have been cruel.” And therefore in such a case
the offices of natural affection for-parents are to be
dropped for the sake of worshipping God in religion.
But if it be that by paying due services to parents
we are not withdrawn from the worship of God,
then such services will belong to natural affection;
and in that case there will be no need to abandon
natural affection for the sake of religion.

§ 1. Gregory on that word of our Lord! says:
‘““We ought to ignore our parents, hating them
and flying from them when they are an obstacle to

1 St. Luke xiv. 36.
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us in the way of the Lord.” For if our parents
incite us to sin, and withdraw us from worshipping
God, we ought in that respect to abandon and hate
them. And in this way the Levites are said’ not to
have known their kinsmen, because according to the
command of the Lord?® they spared not the idolaters.

§ 4. A different tone must be taken in speaking
of one who is still in the world, and of one who is
already professed in religion. For he who is still
in the world, if he has parents who cannot be
supported without him, ought not to leave them
«and enter religion, because in so doing he would
be transgressing the commandment of honouring
parents. Some indeed say that even in this case
he may lawfully abandon them and commit the care
of them to God. But looking at the matter rightly,
we see that it would be tempting God, for a man
who has human means at his command, to go and
expose his parents to danger in the hope of divine
assistance. But if his parents could contrive to
live without him, it would be lawful for him to
leave his parents and enter religion: because
children are not bound to support their parents
except in case of necessity. But he who is already
professed in religon, counts as one dead to the
world : hence he ought not, on any plea of support-
ing his parents, to quit the cloister in which he is
buried with Christ, and entangle himself again in
worldly business. He is bound however, saving his
obedience to his superior and his state as a religious,
to make pious efforts to get relief for his parents.

1 Deut. xxxiii. g. ' Exodus xxxii. 27.



QUESTION CIV.
OF OBEDIENCE.

ARTICLE I1.—Is obedience a special virtue ?

R. A special virtue is set and appointed for all
good works that have a special character of praise-
worthiness: for it is the proper function of virtue
to render a work good. Now to obey a superior
is due according to the divine order laid down in
creation, and consequently is a good thing, since
goodness consists in measure, decency, and order,
as Augustine says. This act has a special character
of praiseworthiness from having a special object.
For among the many other things that inferiors
are bound to render to their superiors, this is one
thing special, that they are bound to obey their
commands. Hence obedience is a special virtue,
and its special object is a command, tacit or express;
for the will of a superior, in whatsoever way it
becomes known, is a sort of tacit command, and
the obedience seems all the readier when, under-
standing the superior’s will, it forestalls any express
command.

§ 1. Two special ideas, regarded by two special
virtues, may easily meet in one and the same
material object. Thus a soldier defending a royal
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fortress performs at once a work of fortitude, in not
shrinking from the danger of death in a good cause ;
and a work of justice, in yielding due service to
his Sovereign. So then the idea which obedience
fixes upon, that of a command, goes along with
acts of all virtues, but not with all acts of virtue,
because not all acts of virtue are enjoined under
a command. In like manner also some things fall
under a command which belong to no other virtue
but obedience, as is clear in things that are not
evil except for their being forbidden. Thus then
if obedience is taken in its proper sense, as regarding
and going upon the precise idea of a command, it
will be a special virtue, and disobedience a special
sin: for, taking it in this way, it is requisite for
obedience that one should perform an act of justice,
or of any other virtue, with the intention of accom-
plishing a command; and for disobedience it is
requisite that one should actually set at nought a
command.

§ 3. Obedience, like any other virtue, ought to
have a ready will for its own proper object, and not
for anything inconsistent with that object. But
the proper object of obedience is a command,
proceeding from the will of another. Hence obe-
dience renders a man's will prompt and ready to
fulfil the will of another commanding him. But
if what is commanded him is something willed on
its own account, apart from any idea of a command,
as happens in prosperity, he is already tending to
it of his own will, and seems to accomplish it, not
for the command, but for the .gratification of his

N VOL. Il.
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own will. But when what is commanded is in no
way willed of itself, but, looked at in itself, is
repugnant to the person’s own will, as happens in
hard times, then it is quite clear that the thing is
done only on account of the command. And there-
fore Gregory says that ‘‘the obedience that has
something of its own in prosperity, is either no
obedience at all, or is of inferior degree; but in
adversity or difficulty the obedience is greater.”!
This however is to be understood, judging by external
appearances. But in the judgment of God, who
searches hearts, it may happen that, even in pros-
perity, obedience, having something of the man’s
own about it, may not be on this account less praise-
worthy, if the man’s own will does none the less
devoutly tend to the accomplishment of the precept.

ARTICLE IIl.—Is obedience the greatest of virtues ?

R. As sin consists in man’s cleaving to change-
able goods, to the contempt of God; so the merit
of a virtuous act consists in man’s cleaving to God,
as to his last end, to the contempt of created goods.
But the end has the preference over the means to
the end. If then created goods are contemned in
order that the soul may cleave to God, it is greater
praise of a virtue to say that it cleaves to God than
to say that it contemns earthly goods. And therefore
those virtues which of themselves make the soul
cleave to God, namely, the theological virtues,
have the preference over the moral virtues, by
which some earthly object is contemned in order

1 See St. Francis of Sales, On the Love of Ged, ix. 2. (Ttl)
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that the soul may cleave to God. But among
moral virtues a virtue has the preference, the
greater the object that it contemns in order to
cleave to God. Now there are three kinds of
human goods which a man may contemn for God’s
sake. The lowest of the three are external goods;
intermediate are goods of the body; and highest
of all are goods of the soul. Of these last chiefest
in one way is the will, inasmuch as by the will it is
that a man uses all other goods. And therefore,
ordinarily speaking, the virtue of obedience, which
contemns the man’s own will for God’s sake, is
more praiseworthy than the other moral virtues,
which contemn for God's sake sundry other goods.
Hence also all other works of virtue are meritorious
with God as being done in obedience to the divine
will. For if one even were to endure martyrdom,
or had distributed all his goods to the poor, unless
he referred it to the fulfilment of the divine will,
which reference belongs directly to obedience, there
could be no merit in such acts, no more than if
they were done without charity ; and indeed charity
cannot be without obedience, for it is said: ‘ He
that keepeth his word, in him in very deed the
charity of God is perfected;”! and that because
friendship makes identity in willing and willing
not.

§ 3. Good is of two sorts: one sort which a
man is necessarily bound to do, as to love God;
and such good nowise ought to be omitted for
obedience. There is another sort of good which

1 1 St. John ii. 5.
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a man is not necessarily bound to do; and such
good a man ought at times to omit for the obedience
to which he is necessarily bound, because one ought
not to incur any fault in doing good; and yet, as
Gregory says: ‘“He who forbids his subjects any
one good deed, must nceds allow them many others,
lest the spirit of himn who obeys dic out entirely, if
he is kept fasting and quite turned away from all
good deeds.” And thus by obedience and other
good exercises the loss of one good exercise may
be made up.

ArTICLE IV,

§ 2. As God works no effect against nature,
because *that is the nature of everything, which
God works in the thing,” as the gloss says, quoting
Augustine ; and yet He works sundry effects against
the usual course of nature: so God can command
nothing against virtue, because virtuc and the
rectitude of the human will consist principally in
conformity to the will of God and compliance
with His command, though that command be
against the usual manner of virtue! Thus then
the command given to Abraham to slay his innocent
son was not against justice, because God is the
author of life and death.

1 On this delicate question, see Ethics and Natural Law, p 131,
n. 6; p. 149, n. 3; and the references to Suarez]given p. 152.
Suarez hclds that God, as Master, can alter the matter of the law,
but He cannot as Lawgiver alter or dispense from the law itself.
And this accords well with St. Thomas, 1I.I1. q. 88. art. t0. § 3.
q.89.art. 9. § 1. CI als> I-I1. q. 100. art, 8. (Trl)
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ARTICLE V.—Adre subjects bound to obey their
superiors in all things ?

R. Tt may happen on two grounds that a subject
is not bound to obey his superior in all things.
One ground is the commandment of a higher
authority to the contrary. Another ground is in
the case of a command being given in a matter
in which the receiver of the command is not
subject to the authority from which the command
proceeds. For Seneca says: ‘“It is a mistake to
suppose that slavery descends upon the whole man;
the better part of the man remains free: bodies
are liable to ownership and are made over as
property, but the mind is its own master.””! And
therefore in what concerns the inward motion of
the will man is not bound to obey man, but only
God. Still man is bound to ohey man in what has
to be done externally by the body. Yet even herc
man is not bound to obey man, but only God, in
what belongs to the nature and physical being of
the body, because in the physical order all men are
equal,® as touching the nourishment of the body and
the begetting of offspring. Hence neither slaves
are bound to obey their masters, nor children their
parents, about contracting marriage, or preserving
virginity, or anything of that kind. But in the
laying out of his day and the transaction of business

! Christianity allowed the slave-owner's property, not in the
man himself whom he called his slave, but in all the man’s labour.
He was a slave-labour-owner. (Trl.)

* Such is the true meaning of omnes homines nafura sunt pares, a
maxim borrowed by St. Thomas from the Roman jurists. (Trl.)
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the subject is bound to obey his superior according
to the character of his superiority, a soldier his
commanding officer in matters of war, a slave
his master in doing slave’s work, a son his father
in condutt of life and household management, and
so of the rest.

§ 2. Man is subject to God absolutely in all
respects both within and without, and therefore
he is bound to obey Him in all things. But
inferiors are subject to their superiors, not in all
things, but in certain matters of limited range;
and in those matters superiors are intermediaries
between God and their subjects: in other matters
the latter are subject immediately to God, by whom
they are instructed through the natural or the
written law.

§ 3. Religious profess obedience according to
regular observance, in which they are subject
to their superiors; and therefore they are bound
to obey in those points only which can form a part
of regular observance; and this is obedience
sufficient for salvation. But if they choose to
obey in other matters also, that will be carrying
perfection to a height; provided the things enjoined
be not against God, nor against the perfection
of the rule, because such obedience would be:
unlawful. Thus then we may distinguish three
degrees of obedience: one sufficient for salvation,
which obeys in what it is obliged to; another,
perfect obedience, which obeys in all things lawful ;
a third, indiscreet, which obeys even in things un-
lawful.
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ARTICLE VI.—Are Christians bound to obey civil
authority ?

R. The faith of Christ is the principle and
cause of justice, according to the text: ‘The
justice of God by the faith of Jesus Christ;”!
and therefore by the faith of Jesus Christ the
order of justice is not taken away, but is rather
confirmed. But the order of justice requires that
inferiors obey their superiors: otherwise the state
and condition of human society could not be pre-
served. And therefore the faith of Christ does
not excuse the faithful from the duty of obedience
to secular princes.t

§ 1. The slavery by which man is subject to
man reaches to the body, not to the soul, which
remains free. But in the present state of this life
we are set free by the grace of Christ from the
defects of the soul, but not from the defects of
the body, as is clear by the Apostle, who says of
himself: ‘“ With the mind I serve the law of God,
but with the flesh the law of sin.”? And therefore
they who become the children of God by grace are
free from the spiritual slavery of sin, but not from
the slavery of the body, by which they are bound
over to temporal masters.

! Romans iii. 22.
2 Cf. I-11. q. 66. art. 5. § 2. (Trl.)
3 Romans vii. 25.



QUESTION CVI.
OF GRATITUDE.

ARTICLE I1.—Is the tnnocent more bound to render
thanks to God than the penitent 7

R. Where the favour is greater, there greater
gratitude is requisite. But a favour is a favour
because it is bestowed gratuitously. Hence there
are two ways in which a favour may be greater:
in one way from the amount of the thing given;
and in this way the innocent is bound to greater
return of thanks, because, absolutely speaking,
other things being equal, there is given him a
greater gift from God, and a more continuous
gift. In another way a favour may be said to be
greater because it is bestowed more gratuitously ;
and in this way the penitent is more bound to
return thanks than the innocent, because, being
as he was worthy of punishment, there is given
him grace and favour. And thus, though the gift
that is given to the innocent is, absolutely con-
sidered, the greater, still the gift that is given to
the penitent is greater in reference to him, as a
small gift given to a poor man is greater than
a great gift to a rich one.

§ 4. “To whom less is forgiven; he loveth less.”!

! St. Luke vii. 47.
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ARTICLE IV.—Qught a benefit received to be
requited on the spot !

R. As in the conferring of a benefit there are
two things to consider, the affection and the gift,
so the same two things are to be considered in
returning a benefit. As for the affection, the
return should be made immediately: hence Seneca
says, ‘“ Do you wish to return a benefit ? accept it
graciously.” But as for the gift, a time should be
waited for in which the return may be opportune
for the benefactor; but if at an inconvenient time
one wishes at once to render service for service,
that has not the air of a virtuous, but of an
unwilling return. For as Seneca says: “If he
seeks to pay too quickly, he owes unwillingly; and
he who owes unwillingly, is ungrateful.”

§ 4. “He who is in a hurry to return a kind-
ness, has not the mind of a grateful man, but of a
debtor.”? :

ARTICLE V1.—OQught the return of kinduess to
exceed the kindness received 7

R. The return of kindness has regard to the
benefit, as the benefit was in the will of the bene-
factor. Now in the benefactor this is reckoned
specially commendable, that he has gratuitously con-
ferred a benefit to which he was not obliged. And
therefore the recipient of the benefit is bound by
a debt of moral decency to some similar gratuitous
payment. But the payment does not seem to be
gratuitous, unless it exceeds the quantity of the

! Seneca.



202 I1-Ir. Q. CVII. ART. II.

benefit received: because so long as the requital
is less or equal, it has not the look of a thing
gratuitously done, but of a return of something
received. And therefore the return of kindness
always strives to the best of the person’s ability
to give back something greater than has been
received.

§ 2. The debt of gratitude is derived from
charity; and charity, the more it is paid, the
more it is due, according to the text: ‘“ Owe no
man anything but to love one another.”! And
therefore no harm if the obligation of gratitude is
interminable.

QUESTION CVII.
OF INGRATITUDE.

ARTICLE I1.—Is ingratitude a special sin?

R. Ingratitude means want of gratitude. Now
every want or privation has its species according
to the opposite habit: for blindness and deafness
differ according to the difference of sight and
hearing. Hence as gratitude is one special virtue,
so ingratitude is one special sin. But it has different
degrees, according to the order of things requisite
for gratitude. There the first thing requisite is
that the man should recognize the benefit he has
received; the second is praise and rendering of
thanks; the third is that he should give something
in return according to place and time and his

1 Romans xili. 8,
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ability. But because what is last to be generated
is the first to decay, therefore the first degree of
ingratitude is not to return the kindness; the
second is to dissemble the kindness, as being
unwilling to show that you have received any;
the third and most grievous is failing to recognize
it as such, either by forgetting it or in any other
way. And because in an affirmation there is under-
stood the denial of the opposite statement,! therefore
it belongs to the first degree of ingratitude that a
man should render evil for good; to the second,
that he should disparage the benefit he has received ;
to the third, that he should account the benefit an
ill turn done him.

ARTICLE 1V.—Are kindnesses to be withdrawn from
the ungrateful ?

R. About the ungrateful person two things are
to be considered: first, what it is that he deserves
to have done to him; and putting the question that
way, it is certain that he deserves withdrawal of
kindness. In another way it is to be considered,
what it befits the benefactor to do. In the first
place, he ought not to be too ready to judge that
there is ingratitude, for *frequently,” as Seneca
says, ‘“ he who has made no return is grateful,” the
reason being perhaps that he has not had the means
or due opportunity of making any return. Secondly,
he ought to aim at making the ungrateful person
grateful ; which if he cannot do with the first act of

144, if you affirm, as below, that a man renders evil for good,
you deny the opposite, that he returns good for good. (Trl.)
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kindness, he will perhaps do with the second. But
if after repeated kindnesses the other increases
his ingratitude and becomes worse, the benefactor
ought to desist from bestowing kindnesses.

§ 2. He who bestows a kindness on an ungrateful
person, does not give him an occasion of sin, but
rather of gratitude and love. If the recipient thence
takes occasion of ingratitude, that is not to be
imputed to the giver.

§ 3. He who bestows a kindness, ought not to
pos¢ as a punisher of ingratitude, but rather as a
benevolent physician, seeking to cure ingratitude by
reiterated acts of kindness.

OQULESTION CVIIIL.
OF VENGEANCE.!

ARTICLE 1.—Is vengeance lawful ?

R. Vengeance is taken by some penal evil
inflicted on the offender. In judging of vengeance
then we are to consider the mind and purpose of
him who takes it. For if his=intention makes
principally for the evil of him on whom he takes
vengeance, and rests there, it will be altogether
unlawful ; because to take delight in the evil of
another belongs to hatred, which is repugnant to
the charity with which we are bound to love all
men. Nor is it an excuse for any one to say that
bhe intends the evil of him who has unjustly inflicted

3 Ethics and Natural Law, pp. 169—176. (Trl.)
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evil on him, as it is no excuse for a man that he
hates another who hates him; for a man ought not
to sin against another, simply because that other
has first sinned against him; for this is being over-
come by evil, which the Apostle tells us not to be,
saying, ‘“ Be not overcome by evil, but overcome
evil by good.”"! But if the intention of him who
takes vengeance makes principally for some good
that is reached by the punishment of the offender,
say his amendment, or the restraint of that party
and the quiet of others, and the maintenance of
justice, and the honour of God, then vengeance
may be lawful, other duc circumstances being
observed.

§ 1. To the text, * Vengeance is mine, 1 will
repay,”? it is to be said that he who according to
his rank and order exercises vengeance upon cvil-
doers, does not usurp to himself what is God's, but
uses the power divinely bestowed on him; for it is
said of the carthly prince: “ He is God’s minister,
an avenger to cxccute wrath upon him that doth
evil.”* DBut if any one exercises vengeance contrary
to the order of divine institution, he usurps to
himself what is God's, and therefore sins.?

§ 2. The good bear with the wicked to this
extent, that, so far as it is proper to do so, they
patiently endure at their hands the injuries done to
themselves; but they do not bear with them to the
extent of enduring the injuries done to God and

! Romans «ii 2r1. ? Deut. xx\ii. 35. Romans xii. 19.
* Romans xiii. 4.
4 Lawlul venzeance is in fact the vengeance of the law (Trl)
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their neighbours. For [pseudo-] Chrysostom says:
“It is praiseworthy to be patient under one’s own
wrongs, but the height of impiety to dissemble
injuries done to God.”

§ 3. The Gospel law is a law of love; and there-
fore into them who do good works on a motive of
love, who alone properly belong to the Gospel, fear
is not to be inspired by punishments, but only into
such as are not moved by love to good, who though
they are of the Church in number, are not so in
merit.

§ 4. The wrong that is done to an individual,
sometimes redounds to God and to the Church, and
then the person ought to avenge his own wrong: as
is clear of Elias, who made fire to descend upon
them who had come to arrest him ;' and in like
manner Eliseus cursed the boys that mocked him ;3
and Pope Silverius excommunicated those that sent
him into exile. But inasmuch as the wrong done
you concerns your own individual person, you ought
to put up with it patiently, if so it be expedient: for
these precepts of patience?® are to be understood as
obligatory “in readiness of heart,” as Augustine
says.t

§ 5. When a whole people sins, vengeance is to
be taken upon them either to the extent of the
whole people, as the Egyptians were drowned in
the Red Sea, and as the Sodomites all perished
together, or to the extent of a great portion of the
people, as in the punishment of those who adored

1 4 Kings i 10. % 4 Kings ii. 24.
3 St. Matt. v, 39, 40. ¢ Cf. II-1L. q. 72. art. 3. (Trl)
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the golden calf.! But sometimes, if there is hope
of the amendment of the many, the severity of
vengeance should be exercised only upon a few
ringleaders, whose punishment may serve to terrify
the rest, as the Lord? ordered the princes of the
people to be hung for the sin of the multitude. But
if it is not the whole community that has sinned,
but only a part, then if the wicked can be got at
apart from the good, vengeance should be exercised
on them alone, provided it can be done without
scandal to others; otherwise the community must
be spared, and abatement of severity made. And the
same holds good for the prince whom the people
follow. For his sin must be borne with, if it cannot
be punished without scandal of the people, unless-it
happens to be such a sin on his part as would do
more harm to the people in spirituals or temporals
than the scandal to be apprehended from his
punishment.

ARTICLE II.—Is vengeance a special virtue ?

R. As the Philosopher says, fitness for virtue is
in us by nature, but the fulness of virtue comes by
practice, or by some other cause.®> Hence it appears
that the virtues perfect us, duly to carry out those
natural inclinations which are part of the ordinance
of nature. And therefore to every definite natural
inclination there is attached some special virtue.
Now there is one special inclination of nature to

I Exodus xxxii. 28. 2 Numbers xxv, 4.
% 4., by infusion, in the case of the supernatural virtues. CL
-1I. q. 47. art. 14. § 3. (T1l)
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remove causes of hurt: hence to animals there is
given an irascible faculty distinct from the concu-
piscible faculty. Now a man repels causes of hurt
by defending himself against wrongs, to prevent their
being done him; or in case of wrongs already done,
revenging them, not with any intention of hurting,
but with the intention of removing causes of hurt.

ArTicLE III.—Ought vengeance fo be taken by
means of the punislments customary amongst men ?

R. Vengeance is so far lawful and virtuous, as it
makes for the restraint of evil. Now they who have
no love of virtue, are restrained from offending by
fear of losing something that they love more than
what they gain by offending. And therefore ven-
geance is to be taken for offences by the withdrawal
of all that the offender most loves—Iife, limb, liberty,
property, country, and glory.

§ 2. All who sin mortally are worthy of cternal
death in the retribution of the world to come, which
is according to the truth of divine judgment. But
the punishments of the presenf life arc rather
medicinal; and therefore the punishment of death
is inflicted on those sins alone which tend to do
serious mischief to others.

§ 3. When along with the fault the punishment
also becomes known, be it death or any other of
those things that man has a dread of, his will is
thereby weaned from sin; because the punishment
terrifies him more than the example of the fault
allures him.!

1 See Ethics and Natuia! Law, p. 348. (Trl)
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ARTICLE IV.—Is vengeance to be exercised on those
who have sinned involuntarily 7!

R. Punishment may be considered in two ways,
in one way precisely as punishment, and in this way
punishment is not due except to sin, because by
punishment the equilibrium of justice is restored,
inasmuch as he who by sinning has had too much
of his own will, suffers something now against his
will. In another way punishment may be considered
as a medicine, inasmuch as medicine is not only
remedial of past sin, but is also preservative against
future sin, or promotive of some good; and in this
way one is sometimes punished without fault, but
not without cause. It is to be observed however
that medical treatment never withdraws a greater
good to promote a less; it never blinds the eye to
cure the heel; but it does sometimes inflict hurt in
lesser matters to afford remedy in greater things.
And because spiritual goods are the greatest goods,
and temporal goods the least, therefore a man is
sometimes punished in temporal goods without his
fault; this is the case in many of the punishments
of the present life, divinely inflicted to prove a
man or to humble him; but never is a man
punished in spiritual goods without his own fault,
neither in the present life nor in the life to come:
because there in the world to come punishments
are not medicines, but follow upon spiritual con-
demnation.

§ 1. One man is never punished with a spiritual
punishment for the sin of another, because spiritual
! Cf 1.11. q. 87. arts. 7. 8. (Trl)

o VOL. 1I.
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punishment reaches to the soul, in which every man is
free and independent. But sometimes one is punished
with temporal punishment for the sin of another,
for three reasons. First, because one man is tempor-
ally the chattel of another: and so he is punished
to punish that other: thus children are in the body
the chattels of their father, and slaves in a certain
sense the chattels of their owners. In another way,
inasmuch as the sin of one spreads to another,
either by imitation, as children imitate their parents’
sins, and slaves their masters’, to sin more boldly ;
or by way of merit, as the sins of subjects merit a
sinner to be set over them, according to the text,
“Who maketh a man that is a hypocrite to reign
for the sins of the people;”! or by way of some
consent or dissembling, as sometimes the good are
temporally punished with the wicked because they
have not rebuked their sins, as Augustine says.
Thirdly, to commend the unity of human society,
in consequence of which unity one man ought to be
solicitous for another that he sin not; and to excite
a detestation of sin, when it is” found that the
punishment of one redounds to all, as though all
made one body, as Augustine says of the sin of
Achan.? But as for the saying of the Lord, “ Visiting
the iniquity of the fathers upon the children unto
the third and fourth generation,”® that seems
rather to point to mercy than to severity, in that
He does not wreak His vengeance at once, but
waits for the time to come, that posterity at least
may mend their ways; but as the malice of posterity

1 Job xxxiv. 30. 3 Josue vii. 3 Exodus xx. 5.
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increases, it becomes in a manner necessary for
vengeance to fall.

§ 2. The secret judgments of God, whereby He
temporally punishes some persons without fault of
theirs, are not within the competence of human
judgment to imitate; because man cannot com-
prehend the reasons of these judgments so as to
know what is expedient for each individual soul.
And therefore never by human judgment ought a
man to be punished with the pain of the lash, so as
to be put to death, or maimed, or beaten with stripes,
without his own fault.! But with the pain of loss
one is punished even in human judgment without
fault, but not without cause.

1 CI II-1I. q 64. art. 2. § 3., Ethics and Natural Law, pp. 349,
350, n. 8. (Trl.)



QUESTION CIX.
OF TRUTHFULNESS.

ARTICLE 1.

§ 3. He who speaks the truth, utters certain
signs conformable to things, the signs being either
words or outward decds or any outward things
whatever. But such things are the matter of the
moral virtues only: for to them belongs the use of
the outward members under the control of the will.
Hence truthfulness is a moral virtue. And it is in
the golden mean between excess and defect in two
ways,—on the part of the object and on the part of
the act. On the part of the object, because truth
essentially involves a certain equality : now equality
is something intermediate between too much and
too little: hence by the fact of a person’'s saying
what is true of himself, he holds an intermediate
place between him who says too great things of
himself and him who says too small things. On
the part of the act it holds the golden mean, inas-
much as it speaks the truth when it ought and as
it ought. Now excess is attributable to him who
blurts out his own doings and feelings unseasonably ;
and defect to him who conceals them when he ought
to declare them.
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ARTICLE I1.—Is truthfulness a special virtue ?

R. The idea of human virtue is that it should
render man’s work good. Hence wherever a special
character of goodness is found in the act of man,
man needs to be disposed thereto by a special
virtue. But since goodness consists in order, a
special character of goodness must accompany every
definable order. But there is a certain special order
whereby our outward behaviour whether in word or
deed is ordained as a sign to something signified;
and to this effect man is perfected by the virtue of
truthfulness. Clearly then truthfulness is a special
virtue.

ARTICLE I11.—Is truthfulness a part of justice ?

R. The qualification for a virtue to be annexed
to justice as a secondary to a primary virtue, is
that it should partly coincide with justice and partly
fall short of the perfect character thereof. Now
the virtue of truthfulness coincides with justice in
two particulars. One particular is this, that it is
exercised in relation to another person: for the
declaration is made {0 another, the man declaring
to that other the truth about himself. The other
particular is touching the eguality that justice
establishes in things; and the virtue of truthfulness
does likewise: for it equalizes and adapts signs to
existent matters of fact about the speaker. But it
falls short of the proper character of justice in
respect of the nature of the thing duc: for this
virtue does not deal with what is legally due, as
justice does, but rather with what is morally due,
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inasmuch as on grounds of moral seemliness one
man owes to another a declaration of the truth.
Hence truthfulness is a part of justice, being
annexed to it as a secondary virtue to its primary.

§ 1. Because man is a social animal, one man
naturally owes another that without which human
society could not go on. But men could not live
with one another, if they did not believe one
another as declaring the truth to one another. And
therefore the virtue of truthfulness in some way
hinges upon the notion of a thing due.

—

QUESTION CX.

OF VICES OPPOSED TO TRUTHFUILNESS, AND FIRST OF
LYING.

ARrTICLE I.—Is lying always opposed to truthfulness ¥

R. A moral act has its species assigned to it
according to its object and its end in view; for the
end is the object of the will, and the will is the
prime mover in moral acts. Again the power set
in motion by the will has its own object, which is
the proximate object of the voluntary act; and in
the act of the will this object stands to the end in
view as the material element to the formal.! Now
the virtue of truth, and consequently the opposite
vices, both consist in a declaration made by means
of certain signs, which declaration or assertion is
an act of reason applying the sign to the thing

1 As explained above, I-11. q. 18. art. 6.
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signified : for every representation is a certain
putting of things together, which is the proper act
of reason. Hence though dumb animals give certain
declarations or indications, yet they do not intend
to indicate or declare anything; but they do some
action by natural instinct, and on that instinct
declaration ensues. In so far however as such
declaration or assertion is a moral act, it must be
voluntary, and dependent upon the intention of the
will. The proper object of any declaration or
assertion is truth or falsehood. And the intention
of an inordinate will may be carried to two purposes:
one is the utterance of a false assertion; the other
is the proper effect of a false assertion, the deceiving
of somebody. If then these three elements all
combine, that the assertion made is false, that there
is the will to make a false assertion, and lastly
the intention to deceive: then there is falsehood
malerially, because what is said is false; and false-
hood formally, on account of the will to utter what
was false; and falsehood effectively, on account of
the will to create a false impression. Nevertheless
the essential character of lying is derived from
formal falsehood, or from the fact of one having
the will to assert what is false : a lie is speech against
one’s mind. And therefore if any one asserts what
is false, believing it to be true, it is a falsehood
materially but not formally, because the falseness
is besgide the intention of the speaker. Hence it
does not bear the perfect character of a lie: for
what is beside the intention of the speaker is
accidental, and therefore cannot constitute a specific
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difference. But lf one utters a formal falsehood
with the intention of saying what is false, then
though what is said be true, still such an act, so
far as it is voluntary and moral, has falsehood of
its own portion, and truth only accidentally: hence
it attains to the species of lying. But as for one's
intending to create falsehood in the opinion and
belief of another by deceiving him, that is not part
of the specific nature of a lie, but goes to give the
lie perfection: as in the physical world a thing
attains to the species, if it has the form, even
though the effect of the form be wanting.! Thus
it 1s clear that lying is directly and formally opposed
to the virtue of truthfulness.

§ 1. Everything is rather judged by wj’nt is in
it formally and ordinarily than by what is in it
materially and incidentally. And therefore it is
more opposed to the moral virtue of truthfulness
for one to tell the truth, intending to tell a false-
hood, than for one to tell a falsghood, intending to
tell the truth,

§ 2. Speech holds the foremost place among
signs. And therefore when it is said that a lie is
a false intimation given by speech, under the name
of speech is understood every sign. Hence he would
not be guiltless of lying, who by nods and becks
should endeavour to give any false intimation.

§ 3. The desire to deceive goes to make the lie
perfect, but does not enter into its specific essence,
as neither does any effect belong to the specific
essence of its cause.

See Ethics and Natural Law, p. 225, n. 2 (Trl)
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ARTICLE 1I1.—Is every lic a sin?

R. What is evil of its kind can nowise be good
and lawful : because for a thing to be good, all must
be right that goes to make it up; for goodness
supposes soundness all round, but any single defect
makes an evil case. But a lie is evil of its kind;
for it is an act falling on undue matter: for words
being naturally signs of thoughts, it is a thing
unnatural and undue for any one to signify in word
what he has not in his mind.!

§ 4. A lie has the character of sinfulness, not
only from the damage done to a neighbour, but also
from its own inordinateness. Now it is not lawful
to employ any unlawful inordinateness for the
hindering of hurts and losses to others; as it is not
lawful to steal in order to give alms. And therefore
it is not lawful to tell a lie to deliver another from
any danger whatever. It is lawful however to hide
the truth prudently under some dissimulation, as
Augustine says.®

§ 5. He who promises anything, if he has the
intention of doing what he promises, does not lie;
because he does not speak contrary to what he
bears in his mind. But if afterwards he does not
do what he has promised, then he seems to act
unfaithfully by changing his mind. He may how-
ever be excused on two accounts. One is, if the
thing promised is manifestly unlawful; in which
case he sinned in promising, and does well in
changing his mind. The other is, if the conditions

\ Ethics axd Natural Law, pp. 228—230, nn. ¢, 3, 6. (Trl)
3 A word to the wise: see Ethics and Natsral Law, pp. 232—237.
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of persons and things are changed. For as Seneca
says, for a man to be bound to do as he has
promised, it is requisite that all things remain un-
changed : otherwise neither was he a liar in promis-
ing, because he promised what he had in his mind,
due conditions being understood ; nor is he unfaith-
ful in not fulfilling what he promised, because the
conditions do not remain the same,

§ 6. An act may be considered in one way in
itself, in another way on the part of the agent. A
jocose lie then has a character of deceit from the
very kind of the act, though in the intention of the
speaker it be not spoken to deceive, and from
the manner of speaking actually do not deceive.!

ARTICLE IV.—Is every lie a mortal sin !

R. Mortal sin is properly that which is incon-
sistent with the charity whereby a soul is united to
God. Now a lie may be contrary to charity in
three ways: in ttself, in the end intended, and acci-
dentally. In itself it is contrary to charity as regards
the falsity of the intimation given.. If this is about
divine things, it is contrary to the charity of God,
whose truth is obscured or misrepresented by such
a lie. Hence a lie of this nature is not only opposed
to the virtue of charity, but also to the virtue of
faith and religion: and accordingly this is a lie
most grievous and mortal. Bat if the false intima-
tion be about something that it appertains to man’s
good to know of, for instance something bearing
on the progress of knowledge and the formation of
character, thereby bringing the prejudice of false

3 See however Ethics and Natursl Law, p. 226. (Trl.)
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opinion to a neighbour, it is contrary to charity in
the department of love of our neighbour: hence it
is a mortal sin. But if the false opinion generated
by a lie turns on a point about which it does not
matter whether one view or another be taken of it,
—as if one should be deceived on some particular
incidents that were no concern of his—then by
such a lie no damage is done to our neighbour:
hence it is not in itself a mortal sin.  On the ground
of the end intended, a lie is opposed to charity by
being uttered either to the injury of God, which is
always a mortal sin, as being opposed to religion;
or to the hurt of our neighbour in his person, wealth,
or good name; and this also is a mortal sin, since
it is a mortal sin to hurt our neighbour, and the
mere intention of mortal sin makes a mortal sin.
But if the end intended be not contrary to charity,
neither will the lie be a mortal sin in this respect;
as appears in a focose lte, that is intended to create
some slight amusement, and in an officious lie, in
which is intended even the advantage of our neigh-
bour. Accidentally the lie may be contrary to
charity by reason of the scandal it gives, or other
damage ensuing from it; and so again it will bea
mortal sin, for that the party is not deterred by fear
of scandal from a barefaced, open lie.!

1 Once more it is to be remembered that the mortal sin against
charity, 5o often insisted on by St. Thomas, supposes serious harm ;
where the harm is not serious, the sin is not mortal, on account of
parvity of matter. Modern Catholic theologians agree, with what
St. Thomas implicitly teaches here, that a lie pure and aimple, as
a sin against truth, is never a mortal sin, but becomes mortal by
being complicated with some other sin, as against justioe, charity,

or religion. (Trl.)
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§ 5. Some say that in perfect men every lie is a
mortal sin. But that is an irrational thing to say;
for no circumstance aggravates infinitely unless by
transferring the sin to another species. But the
circumstance of person, wha it is that offends—does
not transfer the sin to another species, unless it be
by reason of some adjunct, as of a vow that the
person has made, which reason cannot be said to
hold in the case of an officious or jocose lie. And
therefore an officious or jocose lie is not a [grave]
sin in perfect men, except it happen to become so
by reason of the scandal given.

OUESTION CXI.
OF SIMULATION AND HYPOCRISY.

ARTICLE 1.—Is all simulation sinful ?

R. 1t belongs to the virtue of truthfulness that
one should show himself exteriorly by outward signs
to be such as he really is. Now outward signs are
not only words but also deeds. And therefore, as it
is opposed to truth for any one to signify by outward
words anything different from what he has in his
heart, so also is it opposed to truth for any one by
any signs consisting in actions or outward things to
signify that which is not in him; and such a pro-
ceeding is properly called simulation. Hence simu-
lation is properly a lie enacted in certain signs,
consisting of outward actions; and it makes no
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difference whether one lies in word or in action.
Hence as all lying is sinful, so also is all simula-
tion.

§ 4. As one lies in word when he signifies that
which is not, but not when he is silent over what
is,—which is sometimes lawful; so it is stmulation
when by outward signs, consisting of actions or
things, any one signifies that which is not, but not
when one omits to signify that which is: hence
without any simulation a person may conceal his
own sin.!

ArTICLE I1.—Is hypocrisy the same as simulation ?

R. Augustine says: ‘“As actors [hypocritae,
vmoxpirai] pretend to other characters than their
own, and act the part of that which they are not;
so in the churches and in all human life, whoever
wishes to seem what he is not, is a hypocrite, or
actor: for he pretends to be just without rendering
himself such.” So then hypocrisy is simulation,
not however any and every simulation, but only
that by which a person pretends to a character not
his own, as when a sinner pretends to the character
of a just man.

§ z. The habit or garment of holiness, religious
or clerical, signifies a state wherein one is bound to
works of perfection. And therefore, when one takes
the holy habit intending to betake himself to a state
of perfection, if afterwards he fails by weakness, he
is not a pretender or hypocrite, because he is not

! Understand. when he is not interrogated by any one who has
the right to hear it of him. (Trl)
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bound to declare his sin by laying the holy habit
aside. But if he were to take the holy habit in
order to figure as a just man, he would be a hypocrite
and pretender.

ARrTICLE IV.—Is hypocrisy always a mortal sin ?

R. There are two things in hypocrisy, the want
of holiness and the simulation of possessing it.
If therefore by hypocrite we are to understand one
whose intention is carried to both these points, so
that he cares not to have holiness but only to
appear holy—as the word is usually taken in Holy
Scripture—in that understanding it is clearly a
mortal sin: for no one is totally deprived of holiness
otherwise than by mortal sin. But if by hypocrite
is meant one who intends to counterfeit the holiness
which mortal sin makes him fall short of, then
though he is in mortal sin, and is thereby deprived
of holiness, still the mere pretence on his part is
not always a mortal sin, but is sometimes only
venial. To tell when it is venial and when mortal,
we must observe the end in view. If that end be
inconsistent with the love of God and of one’s
neighbour, it will be a mortal sin, as when one
pretends to holiness in order to disseminate false
doctrine,! or to gain some ecclesiastical dignity of
which he is unworthy, or any other temporal goods,
placing his last end in them. But if the end
intended be not inconsistent with charity, it will
be a venial sin, as when one finds pleasure and
satisfaction in the mere assumption of a character

} Like Father Clement in the Fair Maid of Perth. (Ttl.)
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that does not belong to him: of such a one it is
said that ‘‘there is more vanity than malice in
him'9’

QUESTION CXII.
OF BOASTING.

ARTICLE I.—Is boasting opposed lo the virtue of
truthfulness ?

R. Boasting (jactantia) seems properly to mean
a man’s extolling himself and raising himself aloft
in words; for what a man wants to throw (jactare)
far, he raises aloft. A man is then properly said to
extol himself, when he says something of himself
above himself; and that may happen in either of
two ways. For sometimes a man speaks of himself,
not above what he is in himself, but above what
men think of him, which the Apostle shrank from
doing: “ But I forbear, lest any man should think
of me above that which he seeth in me.”! A man
extols himself in another way by speaking of himself
above what he is in truth and reality. And because
a thing is rather to be judged according to what
it is in itself than according to what it is in the
opinion of others, hence it is more properly called
doasting, when a man raises himself above what he is
in himself, than when he raises himself above what
he is in the opinion of others; though it may be
called boasting either way. And therefore boasting,

1 2 Cor. xil. 6.

e aE

wait



224 II-11. Q. CXIII. ART, 1.

properly so called, is opposed to truth by way of
excess.

§ 2. If we look for the cause from which boasting
proceeds generally though not always, we find that
its inner motive and impellent cause is pride. For
usually it is in consequence of a person being
inwardly lifted up by arrogant esteem of himself
above his merits, that he outwardly boasts of
himself to excess: though sometimes it is not
arrogance, but a sort of vanity, that moves a man
to boasting, and gives him delight therein because
that is his way.

QUESTION CXIII.
OF SELF-DEPRECIATION.

ARTICLE l.—Is the sclf-depreciation by which a
person feigns to possess lower endowments than he really
has, a sin ?

R. It may happen in two ways that men in
speaking attribute to themselves lower endowments
than are really theirs. In one way without in-
fringement of truth, by reticence of the higher
endowments that are in them, and unfolding and
bringing out as their own certain lesser endow-
ments, which however they recognize to be in their
possession. This way of attributing to oneself less
than one possesses is not a piece of self-depreciation,
nor is it sinful of its kind, unless by some circum-
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stance it come to be not what it should be. The
other way of attributing to oneself less endowments
than one has, contains a departure from truth, as
when a person avers of himself some meanness,
which he does not recognize in himself, or denies
of himself some greatness, which at the same time
he perceives to be in himself: this is u picce of
self-depreciation which is always sinful.

§ 1. Wisdom is twofold, and folly also; for-
there is a certain wisdom according to God, that
has annexed to it folly in the eyes of the world,.
according to the text: *If any man among vows
seem to be wise in this world, let him become
a fool that he may be wise.”! There is another,
a worldly wisdom, which, as is added there, *‘is
foolishness with God.” He then who is strengthencd
by God, confesses that he is an utter fool according
to human notions, because he despises the humara
things that the wisdom of men seeks after.

§ 2. To what Gregory writes in his lettcr to
Augustine, Bishop of the English, “ It is the par?
of good ‘souls to recognize fault of their own whero
therc is no fault,” it is to be said that it belong»
to goodness of soul to tend to the perfection of.
justice.  And therefore a good soul reckons iw
a fault, not ouly to fall short of common justice,.
which is really a fault, but also to fall short of the-
perfection of justice, which sometimes is not a fault. .
But such a soul does not call that a fault, whiclh
it does not recognize for a fault, whicli would. 'ss.
a lie of self-depreciation.

3 1 Cor. iii. 18.
P VOE.. @
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§ 3. A man ought not to commit one sin to
avoid another; and therefore he ought not in any
way to lie to avoid pride.

QUESTION CXIV.
OF THE FRIENDLINESS THAT 1S CALLED AFFABILITY.

ARTICLE 1.—Is friendliness a special virtue ?

R. Where there occurs a special character of
goodness, there must be a special character of
virtue. But goodness consists in order. And a
man must be suitably ordered and adapted to his
fellow-men in social intercourse as well in action as
in word, that he may behave to each appropriately.
And therefore there must be a special virtue that
observes this suitable order; and it is called friend-
liness, or affability.

§ 1. The Philosopher mentions two varieties
of friendship: one of which consists principally in
the affection with which one man loves another;
the other variety consists only in outward words or
actions, and has not the perfect nature of friendship,
but a certain likeness to it, inasmuch as one behaves
becomingly to those with whom he converses.

§ 2. Every man is naturally every man's friend
with a certain general love, as it is said: “ Every
beast loveth its like.”! This love is represented by
the signs of friendliness that one exteriorly shows
in word or action even to foreigners or strangers.

1 Ecclus. xiil. 19.
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Hence there is no simulation or pretence about the
matter: for one does not show them perfect signs
of friendship, not bearing oneself with the same
familiarity towards strangers as fowards special
friends.
§ 3. “The heart of the wise” is said to be
““ where there is mourning,””! not that his presence
may bring grief to his neighbour, for the Apostle
says: ‘‘If because of thy meat thy brother be
grieved, thou walkest not now according to charity,”*
but that he may carry consolation to them that are
in grief, according to the text: ‘“ Be not wanting
in comforting them that weep, and walk with them
that mourn.”? But “the heart of fools is where
there is mirth,”* not that they may bring mirth to
others, but that they may enjoy others’ mirth.
It belongs therefore to the wise man to be good
.company to those with whom he converses, not in
wantonness that virtue shuns, but with propriety,
according to the text: ‘ Behold how good and how
pleasant it is for brethren to dwell together in
unity.”® Sometimes however, for good to come of
it, or for the avoidance of evil, the virtuous man will
not shrink from making those sorrowful with whom
he associates: hence the Apostle says, ‘Although
I made you sorrowful by my epistle, I do not
repent: now I am glad, not because you were
made sorrowful, but because you were made
sorrowful unto penance.”®

1 Eccles. vii. 5. * Romans xiv. 15.
3 Ecclus. vii. 38. 4 Eccles, vii. 5. ¢ Psalm cxxxii. 1.
¢ 2 Cor, vii. 8.
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ArTICLE I

§ 1. As said above, becausc man is by nature
a social animal, he owes by a certain moral fitness
that declaration of truth to other men without
which human socicty could not endure. DBut as
man could not live in society without truth, so
neither can he without pleasure, because, as the
Philosopher says, ““ None can stay all day with a
gloomy person, or with a person who is not
pleasant.” And thercfore a man is bound Dby
a natural debt of propriety to be pleasant in his
intercoursc with other men, unless for some reason
it be neccssary at times to make others sorrowful
to good purpose.'

QUESTION CXV.
OF FLATTERY.

Axrticry 1. i

§ 1. To praisc another is a thing that may be
done well or ill, according as due circumstances
are observed or neglected. For if one wishes to
give pleasnre by praising, thercby to console the
person that he fail not in tribulation, or also that
he may be eager to advance in good, if other due
circumstances are observed, this will be part of
the aforesaid virtue of friendliness. But it will be
a piece of flattery, if onc will praisc another on
points on which he ought not to have praise, either

} Sce further on this matter I1-11. . 168 arts. 2. 4 (Trl)



H-11. Q. CXV. ART. II. 229
because they are evil things, according to the text,
* The sinner is praised in the desires of his soul,”?}
or because they are uncertainties, as it is said,
“ Praise not a man before he speaketh;"* and
again, ‘‘ Praise not a man for his look;"* or again,
if there be fear of his being moved by human praise
to vainglory, hence it is said: ‘' Praise not any
man before death.”*

ARrTICLE 11.—Ts flattery a mortal sin ?

R. That is a mortal sin, which is contrary to
charity. Now flattery is sometimes contrary to
charity, and sometimes not. There are three ways
in which it may be contrary to charity. One is in
virtue of thc matter praised, when one praises
another's sin: for this is coutrary to the love of
God, being an impugning of His justice, and
contrary also to the love of your neighbour, whom
you foster and encourage in his sin. Another way
i1s in virtue of the #ntention of him who praises,
when one flatters another in order fraudulently to
hurt him either in body or in soul: this again is
a mortal sin, and of it there is said, ‘* Better are
the wounds of a fricnd than the deceitful kisses of
an enemy.”® The third way is in virtue of the
occasion given, when the flatterer's praise becomes
to the other an occasion of sin, even beside the
intention of the flatterer. And here we must
consider whether the occasion be given or taken,
and what is the nature of the ruin that follows, as

3 'Pralm ix. 24. ? Ecclus. xxviii. 8.
? Fcclus xi. 2. ¢ Ecclus. xi. 20. 5 Prov. xxvii. 6.



230 T1-ir. Q. CXVI. ART. II.

in the case of what was said above of scandal.!
But if the motive of the flattery is mere eagerness
to give pleasure, or to avoid some evil, or to get
something in a case of need, it is not against
charity, and therefore not a mortal but a venial sin,.

QUESTION CXVI.
OF THE SPIRIT OF CONTRADICTION,

ARTICLE Il.—Is the spirit of contradiction a more
grievous sin than flattery ? :

R. In point of species, a vice is more grievous
the more it is opposed to the opposite virtue. But
the virtue of friendly behaviour tends rather to give
pleasure than to give annoyance; and therefore he
who is possessed with the spirit of contradiction,
going to excess in annoyance, sins more grievously
than the complaisant man, or flatterer, who goes
to excess in giving pleasure. In point of exterior
motives, sometimes flattery is the graver sin, and
sometimes the spirit of contradiction.

§ 2. In human acts that is not always the more
grievous sin which is the fouler and more unseemly.
For the comeliness of man is of reason; and-
therefore carnal sins, whereby the flesh carries the
day over reason, are fouler and more unseemly,
although spiritual sins are more grievous, because
they proceed from greater contempt. In like
manner, sins that are committed by stealth and.

V11-11. q. 43. art. 3.
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treachery look worse, because they appear to have
their origin in weakness and a certain falseness of
reason ; and yet sins openly committed come
sometimes of greater contempt. And therefore
flattery, as being conjoined with treachery, seems
to be the more ill-looking; but the spirit of con-
tradiction, as proceeding from greater contempt,
seems to be the graver sin.

§ 3. Shame has regard to the unsightliness of sin:
hence a man is not always more ashamed of the
more grievous sin, but of that which looks vglier.
Hence a man is more ashamed of flattery than of
the spirit df contradiction, though the spirit of
contradiction is the more grievous.

QUESTION CXVIL.
OF LIBERALITY.

ArticrLe IIL

§ 3. It belongs to liberality particularly, not to
be held back by any inordinate affection for money
from any right use of the same. Now there is
a twofold use of money: one upon oneself—a
matter of personal expenses; another upon others—
a matter of gifts. It belongs therefore to liberality,
not to be held back by immoderate love of money
either from suitable expenses or from suitable gifts.
Hence liberality is conversant with gifts and
expenses.
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ARTICLE IV,

§ 2. It belongs to liberality to use money
seasonably, and- therefore seasonably to give it
away, which is one use of money. Now every
virtue is distressed at what is contrary to its act,
and avoids hinderances thereto. But to seasonable
giving two things are opposed: nof giving where
there is occasion for a seasonable gift, and giving
unseasonably. Hence liberality is distressed at both
the one proceeding and the other, but more at the
former, because it is more opposed to its own proper
act. And therefore also it does not give to all: for
its own proper act would be injured if it gave to
every one, for it would not have the means of
giving to others to whom a gift would really be
seasonable.

ARTICLE V.—Is liberality a part of justice ?

R. Liberality is not a species of justice: because
justice renders to another what is his, but liberality
gives him what is the giver's own. Still it has a
certain agreement with justice on two points : first,
that it is fo another, as justice also is; secondly,
that it is about exterior things, like justice, though
in another way. And therefore liberality is laid
down by some to be a part of justice, as a virtue
annexed to justice as its primary.

§ 1. Though liberality supposes not any legal
debt, as justice does, still it supposes a certain
moral debt, considering what is becoming in the
person himself who practises the virtue, not as
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though he had any obligation to the other party;
and therefore there is about it very little of the
character of a debt.

't

QUESTION CXVIIL
OF COVETOUSNLSS.

ARTICLE I.—Is covetousness a sin’

K. In all that is for an end, goodness consists in
the observance of a certain measure: for means to
the end must be commensurate with the end, as
medicine with health. But exterior goods have the
character of things useful to an end. Hence human
goodness in the matter of these goods must consist
in the observance of a certain measure, as is done
by a man seeking to have exterior riches in so far
as they are necessary to his life according to his
rank and condition. And therefore sin consists in
exceeding this measure, and trying to acquire or
retain riches beyond the due limit; and this is the
proper nature of covetousness, which is deﬁnpd to
be ‘“an immoderate love of having.”!

§ 2. Covetousness may involve immoderation
regarding exterior things in two ways: in one way
immediately as to the receiving or keeping of them,
when one acquires or keeps beyond the due amount ;
and in this respect it is directly a sin against
one’s neighbour, because in exterior riches one man
cannot have superabundance without another being

1 Cf. ILIL q. 77. art. 4. (Trl)
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in want, since temporal goods cannot be simulta-
neously possessed by many.! The other way in
which covetousness may involve immoderation, is
in interior affections, in immoderate love or desire
of, or delight in riches. In this way covetousness
is a sin of man against himself by the disordering of
his affection. It is also a sin against God by the
despising of eternal good for temporal.

ARTICLE IV.—Is covetousness always a mortal sin £

R. Covetousness may be taken in two ways.
As opposed to justice, covetousness is a mortal sin
of its kind: for, taken in this way, it is the part of
covetousness unjustly to get or keep the goods of
others, which is an act of robbery or theft, and
those are mortal sins. It may however be in this
kind of covetousness that the offence is only a
venial sin on account of the imperfection of the act
Taken in another way, covetousness is opposed to
liberality ; and in this way it involves an inordinate
attachment to riches. If therefore the love of riches
grows so far as to be preferred to charity, so that
for love of riches one hesitates not to act against
the love of God and of his neighbour, at that rate
covetousness will be a mortal sin. But if the inor-
dination of the love is confined within such bounds
that, though the man loves riches to excess, still he

1 Except the case in which one man's superabundance is the
means of opening new sources of wealth to the whole community.
There were not capitalists in St. Thomas' day, but only hoarders.
That was one of the many temporal miseries of the thirteenth

century as compared with our own. (Trl)
* See above, q. 66. art. 6. § 3. (Trl.)
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does not prefer the love of them to the love of God,
and would not for riches' sake do anything against,
God and his neighbour, under those limits covetous-
ness is a venial sin.

ARTICLE V.—Is covetousness the greatest of sins ?

R. Every sin, by the very fact of its being evil,
consists in the destruction or removal of some
good ; while in so far as it is voluntary, it consists
in the fixing of the heart on some good. We may
rank sins then with regard to the good that is
contemned or destroyed by sin; and the greater
that is, the more grievous is the sin; and in this
point of view sin against God is the most grievous;
and after that, sin against the human person; and
after that, sin against the exterior things which
are assigned to the usc of man; and this last
category seems to include covetousness. Or in
another way we may rank sins in regard of the
good on which the human heart is inordinately
fixed; and the less that is, the more unseemly is
the sin : for it is baser to bow to an inferior good
than to a higher and better one. But the good of
exterior things is the lowest of human goods: for
it is less than the good of the body, and that is less
than the good of the soul, and that is less than the
good that is for man in God. And in this way the
sin of covetousness, whereby the human heart is
subjected even to exterior things, has in some sense
a greater deformity than the rest. Since however
the destruction or removal of good is the formal
element in sin, and the turning to the perishable
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good of creatures is the matcrial clement, the
grievousness of sin is rather to be judged in respect
of the good that is destroyed than in respect of the
good to which the desire and heart is subjected.
And therefore covetousness is not absolutely the
greatest of sins.

ARTiCLE VII.—Is covetousness a capital sin ?

R. That is called a capital vice, from which other
vices arise having it as their end. IFor as an end
is much to be desired, the desire of it moves a man
to do many things good or evil. 13ut the end most
to be desired is happiness, the supreme end of
human life. And therefore the more anything par-
takes of the condition of happiness, the more it is
to be desired. Now one of the conditions of happi-
ness is that it should be self-sufficient : otherwise
it could not do the office of a supreme end in setting
desire to rest. DBut this self-sufficiency is exactly
what riches most of all promise: because, as the
Philosopher says, ‘“ We use coin as a surety for
the acquisition of property;” and-it is said, “ All
things obey money.”! And therefore covetousness,
consisting in the desire of money, is a capital sin.

1 Lccles. x. 19.



OUESTION CXIX.
O PRODIGALITY.

ArTicrLE 1.—Is prodigality the oppositc of covetous-
ness ?

R. In affection to riches the miser superabounds,
loving them to cxcess: while the prodigal falls
short, not taking due carc of them. In exterior
behaviour it belongs to the prodigal to exceed in
giving, but to fail in keeping or acquiring : while it
belongs to the miscr to come short in giving, but to
superabound in getting and in keeping.

§ 1. Opposite qualities may be found in the
same subject in different respects.  Sometimes one
fails in giving who yet docs not excced in getting.
In like manncr also sometimes one goes to excess
in giving. and therein is prodigal, and at the same
time runs to excess in getting,—cither from neces-
sity, because his superabundant giving exhausts his
resources and forces him to undue acquiring, which
is the part of covctousness; or again through the
inordination of his affections: for as hec pgives not
for any good motive, setting virtue to scorn, so
neither docs he care whence and how he acquires ;
and thus, though not under the same respect, he is
at once a prodigal and a miser.
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§ 3. On what is said of the prodigal son, that
“ he wasted his substance living riotously,” '—it is
to be observed that prodigals generally fall into sins
of dissipation and debauchery, because as they run
into idle expenses on other accounts, so also they
do not shrink from lavishing money on their
pleasures; and also because, having no delight in
virtbous good, they seck for themselves bodily
delights.

ARTICLE 11.—Is prodigality a sin?

R. Prodigality is opposed to covetousness as
superabundance to defect. But by those extremes
the good of virtue is destroyed; and a thing is
vicious and sinful by destroying the good of virtue:
hence it remains that prodigality is a sin.

§ 1. Covetousness is said to be *“the root of all
evils,”? not that all evils always spring from covet-
ousness, but that there is no evil which does not
sometimes spring from covetousness. Hence even
prodigality at times is born of covetousness: as
when one prodigally expends large sums with the
intention of currying favour with persons of whom
he may get money.?

ARTICLE IIl.—Is prodigality a more gricvous sin
than covetousness ?

R. Prodigality considered in itself is a less sin
than avarice, for three reasons. First, because

) St. Luke xv. 13. * 1 Timothy vi. 10.
3 Ci. the Earl of Leicester's entertainment of Queen Elizabeth
at Kenilworth. (Trl.)



.1l Q CXIX. ART, III. 239

avarice dlﬁ'ers more from the opposntc virtue: for
it belongs more to the liberal man to give, in which
matter the prodigal superabounds, than to get or
keep, in which the miser superabounds. Secondly,
because the prodigal is useful to many, to whom he
gives; but the miscr to none, not even to himself.
Thirdly, because the prodigal is easy to cure, as
well by the approach of old age, which is contrary
to prodigality, as by his easily sinking into poverty
through his many useless expenses, and thus impo-
verished, he cannot run to excess in giving; and
also because he is easily brought to virtue by the
likeness that he bears to it. But the miser’s is no
-easy cure.

§ 1. The prodigal sins against himself, squan-
dering his own goods on which he ought to live:
he also sins against his neighbour, squandering
-the goods out of which he ought to provide
for others. And this appears most of all in clerics,
who are dispensers of the goods of the Church,
which belong to the poor, and the poor they
defraud by their prodigal expenditure.

§ 3. All vices are opposed to prudence, as all
virtues are directed to prudence; and therefore a
vice, is accounted so fpuch the less grave for the
fact ¢f its being opposed to prudence only.

)



QUESTION CXX.
oI’ EQUITY.

ARTICLE L—-Is equily a virtuc ?

R. Human acts, about which laws are framed,
are so many singular occurrences of infinite possible
variety. Hence it was found impossible for any
rule of law to be cstablished that should in no case
fall short of what was desirable; but legislators
have their cye on what commonly occurs, and frame
their law for that : vet in some cases the observance
of that law is against the equality of justice and
against the public good. In such cases it is evil to
abide by the law as it stands, and good to overlook
the words of the law, and follow the course that is
dictated by regard to justice and public expediency.
And this is the cnd of equity: hence clearly equity
is a virtue.'

§ 1. Equity does not abandon justice absolutely,.
but only justice as fixed by law. Nor is it opposed
to that severity, which abides by the words of the
law in cases where it is proper to abide by them :
to abide by them otherwise is an error. Hcnce it is
said in the Codex: ‘“Beyond doubt hc offends
against the law, who holds fast to the words of the.

' Cf. 11 q. o6. art. 6. (Trl)
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law, while striving against the will of the legis-
lator,”!

§ 2. To Augustine’s words: *“Once laws are
established and sanctioned, it must not be allowed.
to the judge to judge of them, but to judge accord-
ing to them,” it is to be said that he judges of the:
law, who says that it is not a good enactment; but
he who says that the terms of the law are not to be
observed in this case, does not judge of the law, but
of a particular business that has occurred.

§ 3. Interpretation has place in doubtful cases,
and in them it is not allowable to depart from the
terms of the law without the decision of the ruler;
but in clear cases the need is, not of interpretation,
but of execution.

ARTICLE IL.~—Is equity a part of justice 7

R. As said above, q. 48, a virtue has thrce sorts
of parts, subjective, tntegral, and potential. Lquity
is a subjective part of justice. Legal justice is
directed according to equity. Hence equity is a
kind of higher rule of human acts.

§ 1. Equity in some sort is contained under
legal justice, and in some sort goes beyond it. I‘or
if legal justice is said to be that which obeys the
law, whether as to the terms of the law or as to the
intention of the legislator—a weightier considera-
tion; in that view, equity is the weightier part of

t Aristolle, Rictoric, I. 15. nn. 1—12. gives these and other stock
arguments for counsel to use when the letter of the law is against
his client, and a set of counter-arguments to produce when the
letter makes in his favour. (Trl.)

Q VOL. IL.
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legal justice. But if by legal justice is meant only
that which obeys the law according to the terms
of the law, at that rate equity is not a part of legal
justice, but a part of justice in the widest sense of
the term, marked off from legal justice as going
beyond it.

QUESTION CXXIII.
OF FORTITUDE.

ARTICLE l.—Is fortitude a virtue ?

R. It belongs to human virtue to make a man
good, and his work according to reason. And this is
done in three ways; in one way by the rectification
of reason itself, which is done by the intellectual
virtues ; in another way by the right order of reason
being established in human affairs, which is the
work of justice; in a third way by the removal of
the obstacles to the setting up of this order in
human affairs. Now the human will finds two sorts
of hinderances in following the right order of reason:
one is the attraction of some pleasurable object,
drawing it to follow some other course than what
the right order of reason requires; and this hinder-
ance is removed by the virtue of temperance: the
other sort of hinderance is the difficulty of doing
what is according to reason, and for the removal
of this hinderance fortitude is required. Hence

fortitude is a virtue, as making man to be according
to reason.
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§ 1. Virtue of soul is not perfected in infirmity
of soul, but in infirmity of the flesh, of which the
Apostle spoke.! It belongs to fortitude of mind,
bravely to bear the infirmity of the flesh.

§ 2. The outward act of a virtue is sometimes
performed by persons who have not the virtue, on
some other motive than the motive of the virtue.
And therefore the Philosopher assigns five classes
of persons who have the semblance of fortitude, as
exercising the act of the virtue apart from the
virtue. And this is done in three ways. First,
by people rushing at a difficulty as though it were
no difficulty at all; and this way has three varieties.
Sometimes it comes of ignorance, the man not
perceiving the greatness of the danger. Sometimes
it comes of good hope of overcoming the danger,
as when the man has found by experience that he
has often come safe out of such perils. Sometimes
it comes of knowledge and professional skill, as in
soldiers, who by practice of arms and exercise do
not think much of the dangers of war, reckoning
their skill sufficient for their sccurity. A second
way of doing the act of fortitude without the virtue
is under the impulse of some passion, as of grief,
which one wishes to throw off, or again of anger.
A third way is by deliberate choice of action, in
view, not of the due end of the virtue, but of some
temporal advantage, as honour, pleasure, or gain;
-or in view of avoiding something disagreeable, as
reproach, distress of body, or loss of goods.

1 2 Cor. xii. 9.
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ARrTICLE I1.—Is fortitude a special virtue ?

R. The name of fortitude may be taken either
as absolutely signifying firmness of mind; and in
this understanding it is a general virtue, or rather
a condition of every virtue, because, as thc Philo-
sopher says, for virtue it is necessary to act firmly
and unflinchingly; or in another way it may be
taken as signifying firmness in the enduring and
resisting of those difficulties only, in which it is
hardest to have firmness; and thus fortitude is
set down as a special virtue, having a definite
matter.

ArTicLE I11.—Js fortitude about fears and ven-
tures ?

K. It belongs to the virtue of fortitude to remove
the obstacle by which the will is diverted from the
following of reason. Now it is fear especially that
diverts the will from a difficult line of action; for
fear means retirement before an evil fraught with
difficulty. And therefore fortitude deals principally
with fears of things difficult, which may divert the
will from the following of reason. But it is
neccssary, not only to restrain fear, and firmly
endure the onset of these difficulties, but also with
due moderation to attack them, when there is a call
to exterminate them in view of security for the
futurc; and this seemns to belong to the idea of
venturing a bold stroke. And therefore fortitude
deals with fears and with ventures, repressing fears
and moderating ventures.
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ARTICLE IV.—Is fortitude about dangers of death
only?

R. It belongs to the virtue of fortitude to pre-
serve the will of man from being withdrawn from
rational good by the fear of bodily evil. Now
rational good must be maintained against any evil
whatsoever, because no bodily good can weigh in
the scales against rational good. And therefore
that must be called fortitude, that holds the will
of man firm in the good of reason against the
greatest evils: because he who stands firm against
the greater, consequently stands firm against the
less; but not conversely. Now the most terrible
of all bodily evils is death, that takes away all the
goods of the body. And therefore the virtue of
fortitude is about fears of dangers of death.

§ 1. Fortitudc behaves well in bearing all ad-
versity ; still it is not from the bearing of any sort
of adversity that a man is accounted absolutely a
brave man, but only from bearing well the very
greatest evils; from the others he gets the name
of being relatively brave.

ARrTICLE V.—Is fortitude properly conversant with
the dangers of death that occur in war ?

R. Fortitude strengthens the mind of man
against the greatest dangers, which are the dangers
of death. But because fortitude is a virtue, and it
is of the essence of virtue always to tend to good,
it follows that the pursuit of some good should be
man’s motive for not shrinking from dangers of
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death. But dangers of death from sickness, or
from a storm at sca, or from an attack of brigands,
or other such cause, do not seem to threaten a man
in direct consequence of his pursuit of good, as do
dangers of death in war, which are imminent directly
in consequence of his just defence of the public
good. But there are two sorts of just war, one
general, as when people fight on a battlefield ; the
other particular, as when a judge, or even a private
person, goes not back upon a just decision for any
fear of the sword threatening him, or of any danger
even unto death. It belongs therefore to fortitude
to show a firm heart against dangers of death, not
only in a general war, but also in a particular
conflict, which may be called by the common name
of war. And in this sense we must grant that
fortitude is properly shown in meeting dangers of
death in war. The brave man however behaves
well in dangers of any other sort of death; because
the danger of any death may be encountered for
virtue’s sake, as when one shrinks not from attending
a sick friend for fear of a mortal infection; or
shrinks not from journeying on a pious errand for
fear of shipwreck or of brigands.!

§ 1. Martyrs endure personal combats for the
sake of the sovereign good, which is God : therefore
their fortitude is above all commended. Nor is it
foreign to that kind of fortitude which is shown in
things of war; hence it is said that they ‘‘became
valiant in battle.”?

1 See Ethics and Natwural Law, p. 96. (Trl.)
* Hebrews xi. 34.
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§ 3. The peace of the commonwealth is in itself
good, and is not rendered evil by the evil use that
some make of it, for there are many others who
use it well; and by it much greater evils are pre-
vented, as homicides and sacrilege, than the evils
that are occasioned by it, which evils principally
belong to the class of sins of the flesh.

ARTICLE VI.—Is endurance the principal act of
Jortitude ?

R. As the Philosopher says: * Fortitude has
more to do with repressing fears than with keeping
fiery daring within bounds.” For it is harder to
repress fear than to keep fiery daring within bounds,
because the mere danger, which is the object of
venturesomeness and of fear, of itself contributes
to the checking of fiery daring, but to the augmenta-
tion of fear. And therefore the principal act of
fortitude is endurance, or the remaining steady and
unflinching in dangers, rather than attacking.

§ 1. Endurance is more difficult than taking the
offensive, for three reasons. First, because one
seems to endure or withstand the assault of an
adversary more powerful than oneself, but he who
takes the offensive comes on as having the upper
hand. Now it is harder to fight with the stronger
than with the weaker. Secondly, because he who
endures feels the danger now on him; but he who
attacks has it before him in the future. Now it is
harder not to be moved by the present than by the
future. Thirdly, because endurance takes a long
time; but one may attack by a sudden movement.
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Now it is harder to remain long immovable than
with a sudden motion to move forward to an
arduous task.

ARTICLE VIIL.—Does the man of fortitude find
pleasurce in the exercise of tt?

K. There are two sorts of delight : one physical,
following upon bodily contact ; and another psychical,
following the soul's apprehension. This latter it is
that properly follows acts of virtuc; because in
them the good of reason is considered. Now the
principal act of fortitude is to cndurc things that
are at once distressing according to the soul's
apprchension,—as in the case where a man sacrifices
his bodily life, which the virtuous man loves, not
only as a natural good, but also as a necessary
instrument for works of virtue,—-and at the same
time arc painful according to the bodily sense of
touch, as wounds or stripes. And thercfore the
brave man on the one side has matter of pleasure,
that is to say, of psychical delight, in the act of
virtue and in the end thereof; and on the other
side he has matter of pain, as well of psychical pain,
considering the loss of his life, as also of that which
is physical. But the sensible pain of the body
prevents the psychical delight of virtue from making
itself felt ; except in the case of an abundant grace
from God raising the soul to the delight of divine

“things too potently for it to be affected by the pains
of the body, as blessed Tiburtius, when walking
barefoot on hot coals, said that he seemed to
himself to be treading on roses, Still the virtue of
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fortitude prevents the rcason from being swallowed
up in the pains of the body; and the psychical
distress is overcome by the delight of virtue,
whereby a man prefers the good of virtue to the
life of the body and to all that goes therewith,

ARTICLE X.

§ 2. To the words of Seneca, ““ Reason suffices
for the doing of her own business: what more
foolish than for her to beg aid of anger, —steadiness
begging of unsteadiness, faith of faithlessness, health
of disease? "—it is to be said that reason does not
employ anger for her act as begging aid of anger;
but reason uses the scnsitive appetite for an instru-
ment, as she uses also the members of the body.
Nor is there any unsuitableness in the instrument
being less perfect than the prime agent, as the
hammer than the workman. As for Scueca, he was
a follower of the Stoics; and his words, quoted
above, are aimed directly against Aristotle.!

§ 3. Fortitude having two acts, to endure and
to attack, does not employ anger for the act of
endurance,—that act is done by the mecre sole force
of reason ; but for the act of attack. For this act
anger is employed rather than other passions,
because it is the part of anger to assault the
vexatious object ; and thus anger lends direct co-
operation to fortitude in making the attack.

! See I-11. q 24. art. 2. (Trl)



QUESTION CXXIV.
OF MARTYRDOM.

ArTICLE II.

§ 2. The first and principal motive of martyrdom
is charity, acting in the capacity of the virtue com-
manding ; but fortitude is its proper motive in the
capacity of the virtue eliciting.! Martyrdom then is
a display of both virtues. But the merit of it comes
of charity, like the merit of every other act of virtue.
And therefore without charity it avails nothing.

ARTICLE 111.—Is martyrdom the act above all others
of greatest perfection 7

R. We may speak of an act of virtue in two
ways: in one way according to the species of the
act itself, as fixed by reference to the virtue that
proximately elicits it; and in that way martyrdom,
consisting in the due suffering of death, cannot
possibly be the most perfect of acts of virtue,
because the suffering of death is not praiseworthy
in itself, but only inasmuch as it is directed to some
good end consisting in an act of virtue, as faith or

1 An act is elicited by the vistue to which 1t immediately belongs,
but commanded by a higher virtue which puts in motion the virtue
that elicits the act. Cf. II-II. q. 26. art. 7. (Trl.)
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the 1ove of God hence that act of vxrtue, bemg the
end, is the better. In another way an act of virtue
may be considered in reference to the prime motive,
which is the love of charity; and it is from this
relation particularly that an act derives its value as
tending to perfection of life, because as the Apostle
says: * Charity is the bond of perfection.”! But
of all virtuous acts martyrdom pre-eminently argues
the perfection of charity; because a man proves
himself to love a thing the more, the more lovable
the thing that he despises for its sake, and the more
hateful the thing that he chooses to suffer rather
than lose it. But of all the goods of the present
life man most loves life itself, and contrariwise most
hates death, especially a death attended with pain
and bodily torments, “by the fear of which,” as
Augustine says, ‘‘ even brute animals are restrained
from the greatest pleasures.” And therefore, of
human acts, martyrdom is thc most perfect of its
kind, as being the sign of the greatest charity,
according to the text: * Greater love than this no
man hath, that a man lay down his life for his
friends.”?

§ 1. There is no act of perfection falling under
counsel, that in some contingency may not fall
under precept, and be of necessity to salvation: as
Augustine says that a man falls under the necessity
of observing continence by reason of the absence or
illness of his wife. And therefore it is not against
the perfection of martyrdom, if in some case it is of
necessity to salvation.

1 Coloss. iii. 14. 3 St, John xv. 13.

S SN
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ARTICI E IV Is dca!h csscntml to martyrdom ?

R. A martyr is so called as being a witness of the
Christian faith, that faith which proposes to us to
despise the things that are seen for the things that
are unseen. Martyrdom therefore supposes a man
to bear witness to his faith, showing in very deed
that he despises all present advantages in order to
arrive at future and invisible goods. But so long as
his bodily life remains to a man, he has not yet
shown in very deed his contempt of all the goods
of the body. For men are wont to make light of
kinsmen and possessions, and even to suffer bodily
agonies, to save their lives. Hence it is that Satan
urged against Job: ¢ Skin for skin, and all that a
man hath he will give for his life.”? And therefore
the essence of martyrdom, full and perfect, requires
the suffering of death for Christ.

! Job i 4.



QUESTION CXXV.
OF FEAR.

ARTICLE 1.—Is fear a sin’

R. A thing is said to be sinful in human acts on
account of its inordinateness: for the goodness of
a human act consists in a certain order. Now the
due order is for appetite to be subject to the
guidance of reason. Reason dictates that some
things are to be shunned, and some things sought;
and of things to be shunned, that some are more to
be shunned than others; and of things again to be
sought, that some are more to be sought than
others; and that the more any good is to be sought,
the more the opposite evil is to be shunned. Hence
reason dictates that sundry good things are to be
more sought than sundry other evil things are to be
shunned. When then appetite shuns that which
reason declares ought to be met and encountered,
lest by shunning it other things more to be sought
after have to be relinquished, such fear is inordinate
and sinful.

ARTICLE IV.—Does fear cxcuse from sin f
R. If any one for fear, in view of shunning evils
that are less to be shunned, were to rush upon evils
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that are more to be shunned, he could not be totally
excused from sin, because such fear would be in-
ordinate. Now evils of the soul are more to be
feared than evils of the body, and evils of the body
more than evils in exterior things. And therefore
if any one rushes upon evils of the soul, that is to
say, sins, by way of shunning evils of the body, as
stripes or death, or evils in exterior things, as the
loss of money; or even if he endures evils of the
body to avoid loss of money,'—he is not totally
-excused from sin. Nevertheless his sin is in some
" respect diminished, because what is done for fear
is less voluntary,

QUESTION CXXVI.
OF INSENSIBILITY TO FEAR.

ARTICLE 1.—Is tnsensibility to fear a sin?

R. Because fear is born of love, the same judg-
ment seems to hold of love and of fear. The
question now is of the fear wherewith temporal ills
are feared, which arises out of the love of temporal
goods. Now it is natural to every one to love his
own life, and aids to life, in due measure, which
means that these things be not so loved as that a
man should set up his rest in them finally, but they
should be loved as things that have to be used for
the last end. Hence for any one to fall short of
the due measure of love of these things, is against

! Like King John's famous jew. (Trl.)
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the inclination of nature, and is consequently a sin.!
Never however does any one totally fall away from
this love: for what is natural cannot be totally lost :
wherefore the Apostle says: “ No man ever hated
his own flesh.”? Hence even they who kill them-
selves do so from love of their flesh, which they
wish to deliver from present hardship. Hence it
may happen that a man fears death and other
temporal ills less than he ought, for the reason that
he loves the opposite goods less than is their due.
But his fearing nothing of these ills cannot arise
from a total want of love of those goods, but only
from his reckoning that the evils opposite to the
goods that he loves cannot possibly come upon him.
And this arises sometimes from pride, self-assurance,
and contempt of others, as it is said [of the leviathan),
that he ‘ was made to fear no one: he beholdeth
every high thing.”® Sometimes again it happens
for want of reason, as the Philosopher says that
“ folly makes the Celts impervious to fear.”* Hence
it appears that insensibility to fear is a flaw in the
character, caused it may be by want of love, or by
elation of mind, or by stolidity, which last cause
however excuses from sin, if it be invincible.

§ 1. To the text, “ The just, bold as a lion, shall
be without dread,”® it is to be said that the just
is commended for the fact that fear holds him not

) For this consequence, see Ethics and Natwral Law, p. 112,

* Ephes. v. z9. ? Job xli. 24, 25.

¢ The Philosopher's exact words are: A man would be mad
or insensate, if he feared nothing, neither earthquake nor waves, as
they say of the Celts.” Aristotle, Ethics, I11. 7. 7. {Trl.)

5 Prov. xxviii. 1.
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back from good, not as though he were without all
fear: for it is said, ‘‘ He that is without fear cannot
be justified.”?

§ 2. To the texts, ‘“ Fear ye not them that kill
the body,” and “Who art thou that thou shouldst
be afraid of a mortal man?”?—it is to be said that
death, or aught else that can be inflicted by a mortal
man, is not to be feared in such fashion as that
justice should be departed from on that account:
still it is to be feared inasmuch as man may thereby
be hindered from doing virtuous works, either for
his own person or for the improvement of others.

§ 3. To the saying of Augustine, that ‘“the love
of God even to the contempt of self makes citizens
of the heavenly city,” it is to be said that temporal
goods ought to be contemned inasmuch as they
hinder us from the love and fear of God; and to
this extent also no fear should be entertained about
them : hence it is said, ‘‘ He that feareth the Lord
shall tremble a* nothing.”® But temporal goods
are not to be despised as instruments to aid us to
the exercises of the fear and love of God.

ARTICLE I1.—Is iusensibility to jfear opposed to
Jortitude ?

R. Fortitude regards fears and ventures. Now
every moral virtue fixes the golden mean of reason
in the matter which it regards. Hence to fortitude
belongs fear, moderated according to reason, that
man should fear what he ought and when he ought.

1 Ecclus. i. 28. 3 St. Matt. x. 28 ; Isaias li. 12.
3 Ecclus, xxxiv. 16.



111 Q. CXXVII. ART. I. 257

This golden mean of reason may be spoilt by defect,
as it may be spoilt by excess. Hence as timidity
is opposed to fortitude by excess of fear, the man
fearing what he ought not: so insensibility in the
matter of fear is opposed to fortitude by defect, a
man not fearing what he ought to fear.

QUESTION CXXVII.
OF FIERY DARING.!

ARTICLE 1.—~Is fiery daring a sin?

R. Fiery daring is a passion. A passion is.
sometimes regulated according to rcason, and some-
times unregulated, passing either into excess or into
defect; and in this condition passion is vicious.,
Now the names of the passions are sometimes taken
to signify excess of passion. Thus by anger is not
meant any anger whatever, but excessive anger,
according as it is vicious; and in the same way
also ficry daring, meaning that which is carricd to
excess, 15 set down as a sin.

§ 3. Vices arc designated by the names of those
passions especially, the object of which is evil, as
hatred, fear, anger, and fiery daring: whereas hope
and love having good for their object, their names
are rather.used to designate virtues.

1 Cf. I-11. q. 45 (Trl)

R VOL. ii.



QUESTION CXXVIII.
OF THE PARTS OF FORTITUDE.

ARTICLE l.—Avre the parts of fortitude suitably
enumerated ?

R. To any virtue there may be three sorts of
parts, subjective, integral, and potential! But to
fortitude as a special virtue no subjective parts can
be assigned, because it is not divided into many
virtues specifically different, seeing that it is about
a very special matter. But there are assigned to it
integral and potential parts: smtegral, as representing
the qualities that must concur to an act of fortitude ;
potential, inasmuch as what fortitude observes in
very difficult matters, that is, where there is danger
of death, the same is observed by other virtues in
other matters less difficult; and these virtues are
attached to fortitude as secondary virtues to their
primary. Now the act of fortitude is twofold, to
attack and to endure. To the act of attacking a
difficulty there are two requisites. The first regards
preparation of soul, that one should have a prompt
and ready mind for the attack; and to this Tully
assigns self-confidemce. The second regards the
execution, that one should not fail in the execu-

1Q.¢8.
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tion of what he has confidently begun; and to this
Tully assigns magnsficence. If these two virtues are
limited to the proper matter of fortitude, that is to
dangers of death, they will be integral parts of it,
or qualities without which fortitude cannot be. But
if they are referred to other matters in which there
is less difficulty, they will be virtues distinct from
fortitude in their species; still they will be attached
to it as secondaries to their primary.! In this way
magnificence is assigned by the Philosopher to the
matter of large expenses; and magnanimity, which
seems to be the same as self-confidence, to the matter
of great honours. To the other act of fortitude,
which is endurance, there are again two requisites.
The first is that the mind be not crushed and broken
by sadness, and fall from its greatness in face of the
difficulty of imminent evils; and to this purpose
Tully assigns patience. The other is that a man be
not wearied out by protracted suffering of difficulties,
and brought to the point of desisting from his
enterprise, as the text has it: ‘“ Be not wearied,
fainting in your minds;"”*® and to this he assigns
perseverance.  These two virtues also, if they are
confined to the proper matter of fortitude, will be
integral parts thereof: but if they are referred to
any difficult matters whatsoever, they will be virtues
distinct from fortitude, and yet attached to it as
secondaries to their primary.

§ 1. Magnificence in the matter of liberality adds
a certain magnitude, which reaches to the idea of

1 And therefore they will be potential parts of fortitude. (Trl.)
¥ Hebrews xii. 3.
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arduousness; and that is the object of the irascible
faculty, which faculty it is the principal office of
fortitude to perfect; and under this aspect magni-
ficence belongs to fortitude.

§ 2. The hope whereby onc confides in God
ranks as a theological virtue. But by the self-
confidence here set down to be a part of fortitude,
a man has hope in himself, yet under God.

§ 3. To attack any great matters may be
accounted dangerous, because to fail in snch matters
is very hurtful. Hence, though self-confidence and
magnificence are assigned to the doing or attacking
of great businesses other than those that arc the
proper matter of fortitude, still they have a certain
affinity with fortitude on the scorc of danger
imminent.



OUESTION CXXIX.
OF MAGNANIMITY.!

ARTICLE 1.—Docs magnanimity oblain in the matter
of honours ’

R. Magnanimity from its name implies a reach.
ing out of the soul to great things. A man is called
magnanimons principally from this, that he has a
mind bent upon some great act. Now an act may
be great either relatively or absolutely. It is indeed
a great act, relatively speaking, to make an excellent
use of a trifle. But speaking absolutely, that is a
great act which uses a grand thing excellently. Now
of the exterior things that come into man's use,
absolutely the greatest is honour, both because it is
nearest to virtue, as being a testimony thereto, and
also because it is paid to God and to the most
excellent of creatures; and agamm because men
postpone all other considerations to the gaining of
honour and the avoidance of disgrace. But a man
is called magnanimous from what is absolutely and
without qualification great, as he is called brave from
what is without qualification difficvif. And therefore
magnanimity obtains in the matter of honours.

Y See Ethics and Natural Law, pp. 98—r01. (Trl)
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§ 3. Those who despise honours in such a
way as to do nothing unbecoming to gain them,.
and do not value them too highly, deserve praise.
But if a man were so to despise honours as not to
care to acquit himself of performances worthy of
honour, that would be blamable. And in this way
magnanimity is in the matter of honours: that is
to say, it endeavours to make its performances
worthy of honour, yet not so as to have great
esteem of human honour.

ArTicLE IL

§ 3. The magnanimous man aims at high
honours as being worthy of them, or even as things
less than what he is worthy of, seeing that virtue
cannot be enough honoured by man, since honour
is due to it from God. And therefore the magna-
nimous man is not puffed up by great honours,
because he does not account them to be above
himself, but rather despises them, and much more
does he despise petty honours. Amd in like manner
his spirit is not broken by marks of dishonour, but
he despises them, reckoning them to be indignities.
done him.

ARTICLE I11.—Is magnanimity a virtue 7

R. It is of the essence of human virtue to secure
in human life attention to rational good, which is
the proper good of man. Now of all the exterior
things that enter into human life, honours hold the
highest place. And therefore magnanimity, that
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fixes the golden mean of reason in the matter of
great honours, is a virtue.

§ 3. On the saying of Aristotle, “ Slow seems
to be the gait of the magnanimous man, and his
voice deep, and his utterance grave and leisurely,”
it is to be remarked that rapidity of gait comes from
a man having many things in view, and being in
a hurry to accomplish them: whereas the magna-
nimous man has only great objects in view, and
there are few such, and what there are require great
attention ; and therefore he is slow of gait. In like
manner also shrillness and rapidity of utterance
belongs to those who are ready to contend on any
question that occurs, which is not the habit of mag-
nanimous men : they meddle only with big things.

§ 4. In man there is found something great,
which he possesses by the gift of God; and some
shortcoming which attaches to him from the weak-
ness of his nature. Now magnanimity makes a
man deem himself worthy of great honours in con-
sideration of the gifts that he possesses of God;
while humility makes him think little of himself in
consideration of his own shortcomings. In like
manner also magnanimity despises others inasmuch
as they come short of the gifts of God: for it does
not set such store by others as to do anything
unbecoming for their sakes. But humility honours
others and accounts them superior beings, in so far
as it discerns in them any of the gifts of God.
Hence it is said of the just man: “In his sight the
malignant is brought to nothing,”! which points to

1 Psalm xiv. 4.
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the contempt which the magnanimous man feels:
“but he glorifieth them that fear the Lord,” which
points to the honour that the humble man pays.
And thus evidently magnanimity and humility are
not contrary, because they proceed on different con-
siderations.

§ 5. On the sayings of Aristotle that the magna-
nimous ian ‘does not remember people from
whom he has received benefits; " that he is *“in-
active and a lingerer;” that he ‘‘ understates his
own qualities to the world at large;"” that he
““cannot live with others;" that he ‘ rather holds
unfruitful than fruitful possessions;"—it is to be
remarked that these properties, in the way that
they belong to the magnanimous man, are not
blameworthy, but exceedingly to be praised. First
of all, as to his being said not to bear in mind the
persons of whom he has received benefits, that is
to be understood of his not liking to receive benefits
from others without conferring on them greater
benefits in return, which belongs to the perfection
of gratitude, in the act of which' he wishes highly
to cxcel, as in the acts of other virtues. In like
manner also it is said, in the second place, that he
is inactive and a lingerer, not that he fails in doing
the work that is proper to him, but that he does
not mix himself up in all manner of works indis-
criminately, but only in great works, such as become
him. It is said, in the third place, that he practises
understatement of his own powers, not in a way
opposed to truth by saying abject things of himself
that are not true, or denying great things of himself
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that are true, but by not showing all his greatness,
especially to the multitude of meaner persons, In
the fourth place it is said that he cannot live with
others, that is to say, not on terms of familiarity,
except with friends; because he altogether avoids
flattery and pretence, which are parts of meanness
of spirit. He does however live and converse with
others, both great and small, with due discrimina-
tion. Again. in the fifth place, it is said that he wills
rather to have unfruitful possessions, not of any
sort, but good, that is virtuous: for in all things he
prefers virtue to utility, as something greater: for
useful things are sought after for the supplying of
some deficiency, such as stands not with magna-
nimity.

ARTICLE IV.

§ 1. Magnanimity fixes not on any manner of
honour, but on great honour. But great honour is
due to a great work of virtue. Hence the magna-
nimous man aims at great works in every line of
virtue, making it his aim to do things worthy
of great honour.

§ 3. There is a certain beauty of its kind
proper to every virtue: but there is a certain
added grace from the mere magnitude of the
virtuous work, due to magnanimity. which makes
all the virtues greater.

ARTICLE VI.
§ 1. As the Philosopher says: * It belongs to
the magnanimous man to want nothing, or hardly



266 Hn-11. Q. CXXIX. ART. VIII.

2 ]

anything.” This however must be understood in
human measure: for it is beyond the condition of
man to have no wants at all. For every man needs
first of all the divine assistance, and secondly also
human assistance, for man is naturally a social
animal, not being self-sufficient for the purposes
of life.

ARTICLE VIII.—Do the goods of fortune contribute
to magnanimity ?

R. Magnanimity regards two objects, honour as
its matter, and some great deed in view as its end.
Goods of fortune co-operate to both these objects.
For honour is paid to the virtuous, not by the wise
only, but also by the multitude. Now the multitude
make most account of exterior goods of fortune:
consequently greater honour is paid by them to
those who have the exterior goods of fortune. In
like manner again goods of fortune serve as instru-
ments to acts of virtue, because by riches and
positions of authority and friends there is given us
opportunity for action. Clearly then goods of
fortune contribute to magnanimity.

§ 1. Virtue is said to be self-sufficient, because
it can exist even without these exterior goods:
nevertheless it needs these exterior goods to have
more of a free hand in its working.

§ 2. The magnanimous man despises exterior
goods, as not accounting them great goods for
which he ought to do anything unbecoming, yet
not without accounting them useful for doing the
work of virtue.
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§ 3. Whoever does not account a thing great,
is neither very glad if he gets it, nor very much
grieved if he loses it; and therefore because the
magnanimous man does not account as great
the exterior goods of fortune, he is not much
elated at their presence, nor greatly dejected at
their loss.

QUESTION CXXX.
OF PRESUMPTION.!

ARTICLE I.—Is presumption a sin ?

R. Since the operations of nature are ordained
by divine reason, which human reason ought to
imitate, it follows that whatever human reason
does contrary to the order commonly found in the
operations of nature is vicious and sinful. Now
this is commonly found in all the operations of
nature, that every action is measured by the
strength of the agent; nor does any natural agent
endeavour to do what exceeds its ability. And
therefore it is vicious and sinful, as being against
the natural order, for any one to take upon himself
to do what transcends his powers, which is the part
of presumption.

§ 1. A thing may very well be beyond the active
power of some natural agent, and yet not beyond
the passive power of the same; for there is passive

1 There is presumption against wagnanimify, and presumption
against Aops. See II-II. q. 21. art. x. (Trl)
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power in arr whereby it may be transmuted into
something that has the action and movement of
fire, which exceeds the active power of air.! Thus
it would be vicious and presumptuous for any one
in a state of imperfect virtue to attempt to attain
at once to the practices of perfect virtue. But if
one aims at making progress to perfect virtue, that
is not presumptuous nor vicious. And in that way
the Apostle? was stretching forth himself to the
things that were Dbefore, to wit, by continual
progress.

§ 3. As the Philosopher says: * What we can
do by others, we can in a manner do of ourselves.”
And therefore because we can think and do good
by the help of God, it does not wholly exceed our
ability to do good. And therefore there is no
presumption in setting about a work of virtue, as
there would be if one set about it otherwise than
in confidence of help from God.

ARTICLE 11.-=Is presumption ppposed to magnani-
mity by way of excess?

R. Magnanimity stands in the mean, not in
respect of the amount that it aims at, for it aims
at the highest amount; but as observing the pro-
portion of its own powers: for it aims no higher
than befits it. The presumptuous man, in the
amount that he aims at, does not exceed thec
magnanimous man, but often falls far short of

3 For air read water; and for fire, vapowr,; and the illustration
suits the nineteenth century. (Trl.)
$ Philipp. iii. 13.
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him; but he is in excess as going beyond the pro-
portion of his own powers, a limit which the
magnanimous man does not overstep. And thus
presumption is opposed to magnanimity by way
of excess.

QUESTION CXXXI.
OF AMBITION.

ARTICLLE L. [s ambition a sin?

K. Honour implies reverence paid to another
in testimony of his cxcellence. Now regarding
excellence in man there are two things to observe :
first, that whatever it is that a man excels in, he
has it not of himself, but as a divine gift within
him; and therefore not for that is honour due to
him in the first place, but to God. Secondly, it is
to be considercd that whatever excellence a man
has, is given to him by God, to use for the service
of his fellow-men: hence the testimony that other
men render 1o his excellence ought so far forth to
be matter of complacency to him, as it shows the
way open to him to make himsclf of service to
others.!

In three ways the seeking after honour may
come to be inordinate. In one way, by a person

1 A better lesson this than Athcistic Socialism can teach, of the
functions of a gifte’d man in society. God is the giver, not society.
Under God, we are alt onc another's servants. (Trl.)
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seeking testimony to excellence that he has not got,
which is seeking honour beyond the measure of
himself. In another way, by a man desiring honour
for himself without referring it to God. In a third
way, by his appetite fixing on the mere honour,
without referring the honour to the benefit and
advantage of others. But ambition means an
inordinate craving after honour: hence plainly
ambition is always a sin,

§ 1. The craving after a good thing ought
to be regulated according to reason: if it over-
passes reason's rule, it must be vicious. And
in this way the desire of honour, not accord-
ing to the order of reason, is vicious. But they
are blamed who care nothing for honour as
reason dictates that they should—in other words,
who do not avoid transactions contrary to
honour.

§ 2. Honour is not the reward of virtue in
regard of the virtuous man himself, as though he
ought to seek after that as his reward: the reward
he rather seeks is happiness, which is the end of
virtue. But honour is understood to be the reward
of virtue on the part of other men, who have
nothing greater to bestow on the virtuous than
honour.

§ 3. As the craving after honour, duly regulated,
is to some men an incitement to good and a check
upon evil, so, unduly indulged, it may be to man
an occasion of many evil deeds. At the same time,
they who do good or avoid evil merely for honour’s
sake, are not vicious, as appears by the Philosopher,
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where he says that they are not truly brave who do
brave deeds for honour.!

ArTicLE II.

§ 1. Magnanimity regards two things, one as its
end tn view, some great work that the magnanimous
man undertakes according to his ability; and in
this respect presumption is opposed to magnanimity
by excess: for presumption undertakes some great
work above its ability. There is another thing
that magnanimity regards as the matter that it
uses duly, namely, honour; and in this respect
ambition is opposed by excess to magnanimity.
Nor is there any difficulty in there being several
excesses in different respects to one golden mean.

1 Aristotle, Ethics, I11. 8, distinguishes from fortitude what he
calls civic virtus, the bravery of those who fight because they fear
the reproach of their fellow-townsmen if they fly—after all, a more
honourable motive than * the worthy Kempe of Kinfauns bending
& large cross-bow,” held out to encourage Simon Glover to stay
where he was on the walls of Perth. (Trl.)



QUESTION CXXXII.
O VAINGLORY,

ARTICLE 1.—Is the sceking after glory a sin?

R. Properly by the name glory is denoted the
coming of somebody’s good qualities to the know-
ledge and approbation of many. In the larger
sense of the word however glory consists in being
known, not necessarily to many, but to a few, to
one, even to oneself alone, where one regards one’s
own good qualities as worthy of praisc. Now
it is no sin to recognize and approve of your
own good qualities, for it i1s said: “\We have
received the spirit that is of God, that we may
know the things that are given u§ from God.”?! In
like manner it is not a sin to wish your own good
works to meet with approval, for it is said: *Let
your light shine before men.”* And thercfore the
seeking after glory does not of itself imply anything
vicious; but the seeking after empty or vainglory
means vice. Now glory may be called vain in three
ways. In onc way, on the part of the endowment
for which one seeks to receive glory, if it be some-
thing not worthy of glory, but frail and perishable ;

11 Cor. ii. 12. * St. Matt. v. 10.
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in another way, on the part of the man of whom
one seeks glory, if he be a man whose judgment is
not to be depended upon; in a third way, on the
part of the person seeking the glory, if he directs
not the seeking of it to the due end, that is, to the
honour of God or his neighbour’s salvation.

§ 1. God seeks His glory, not for His own sake,
but for ours; and in like manner man also may
commendably seek his own glory for the advantage
of others.

§ 2. Some men are incited to works of virtue
by the desire of human glory, as are others by the
desire of other earthly goods. Still he is not truly
virtuous, who does the works of virtue for the sake
of human glory.

§ 3. It is a point of the perfection of man that
he should know himself; but that he should be
known by others is no point of his perfection, and
therefore not a thing to be of itself desired. It
may however be desired for the utility of it, either
as a means to God being glorified by men, or as a
means to men making progress in consequence of
the good that they observe in another, or to the
end that the man himself, moved by the good
qualities that he recognizes in himself by the
testimony of another’s praise, may endeavour to
persevere in them and to advance to better things.
And under these conditions it is praiseworthy to
“ take care of a good name,” ! and to “ provide good
things in the sight of God and of men;"”?* not
however to take idle delight in the praise of men.

1 Ecclus. xli. 18. * Romans xil. 17.
s VOL. Il.
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ARTICLE II.—Is wvainglory opposed to magnani-
mity ?

R. Because magnanimity is about honour, it is
also about glory,! that one should make moderate
use both of the one and of the other; and therefore
the inordinate seeking after glory is directly opposed
to magnanimity.

§ 1. It is precisely this that is opposed to
magnanimity, that one should have such a care
of trifles as to glory in them. Hence it is said
of the magnanimous man, that “ honour is a small
thing to him.”? In like manner also other things
that are sought after for the honour they bring, as
high station and wealth, are accounted small by
the magnanimous man. Again, it is opposed to
magnanimity that one should glory in what is not:
hence it is said of the magnanimous man that *‘ he
cares more for truth than for opinion.” Again, it
is opposed to magnanimity that one should glory
in the testimony of human praise, counting that
anything great : hence it is said of the magnanimous
man that ‘“he has no care to be praised.” Thus
weaknesses that are opposed to other virtues may
be opposed to magnanimity in this, that they take
small things for great.

1 Hosour is paid to a man to his face, where he is present either
in person or by his representative. Glory is the good opinion and
talk that is held of a man, his celebrity in fact, even where he is
not present. Cf. II-IL q. 73. (Trl)

% The reference is to Aristotle, Etkics, IV. 3.18.: '* He is not even
s0 disposed to honour as to count it a very great thing; . . . and
he to whom even honour is g little thing, holds all other things
cheap.” (Trl)
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ARTICLE III.—Is vainglory a mortal sin ?

R, In a case where the love of human glory,
though vain, still is not inconsistent with charity,
neither in respect of the matter gloried in nor in
respect of the intention of him who seeks the glory,
then the sin is not mortal but venial.

§ 2. It is not every one vainly desirous of glory
that seeks after the pre-eminence which belongs to
God alone; for the glory due to God alone is
different from that due to a virtuous or wealthy
man.

§ 3. Vainglory is said to be a dangerous sin,
not so much for its own grievousness, as because
it predisposes people to grievous sins, making them
presumptuous and too confident in themselves, and
thus on the way gradually to be deprived of interior
goods.

ARTICLE IV.—Is vainglory a capital vice ?

R. Gregory makes pride the queen of all vices;
and vainglory, that immediately arises from pride,
he makes a capital sin. And reasonably so: for
pride means an inordinate seeking to stand high.
Now from everything that a man seeks he attains a
certain perfection and high standing; and therefore
the ends of all vices are directed to the end of
pride; and therefore pride seems to exercise a
general causality over the other vices, and not to
hold a place among the special heads of vice, which
are the capital vices. And because many vices
arise from the inordinate seeking after glory,
therefore vainglory is a capital vice.
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§ 3. It is not requisite for a capital vice to be
always a mortal sin: because even from venial sin
mortal sin may arise, the former predisposing to
the latter.

ARTICLE V.—Are the daughters of vaiuglory
properly stated to be disobedience, boasting, hypocrisy,
contention, obstinacy, discord, and presumption of
novelties f

R. Those vices that have a connatural bearing
on the end of any capital vice, are said to be its
daughters. Now the end of vainglory is the showing
forth of one's own excellence. To this a man may
bend his efforts in two ways: in one way directly,
whether by words, and that is boasting, or by deeds;
and that, if the deeds are real, having something
about them to admire, is presumption of novelties,
which men are wont the rather to admire; but if
the deeds are fictitious, it is Aypocrisy. The other
way of trying to show forth one's excellence is
indirectly, by showing that you are not inferior to
any one else, which may be done in four several
departments. First, in point of intellect, and that
is obstsmacy, whereby a man clings too much to his
own opinion, refusing to accept a better. Secondly,
in point of will, and that is discord, when one will
not give up his own will, to live at peace with
others. Thirdly, in speech, and that is contention,
when one wrangles in words clamorously with
another. Fourthly, in deed, and that is disobedience,
when one refuses to fulfil a superior’'s command.



QUESTION CXXXIII.
OF PUSILLANIMITY,

ARTICLE I.—Is pusillanimity a sin ?

R. Everything that is contrary to natural inclina-
tion is a sin, because it is contrary to the law of
nature.! Now there is a natural inclination in
every agent to put forth action commensurate with
its power. But as by presumption one exceeds the
proportion of his power, aiming at greater things
than he can accomplish, so the pusillanimous man
on the other hand falls short of the proportion of
his power, and refuses to bend his efforts to what
is quite within the measure of his ability. Hence
as presumption is a sin, so is pusillanimity. Hence
the servant who has buried in the earth the money
that he has received of his lord, and done no work
with it, through a certain pusillanimous fear, is
punished by his lord.®

§ 3. Even pusillanimity may arise in some way
from pride, in this that a man rests too much on
his own judgment in pronouncing himself incom-
petent for things for which he is competent. Hence
it is said: “The sluggard is wiser in his own

3 Ethics and Natursl Law, pp. 111, 112. (T¥l.)
8 St. Matt. xxv.; St. Luke xix.



278 I1-11. Q. CXXXIV. ART. II. Il

conceit than seven men who speak sentences.”t
It is quite possible for man unduly to abase himself’
on some points, and lift himself aloft on others.
Hence Gregory says of Moses: ‘“He would be
guilty of pride perhaps, if he took up the leadership
of a countless people without trembling; and again
guilty of pride, if he refused to obey his Creator’s
command.”

QUESTION CXXXIV.
OF MUNIFICENCE.?

ArTIicLE I,

§ 3. Magnificence, or munificence, aims at doing
a great work. But no end or aim of human works
is so great as the honour of God, and therefore
the great work of magnificence is shown especially
in view of the honour of God. Hence the Philo-
sopher says: “ Those expenses are most honourable
which relate to sacrifices to the Deity;”” and about
these the munificent man is most zealous. And
therefore magnificence is joined with holiness,® because
its principal work is directed to religion or holiness.

ARTICLE IIl.—Avre large expenses the matter of
munificence !
R. Great works cannot be done without great
expenses. Hence it belongs to munificence to go.
} Prov. xxvii. 16.

8 St. Thomas says magwificsnce, but our word is munificence. (Ttl.)
ys
$ Exodus xv. 11 ; Psalm xcv. 6.
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to great expense for the suitable doing of a great
work. Now expense means parting with money,
from which a man may be restrained by excessive
love of money. And therefore as matter of muni-
ficence we may assign both the expenses themselves
which the munificent man incurs for the doing of
a great work, and the love of money which he curbs
that these great expenses may not be stopped.

§ 2. The use of money appertains to liberality
and to munificence in different ways. Al due use
of money in the way of gifts appertains to liberality.
But to the munificent man it appertains to use
money for some great work, that cannot be without
expenditure and cost.

§ 3. The principal act of virtue is the interior
choice, which the virtue can make without exterior
fortune ; and in that way even the poor man may
be munificent. But to exterior acts of virtue the
goods of fortune are requisite as instruments; and
so far forth a poor man cannot exercise the exterior
act of munificence in things that are great, abso-
lutely speaking; but perhaps he may exercise it in
things that are great in relation to some work,
which though small in itself may yet be done
magnificently in its way: for great and small are
relative terms, as the Philosopher remarks.!

ARTICLE IV.—Is munificence a part of fortstude ?
R. Munificence as a special virtue cannot be

1 The munificent or magnificent man is the princely man. Magni-
JSemce means doing things on a Aasdsome scale. It is opposed to
shabbiness, or petty economy, which St, Thomas calls parvificentia. (Trl)
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set down to be a subjective part of fortitude, because
it does not agree with it in matter; but it is set
down to be a part of it inasmuch as it is annexed
to it as a secondary virtue to its primary. For such
annexation two things are required: one, that the
secondary virtue agree with the primary; the other,
that in some respect it be transcended by it. Now
munificence agrees with fortitude in this, that as
fortitude tends to something arduous and difficult,
so also does munificence: hence it seems, like
fortitude, to be in the irascible faculty. But
munificence falls short of fortitude in this, that the
arduous goal to which fortitude tends has its
difficulty in the danger which is threatened to the
person; whereas the arduous goal of munificence
has its difficulty in the expenditure of pecuniary
means, a much less matter than danger to the
person. Thus munificence is set down to be a part
of fortitude.!

1 A potential part, q. 128. (Trl.)



QUESTION CXXXV.
OF PETTY ECONOMY.

ARTICLE I.—Is petty cconomy a vice?

R. The munificent man primarily intends the
greatness of his work, and secondarily the greatness
of his expense, which he does not shrink from, to
make the work great. But the pettily economical
man primarily intends the smallness of his expense,
and consequently the paltriness of his work, an
effect which he does not stick at, so that he can
make the expense small. Thus then it is clear that
the pettily econoniical man falls short of the propor-
tion which there ought in reason to exist between
expense and work. But a falling short of what is
according to reason, brings about what answers to
the idea of a vice. Hence it appears that petty
economy is a vice.

§ 2. As the Philosopher says, “ Fear makes
people prone to consultation,” and therefore the
pettily economical man diligently applies himself
to accounts, because he has an inordinate fear of
wasting his goods even in the least things. Hence
this habit is not praiseworthy, but vicious and
blamable, because the man does not direct his
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affection according to the reckoning of reason, but
rather applies his powers of reckoning to serve the
inordinateness of his affection.}

QUESTION CXXXVIL.
OF PATIENCE.

ARTICLE L.—Is patience a viriue ?

R. The moral virtues preserve the good of
reason against the assaults of passion. Now
among other passions sadness operates powerfully
in hindering the good of reason, according to the
texts: ‘“ The sorrow of the world worketh death ;"*
and ‘‘ Sadness hath killed many, and there is no
profit on it.”®* Hence it is necessary to have some
virtue by which the good of reason may be preserved
against sadness. This is the work of patience.
Hence Augustine says: “It is by patience that we
bear evils with equanimity, lest by loss of equa-
nimity we abandon the goods whereby we arrive at
better goods.” Hence clearly patience is a virtue.

1 A bit of character-painting, perhaps from life, not unworthy of
Theophrastus or Clarendon. Aristotle (Efhics, IV. ii, 21.) has thus
much of the suxpowpewhs: ** The man of petty economies will be
ander the mark in everything. He will spoil the beauty of a costly
work by sordidness in detail. Whatever he does, he does with
besitation, and much consideration how to cut down expense, and
still will go lamenting and thinking that all he does is on too grand
a scale.” The rest of the portrait is of St. Thomas's own finding.
{Trl) ,

% 2 Cor. vil. 52. * Ecclus. xxx. 25.
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ARTICLE IL.—Is patience the chief of viriues ?

R. Virtue is what makes its possessor good and
his work good. Hence a virtue must be more
eminent and preferable, the more powerfully and
directly it sets a man in the way of good. Now
the virtues which are themselves constituent of
good put a man in the way of good more directly
than those which are preventive of seduction from
good. And as among those that are constituent of
good one is preferred to another inasmuch as it
sets a man in possession of greater good—thus faith,
hope, and charity are preferred to prudence and
justice,—so among those that are preventive of
withdrawal from good, one is preferred to another
in proportion to the strength of the perturbing
agency which it counteracts. But the perils of
death, with which fortitude is conversant, or the
delights of touch with which temperance deals, are
more potent perturbing agents to withdraw men
from good than the whole line of adversities that
make the subject-matter of patience. And therefore
patience is not chief of virtues, but falls short, not
only of the theological virtues, and of prudence and
justice, which directly set 2 man up in good, but
also of fortitude and temperance, which remove
greater obstacles from the right path than are
removed by patience.

ARTICLE 1V,

§ 1. It belongs to fortitude to face, not any
adversity whatever, but that which is most diffi-
cult to face, namely, danger of death. But the
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endurance of any evils whatsoever may belong to
patience.

§ 2. Fortitude is particularly about fears: fears
lead to flight, and that is just what fortitude avoids.
But patience is rather about annoyances, griefs, and
sadnesses : for a man is called patient, not because
he does not fly, but because he behaves himself
commendably in suffering present hurts without
inordinate sadness. And therefore fortitude is
properly in the irascible faculty, but patience in the
concupiscible. Nor does this hinder patience from
being a part of fortitude: because the annexation
of virtue to virtue is not arranged according to the
subject faculty wherein the virtue resides, but
according to its matter and form. Patience is
particularly about the griefs and annoyances that
are caused us by others.



QUESTION CXXNVII.
OF PERSEVERANCE.

ARTICLE 1.—Is perseverance a virtue?

R. Virtue is in matter difficult and good; and
therefore where there occurs a special style of
difficulty or goodness, there is a special virtue.
Now a work of virtue may have difficulty from the
mere length of time it takes; and therefore long
persistence in good, even to the complete accom-
plishment of the same, belongs to a special virtue.
And therefore as temperance and fortitude are
special virtues, so also is perseverance, to which it
belongs in these or other virtues to endure long
continuance according as is necessary.

§ 2. The name of perseverance is sometimes
taken for the habit whereby one chooses to per-
severe, sometimes for the act whereby one does
actually persevere. Now sometimes one having the
habit of perseverance chooses indeed to persevere,
and begins to put his choice into execution by
holding on for some time, but does not complete
the act, because he does not hold on to the end.
There are two ends, one that of a particular work,
the other that of human life. Of itself it belongs to
perseverarce that one should persevere even to the
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end of a virtuous work, as a soldier to the end of
the conflict, and the munificent man to the comple-
tion of his work. But there are some virtues, the
acts of which ought to last all life long, as faith,
hope, and charity, which regard the last end of
human life. And in respect of these virtues, being
as they are primary, the act of perseverance is not
completed even till the end of life.

ARTICLE [1.—Is perseverance a part of fortitude ?

R. To fortitude there must be attached, as a
secondary virtue to its primary, every virtue the
praise of which consists in enduring firmly anything
that is difficult. But to endure the difficulty that
arises from the length of a good work, gives praise
to perseverance ; nor is this so difficult as it is to
face perils of death. And therefore perseverance is
attached to fortitude as a secondary virtue to its
primary.



QUESTION CXLI.
OF TEMPERANCE.

ARTICLE 1.

§ 1. Nature inclines to that which is proper to
each. Hence man naturally seeks after the delight
proper to himself. But because man as such is
rational, it follows that those delights are proper to
man that are according to reason; and from these
temperance does not withdraw him, but rather from
those which are against reason. Hence clearly
temperance is not contrary to the inclination of
human nature, but in accordance with it. But it is
contrary to the inclination of bestial nature not
subject to reason.

ARTICLE 11.—Is temperance a special virtue ?

R. In the usage of human speech some common
nouns are restricted to that which is principal in
the class denoted by them: as the name of the City
is understood eminently of Rome. Thus then the
name of temperance may be taken in two ways: in
one way in its general signification, apd in that way
temperance is not a special but a general virtue,
since the name signifies a certain attempering, or
moderation, which is the work of reason upon
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human actions and passions; and that moderation
is common to every virtue. But if temperance is
considered in the eminent use of the word, as
something refraining the appetite from the things
that most of all entice and allure man, in that way
it is a special virtue with a special matter.

§ 3. Though beauty attaches to every virtue,
yet it is singularly the attribute of temperance, for
two reasons : first, from analysis of the general idea
of temperance, which involves a certain regular and
appropriate proportion, in which the essence of
beauty consists ; secondly, because the things from
which temperance restrains us are the lowest things
in man, and befit him in respect of the nature that
he has in common with beasts; and therefore man
is most exposed to degradation and disfigurement
herein: consequently beauty is the singular attri-
bute of temperance, as that virtue particularly
removes what disfigures man.

ARTICLE IV.—Is temperance confined to the maiter
of the desires and delights of touch ?

R. Temperance is about desires and delights as
fortitude is about fears and daring ventures. But
the fears and daring ventures with which fortitude
is conversant, have respect to the greatest evils,
those by which nature itself is extinguished, which
are dangers of death. Hence in like manner tem-
perance must be about the desires of the greatest
delights. And because delight follows upon natural
activity, certain delights must be all the more
intense, the more natural are the activities upon
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which they follow. But to animals the most natural
activities are those by which the nature of the
individual is maintained by means of meat and
drink, and the nature of the species by the union.
of the sexes; and therefore the delights of meat
and drink and of sexual pleasure are the proper
matter of temperance. But these delights attend
the sense of touch. Hence it remains that temper-
ance is in the matter of the delights of touch.

§ 2. Not all the delights of touch belong to the
maintenance of nature; and therefore no need for:
temperance to be in the matter of all the delights of
touch.!

ARTICLE VL.

§ 2. There are two ways of taking the phrase,
necessary to human life. In one way we may call
that necessary, without which the thing cannot be at
all, as food is necessary to an animal; in another
way we call that mecessary, without which the thing-
cannot be in a suitable condition. Now temperance-
regards not the former necessity only, but also the
latter. Hence the Philosopher says that * the tem-
perate man goes after pleasant things in view of.
health or of a good habit of body.” But other
things, that are not necessary to these ends, may

1 The reduction of the two appetites of Food and Sex to Touchr
is a whim of Aristotelian physiology. 1f any one chooses to pass:
that over, he may still keep in perfect accordance with St. Thomas
by saying that '* Temperance is a virtue, which regulates by the
judgment of reason those desires and delights, which attend upon
the operations whereby human nature is preserved in the individual
and propagated in the species.”” Ethics and Natwra) Law, p. go. (Tsl) )

T VOL. 1I.
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be of two sorts. Some there are that are positive
hinderances to health or a good habit of body; and
these the temperatc man in no way uses: for that
would be a sin against temperance. Others there
are that are not hinderances to these ends; and
these he uses moderately according to place, time,
and company. And therefore the Philosopher adds
that even the temperate man ‘‘goes after other
pleasant things,” that is, things not necessary to
health or a good habit of body, ‘“ when they are not
in the way of those ends.”"!

ARTICLE VII.—Is temperance a cardinal virtue £

R. The moderation which is requisite in every
virtue is particularly praiseworthy in regard of the
delights of touch, with which temperance has to
deal: as well because such delights are more natural
to us, and therefore more difficult to abstain from,
and to moderate the desires of them; as also
because their objects are more necessary to the
present life. And therefore temperance is a primary
or cardinal virtue.

! This passage is well illustrated by Devas, Groundwork of
Ecomomics, § 147. (Trl.)



QUESTION CXLII.
OF VICES OPPOSED TO TEMPERANCE.

ARTICLE L.—Is insenssbility a vice ?

R. Everything that is contrary to the natural
order is vicious. But nature has attached delight
to the activities that are necessary for the life of
man. And therefore the natural order requires that
man should use such delights so far as is necessary
to human well-being, in point either of the main-
tenance of the individual or of the species. If any
‘man therefore were so far to shun delight as to omit
what was necessary for the maintenance of nature,
he would sin as going against the natural order;
and such a sin belongs to the vice of insensibility.
It is to be observed however that sometimes it is
praiseworthy, or even necessary, for a particular
purpose, to abstain from the delights that are atten-
.dant upon such activities. Thus for the health of
their bodies some abstain; and again for the execu-
tion of some charge, as athletes and soldiers have to
abstain from many delights to fulfil their task. And
in like manner penitents, to recover their soul’s
health, follow a sort of dietary scheme of abstinence
from things delightful; and men who wish to give
themselves to contemplation and divine things must
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withdraw themselves more than other men from
fleshly desires. Nor do any of these courses belong
to the vice of insensibility, because they are accord-
ing to right reason,

§ 2. Because man cannot use reason without
using the sensitive powers that require a bodily
organ, man is obliged to give sustenance to his
body in order to have the use of his reason. And
bodily sustenance is taken by actions that give
pleasure. Hence the good of reason cannot be in
man, if he abstain from all pleasures. According
however as man in performing the act that his
reason approves requires more or less of bodily
strength, in that proportion he has more or less
need to make use of things pleasant to the body.
And therefore men who have taken up the office
of contemplation, and of transmitting to others by
a sort of spiritual generation spiritual good, do well
in abstaining from many sources of pleasure, from
which others do well in not abstaining, whose office
it is to give themselves to corporal works and to
raising up posterity in the flesh.

ARTICLE I1.—Is intemperance a childish sin ?

R. A thing is said to be childish, either because
it befits children, and in that way the Philosopher
does not mean to say that the sin of intemperance
is childish ; or else it is called childish in point of a
certain likeness to a child. For the sin of intem-
perance is the sin of appetite running to excess;
and that is likened to a child in three respects.
First, in respect of that which both the one and the
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other seek after: for appetite, like a child, seeks
after what is unseemly. And the reason is, because
beauty in human things consists in being ordered
according to reason: now a child pays no attention
to the order of reason, and appetite in like manner
has no regard for reason. Secondly, they agree in
the event and outcome. For a child, left to its own
will, waxes strong in its own will : hence it is said,
“A horse not broken becometh stubborn, and a
child left to himself will become headstrong.”! So
also appetite, if gratified, takes new strength.
Hence Augustine says: ‘ Lust yielded to becomes
a habit, and a habit not resisted becomes a neces-
sity.” Thirdly, in point of the remedy that is
applied to each. For a child is amended by con-
straint : hence it is said, ‘ Withhold not correction
from a child : thou shalt beat him with the rod and
deliver his soul from hell.”? And in like manner
appetite, by being resisted, is reduced to due
measure of propriety.

§ 2. Desire may be said to be natural in two
ways: in one way, in its kind; and in that way
temperance and intemperance are about natural
desires; for they are about desires of food and sex,
which are ordained to the maintenance of nature.
In another way, desire may be said to be natural in
respect of the specses of that which nature requires
for its maintenance; and in this way there is not
much opening for sin in the matter of natural
desires : for nature requires no more than the relief
of its own necessity; and in the desire of that there

! Ecclus. xxx. 8, $ Prov. xxili. 13, 14.



294 1111, Q. CXLII. ART. 1.

is no opening for sin except in the way of excess i
quantity. And this is the only way that sin is
committed in the matter of natural desire, as the
Philosopher says. But other matter of much sin is
found in certain incentives to desire which human
artificiality has invented, as dishes, the work of
ariistes, and elaborate toilets.!

§ 3. What belongs to nature in boys is to be
developed and fostered: but what belongs to the
deficiency of reason in them is not to be fostered,
but corrected.

ARTICLE Il1.—Is cowardice a greater vice than
sniemperance ?

R. One vice may be compared with another
either in respect of its matter or object, or in
respect of the man himself who sins; and in both
respects intemperance is a more grievous vice than
cowardice. First, in respect of the matter: for
cowardice flies from perils of death, for the avoid-
ance of which the necessity of preserving life offers
the greatest inducement. But intemperance is in
the matter of pleasures, the seeking after which is
not so necessary to the preservation of life : because
intemperance turns rather upon certain adventitious
delights and desires than upon desires and delights
that are natural. But the greater the necessity
which the motive to sin seems to carry with it, the
lighter is the sin. And therefore intemperance is a
more grievous vice than cowardice on the part of

! Cf. Ethics axd Natural Law, pp. 49, 50 I-I1. q. 30.art. 3. q. 77.
art. 5. (Trl)
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the object or matter which is its motive. Also on
the part of the man himself who sins: in the first
place, because the more the sinner is in possession
of his faculties, the more grievous is his sin: hence
sins are not imputed to people out of their senses.
But fears and severe griefs, especially where there
is danger of death, bewilder a man’s wits: whereas
the pleasure that prompts to intemperance has no
such effect. Secondly, because a sin is more grievous
as it is more voluntary; but intemperance has more
of a voluntary character about it than cowardice, in
two ways. In one way, because what is done
through fear has its principle in an impulse from
without : hence it is not absolutely voluntary, but
partly voluntary and partly involuntary; whereas
what is done for pleasure is absolutely voluntary.
In another way, because the proceedings of the
intemperate man are more voluntary in detail,
though less voluntary in general. For no one would
wish to be intemperate ; but a man is allured by the
particular attractions of pleasure that make him
intemperate. Wherefore for the avoidance of intem-
perance the great remedy is not to dwell on the
consideration of particular attractions in detail.
But as concerns cowardice it is the other way
about: for the particular acts that force them-
selves upon one, as throwing away one's arms
and the rest, are less voluntary, but the general
purpose is more voluntary, which is to save one’s
life by flight. But that is absolutely the more
voluntary proceeding, which is more voluntary in
the particular details that attach to the action
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*4n the doing. And therefore intemperance, being
absolutely more voluntary than cowardice, is the
greater vice.!

§ 1. As it is the greater virtue not to be over-
- come by the stronger temptation, so it is the less
vice to be overcome by the stronger, and the greater
vice to be vanquished by the weaker.

ARTICLE IV.—Is the vice of intemperance espectally
shameful ?

R. Shame is reckoned to be the opposite of
tonour and glory. Now honour is due to excel-
dence, and glory denotes brilliancy and lustre. Intem-
perance then is especially shameful for two reasons.
First, because it is most opposed to the excellence of
man, being in the matter of the pleasures that are
-common to us with brute beasts. Secondly, because
it is most opposed to the lustre and beauty of man,
inasmuch as in the pleasures that intemperance
pursues there appears less of the light of reason,
whence comes all the lustre and beauty of virtue:
"hence also such pleasures are said to be especially
.things for slaves.

§ 1. As Gregory says: “ To vices of the flesh
ithere attaches less shame, but greater infamy.”

§ 2. The general prevalence of sin diminishes
sthe turpitude and infamy of certain vices in the
-opinion of men, but not in the nature of the vices
themselves.

1 Intemperance, it must be remembered, here means not drunken-
ness only, but impurity,—in fact, all sensual vice. (Trl.)



QUESTION CXLIII.
OF THE PARTS OF TEMPERANCE IN GENERAL.

ARTICLE I.—Does Tully suitably assign as the parts
of temperance, continence, clemency, and decorum ?

R. The possible parts of a virtue are of three
sorts, snlegral, subjective, and potential. The con-
ditions that must concur to the virtue are called
integral parts of the virtue. Thus there are two
integral parts of temperance: semse of shame, by
which one shuns the turpitude that is contrary to
temperance; and sense of propriety, by which one
loves the beauty of temperance.

By the subjective parts of a virtue are understood
its species. Now diversity of species in virtues goes
according to diversity of matter or object. Temper-
ance then is about delights of touch, which are
divided into two kinds. Some are connected with
nutrition; and in regard of these, for the matter of
eating, is abstinence, and for the matter of drink,
sobriety. Some are connected with the reproductive
faculty; and in regard of these there is chastity,
concerned with the primary pleasure of the act of
reproduction itself, and modesty, about the attendant
circumstances of pleasure in kisses, touches, and
embraces.
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By the potential parts of a primary virtue are
meant the secondary virtues, that observe in some
other matters, in which it is not so difficult, the
same mode of discretion that the primary virtue
observes in some primary matter. Now it belongs
to temperance to moderate the delights of touch,
which are most difficult to moderate. Hence any
virtue whatsoever that puts in practice moderation
in any matter, and restrains appetite in its tendency
in any direction, may be set down for a part of
temperance, as a virtue attached thereto. There
are three modes of this practice of moderation: one
in interior motions of the soul, another in exterior
motions and acts of the body, and a third in exterior
things. In the soul there are found three move-
ments of tendency, besides the motion of sensnal
desire which is checked and moderated by temper-
ance. There is first the motion of the will under
the impulse of passion; and this motion is checked
by continence, the effect of which virtue is that,
though the man suffers immoderate sensual desires,
yet the will is not overcome. Another interior
movement of tendency is the movement of hope,
and of fiery daring following upon hope; and
this movement is moderated or checked by
humility. The third is the movement of anger
tending to revenge, which is checked by meckness
or clemency.

As regards bodily movements and actions, the
check of moderation is imposed by decorum. Regard-
ing exterior things a twofold moderation is to be
observed: first, that superfluities be not sought:
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and for this there is assigned comtent; secondly, in
not seeking things too dainty and far-fetched: and
thereunto ssmplicity is assigned.

QUESTION CXLV.
OF PROPRIETY.

ARTICLE 1I1.—Does propriety differ from utility and
pleasurableness ?

R. Propriety is found in the same subject with
utility and pleasurableness, but differs from them
in the way we look at things. For a thing is said
to be proper as having a certain beauty according
to the ordering of reason. But what is ordered
according to reason is naturally suited to man;
and every being takes a natural pleasure in what
suits it; and therefore propriety is naturally pleasur-
able to man. Still not everything that is pleasurable
is proper: because a thing may be suitable in point
of sense and not in point of reason. Such a
pleasurable thing is in disregard of the reason in
man that perfects his nature. Virtue also itself,
being in itself proper, is referred to something else
as to an end, namely, to happiness. And thus
propriety and utility and pleasurableness are the
same in subject. But they differ according to the
way that we look at them: for a thing is called
proper, as having a certain excellence worthy of
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honour on the score of spiritual beauty ;! it is called
Pleasurable as setting desire at rest; it is called wuseful
as being referred to something else. Nevertheless
the pleasurable is of wider extension than the useful
and the proper: for everything that is useful and
proper is in some sort pleasurable, but not every-
thing pleasurable is useful and proper.

QUESTION CXLVI.
OF ABSTINENCE.

ARTICLE 1.—Is abstinence a virtue?

R. Abstinence by its name implies a subtraction
of food. Therefore the name of abstinence may be
taken in two ways: in one way, as denoting simply
the subtraction of food, and in this way abstinence
denotes neither a virtue nor an act of virtue, but
something indifferent; in another way, it may be
taken as abstinence regulated by reason, and then
it signifies either a habit of virtue or an act.

§ 2. Moderation in food as to quantity and
quality belongs to the art of medicine, where there
is question of the health of the body, but to

1 In the previous article, St. Thomas says that *‘ propriety is
the same as spiritual beauty.” This sense of proper appears in the
English Bible and in Shakspeare, ¢.g. (Hebrews xi, 23): * Moses
was & proper child,” where the Rheims version has “ comely babe."
And we stfll speak of **a proper man of his hands.” The value of
this article is apparent in the question of utilitarianism. Utili-

tarianism is simply a denfal of the element of beauty as anything
distinct from utility. (Trl.)
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abstinence where there is question of interior
affections as referred to the standard of rational
good. Hence Augustine says: ‘It makes no matter
at all to virtue what food or how much one takes,
provided he do it according to the decencies of the
society that he lives with, and of his own character,
and according to the needs of his health; but what
does matter to virtue is thc ease and serenity of
mind with which he goes without these creature
comforts, when it is right or necessary to go without
them.”

§ 3. It belongs to temperance to bridle delights
that overmuch allure the soul to go after them, as
it belongs to fortitude to strengthen the soul against
fears that repel it from the good of reason. And
therefore as the praise of fortitude consists in a
certain excess, and from this all the parts of
fortitude take their name; so also the praise of
temperance consists in a certain defect, or stopping
short, and from this temperance itself and all its
parts have their name. Hence also abstinence,
which is a part of temperance, has its name from
defect, or stopping short: and yet it stands in the
golden mean, inasmuch as it is according to right
reason.

ARTICLE I1.—Js abstinence a special virtue ?

R. Moral virtue preserves the good of reason
against the assaults of passion; and therefore where
there is found a special way in which passion with-
draws us from the good of reason, there is need
there of a special virtue. But the pleasures of the
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table are naturally apt to withdraw a man from the
good of reason, both on account of their greatness,
as also on account of the necessity of taking food,
which man needs for the prescervation of life, of
which he has the strongest desire. And therefore
abstinence is a special virtue.

§ 3. The use of clothes is an introduction of art,
but the use of food is of nature; and therefore there
rather ought to be a special virtue for moderation
in food than for moderation in dress.!

QUESTION CXLVII.
OF FASTING.

ARTICLE 1.—Is fasting an act of virtue?

K. An act is virtuous by being directed by reason
to some proper good. And this is the case with
fasting. For fasting is taken up principally for
three ends. First, to repress the concupiscences of
the flesh; hence the Apostle says, ““In fastings, in
chastity,””® because by fastings chastity is preserved.
Secondly, it is taken up that the mind may be more
freely raised to the contemplation of high things;
hence Daniel,?® after a three weeks' fast, received a
revelation from God. Thirdly, to satisfy for sin;
hence it is said: ‘“Be converted to me with all
your heart, in fasting and in weeping and in
mourning.” ¢

1 In q. 143, St. Thomas has mentioned confsnt and simplicity as

dealing, among other things, with moderation in dress. (Trl.)
?2Cor.vi.5 6. % Daniel x. 2—13. 4 Joel ii. 12.
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§ 2. The golden mean of virtue is taken, not
according to quantity, but according to right reason.
Now reason judges that sometimes for some special
cause a man should take less food than would be
proper for him in his ordinary state, as for the
avoidance of disease, or for the readier performance
of some bodily labour.! And much more does right
reason direct this for the avoidance of spiritual
evils and the attainment of spiritual goods. Still
right reason does not sanction so great a diminution
of food as that the support of nature becomes
impossible ; because as Jerome says: ‘ There is no
difference between killing yourself in a long time
and in a short:? because he offers a holocaust out
of rapine, who immoderately afflicts his body either
. with too great want of food or with shortness of
sleep.” In like manner also right reason does not
make such a diminution of food as to render the
man incapable of doing the work that is his duty.
Hence Jerome says: * A rational man loses dignity,
when he prefers either fasting to charity, or watch-
ing to having his wits about him.”

§ 3. The natural fast, whereby a man is said to
be fasting before he eats, consists in a mere negation,
and therefore cannot be set down as an act of virtue,
but only that fast whereby one for a reasonable
purpose abstains in some degree from food. Hence

1 5., 2 jockey in training. (Trl.)

% That is, if your end in view is to kill yourself; otherwise &
man may go and live in an unhealthy country, when he knowa that
such a sojourn will shorten his days; and a pari of corporal
austerities. (Trl)
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the former is called the fast of fasting; but the latter
the fast of the faster, as of an agent acting for a
purpose.

ARTICLE IIL—Ts fasting of precept ?

R. As it belongs to secular princes to deliver
legal prescriptions determinant of natural law on
points that affect the public interest in secular
matters, so it belongs to ecclesiastical prelates to
make statutory enactments for the common advance-
ment of the faithful in spiritual goods. Now fasting
is useful for the blotting out and restraining of sin,
and for the raising of the mind to spiritual things;
and every one is by natural reason bound to make
such use of fasting as is necessary for himself to the
above ends. And therefore fasting in general falls
under precept of the law of nature; but the deter-
mination of time and manner of fasting falls under
precept of positive law, which is laid down by the
prelates of the Church.!

§ 1. Absolutely considered, -fasting is not of
precept; but it is of precept to every one who needs
such a remedy. And because the generality of men
do need such a remedy, as well because *in many
things we all offend,”? as also because ‘‘ the flesh
lusteth against the spirit,”? it was therefore con-
venient that the Chuarch should create certain
statutory fasts to be observed by all alike,—not as
subjecting to precept what is absolutely matter of

1 See I-11. q. 94. art. 3, note. {Trl.)
3 St. James {ii, 2. } Galat. v. 17.
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supererogation, but as determining in particular
what is necessary in general.

§ 3. The fasts that are of precept are not
contrary to the liberty of the faithful people, but
rather are useful for preventing the slavery of sin,
which is repugnant to spiritual liberty, of which it
is said: * For you, brethren, have been called unto
liberty ; only make not liberty an occasion of the
flesh.”!

ARTICLE IV.—Avre all bound to observe the fasts of
the Church ?

R. General statutes are set forth according as
they suit the generality ; and therefore the legislator
in framing them has his eye on what happens.
generally and for the most part. But if from any
special cause anything is found in any one that is
inconsistent with the observance of the statute, the:
legislator does not intend to bind such a person to
observing it. Here however we must proceed with
discrimination. For if the cause be evident, the
man may lawfully by himself omit the observance
of the statute, especially where custom intervenes,
or where he cannot easily have recourse to a
superior. But if the cause be doubtful, one ought
to have recourse to the superior who has power to
dispense in such matters.

§ 1. The commandments of God are command-
ments of the natural law, which are of themselves
necessary to salvation, But the enactments of the
Church are on points that are not of themselves

1 Galat, v. 13.
U VOL. 1L
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of necessity to salvation, but only by the institution
of the Church. And therefore obstacles may arise,
in consideration of which some persons are not
bound to observe fasts thus commanded.

§ 2. In children there is most evident cause
for not fasting, as well on account of the weakness
of nature, for which they want frequent food and
not much at a time, as also because they want
much food for the necessity of growth. And there-
fore so long as they are in the growing stage, which
is generally to the end of the third seven years,
they are not bound to the observance of the
Church’s fasts. It is suitable however that even
during this time they should exercise themselves
in fasting, more or less, according to the measure
of their age. Sometimes however when great
tribulation threatens, for a sign of stricter penance
fasts are proclaimed even for children.

§ 3. As regards travellers and work-people, a
distinction it seems should be made. If the travel-
ling and the toil of labour can- conveniently be put
off or diminished without detriment to bodily health,
and to the exterior good estate that is requisite
for the preservation of bodily or spiritual life, then
the fasts of the Church are not to be omitted on
that ground. But if there is an urgent necessity
of travelling at once, and making long days’
journeys, either for the preservation of bodily life,
or for anything necessary to spiritual life, and the
fasts of the Church cannot be observed at the same
time, 2 man is not bound to fast, because it does
not seem to have been the intention of the Church
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in enacting fasts, thereby to hinder other pious and
more necessary proceedings. Still it seems that in
such cases recourse should be had to the dispensa-
tion of the superior, except where a custom happens
to obtain: because from the mere fact of prelates
dissembling they scem to consent.

§ 4. The poor who can get enough to suffice
them for one meal, are not excused by their poverty
from the fasts of the Church: from which however
they appear to be excused who beg alms bit by bit,
and cannot get all at once enough for their keep.

QUESTION CXLVIII.

OF GLUTTONY.

ArTicLE L

§ 2. The vice of gluttony does not reside in the
substance of the food, but in the appetite ill-regulated
by reason. And therefore if one exceed in quantity
of food, not through appetite, but thinking it neces-

sary for oneself, that is not a piece of gluttony, but
of inexperience.

ARTICLE II1.—Is gluttony the greatest of sins ?

R. The gravity of a sin may be considered in
three ways. First and foremost, according to the
matter of the sin; and in this way sins in the
matter of the things of God are the greatest.
Secondly, on the part of the sinner; and in this
way the sin of gluttony is rather extenuated than
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aggravated, as well in consideration of the necessity
of taking food, as also on account of the difficulty
of discerning and regulating what is suitable on
such occasions. Thirdly, on the part of the effect
consequent ; and in this respect the vice of gluttony
has some magnitude, inasmuch as divers sins are
occasioned thereby.

ARTICLE IV.—dre the species of gluttony distin-
guished according to these five conditions : too soon, too
expensively, too much, too eagerly, too daintily 7

R. Gluttony means inordinate appetite in eating.
Now in eating there are two things to consider, the
food that is eaten, and the eating thereof. And
consequently there may be a twofold inordinateness
of appetite: one in respect of the food itself that
is taken; and thus in respect of the substance or
species of the food one seeks dishes that are
expensive ; in respect of the quality one seeks dishes
too elaborately prepared, that is, daintily ; in respect
of quantity one exceeds in eating too much. The
other inordinateness is in the taking of the food,
either by anticipating the due time of eating, which
is too soon; or by not observing due mode and
manner in eating, which is foo cagerly.

ARTICLE VI.—Are the daughters of gluttony duly
assigned as five : inept mirth, buffoonery, uncleanness,
much talking, and dulness of wund for intellectual
things ?

R. Those vices are counted among the daughters
of gluttony, that follow from immoderate delight
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in eating and drinking. And they may be either
on the part of the soul or on the part of the body.
On the part of the soul they come in four ways:
and first on the part of the reason, the edge of
which is dulled by immoderation in meat and drink ;
and in this respect dulness of perception in intellectual
things is put down as a daughter of gluttony; as, on
the contrary, abstinence helps to the gathering of
wisdom, according to the text: “I thought in my
heart to withdraw my flesh from wine, that I might
turn my mind to wisdom.”! Secondly, in respect
of the appetite, which is in many ways disordered,
the guidance of reason slumbering under the
immodecrate load of meat and drink; and in this
respect is set down inept mirth. Thirdly, for inordi-
nateness of word; and for that is set down much
talking. Fourthly, for inordinateness of action; and
for that is set down buffoonery, that is, jocularity
springing from defect of reason, which cannot
restrain its words, nor its exterior gestures either.
On the part of the body there is ranked uncleanness.

! Eccles. ii. 3.



QUESTION CXLIX.
OF SOBRIETY.

ArTiCcLE TI.

§ 1. Food and drink alike may hinder the good
of reason, overwhelming it in excess of pleasure;
and on that score abstinence is concerned alike
with food and drink. But intoxicating liquor
hinders reason in a special manner, and therefore
requires a special virtue.

ArTicLE [Il.—Is the use of wine altogether un-
lawful ?

R. No food or drink considered in itself is
unlawful, according to the semtence of our Lord,
who says: “Not that which goeth into the mouth
defileth a man.”! And therefore to drink wine,
ordinarily speaking, is not unlawful. But it may
be rendered unlawful incidentally ; sometimes from
the condition of him who drinks, because he is
easily hurt by wine, or because he is bound by
a special vow not to drink wine; sometimes from
the manner of drinking, because one exceeds due
measure; sometimes on the part of others, who
are scandalized thereby.?

1 St. Matt, xv. 11, 2 See q. 43. (Trl.)
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§ 1. Wisdom may be had in two ways. In
one way, according to the common measure, suffi-
ciently for salvation; and for this measure of
wisdom it is not requisite that one should abstain
altogether from wine, but only from the immoderate
use of it. In another way, wisdom may be had in
some degree of perfection ; and for that it is requisite
in some persons for the perfect perception of wisdom
that they should be total abstainers from wine,
where conditions of place and person so require,

§ 2. The Apostle! does not say that it is good
to abstain from wine absolutely, but only in the
case of some being scandalized at our use of it.

§ 3. Christ withdraws us from some things as
being entirely unlawful, from other things as being
hinderances to perfection; and in this way He
withdraws some from wine on a motive of zeal for
perfection, as He withdraws others from riches and
such like things.

ARTICLE 1V.—TIs sobriety more requisite in grealer
personages ?

R. Virtue has regard to two things : on the one
hand, to the contrary vices which it excludes, and
to the appetites which it curbs; and on the other
hand, to the end to which it leads. Thus then there
may be two reasons for which a given virtue is
more requisite in certain persons. One reason
would be because in some persons there is greater
proneness to the desires that need to be curbed by
virtue, and to the vices that are put away by virtue.

1 Romans xiv. 21.
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And in this way sobriety is especially required in
young men and in women. Hence, according to
Valerius Maximus, among the ancient Romans
women used not to drink wine. The other reason
for sobriety being more requisite in certain persons,
is because it is more necessary to their special work.
Wine taken in immoderate quantities is a marked
hinderance to the use of reason; and therefore
upon old men, whose reason ought to be active for
the instruction of others, and upon bishops, or
ministers of the Church, who ought devoutly to
apply to spiritual duties, and upon kings, whose
wisdom ought to be their subjects’ guide-—sobriety
is especially enjoined.

QUESTION CL.
OF DRUNKENNESS,

ARTICLE I.—Is drunkenness asin ?

R. Drunkenness, meaning the mere loss of
reason that comes of drinking much wine, does
not denote any guilt, but a penal loss consequent
on guilt. Taken in another way, drunkenness may
mean the act by which one incurs this loss. That
act may cause drunkenness from the excessive
strength of the wine beyond what the drinker
looked for. Thus understood again, drunkenness
may happen without sin. But the act may cause
drunkenness in another way, from the inordinate
desire and use of wine; and in that way drunken-
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ness is set down to be a sin, and is contained under
gluttony as the species under the genus.

ARTICLE [I.—Is drunkenness a mortal sin ?

R. The guilt of drunkenness consists in an im.
moderate use and desire of wine. This may come
into operation in three ways: in one way, without
the person knowing that the drink is immoderate
and intoxicating; and at that rate drunkenness may
be without sin. In another way, when the person
perceives the drink to be immoderate, but does not
reckon it strong enough to make him drunk; and
in that way drunkenness may be with venial sin.
In a third way, it may happen that the person
perceives very well that his drink is immoderate
and intoxicating, and yet had rather get drunk than
abstain from drink. Such a man is properly called
a drunkard; because mortal sins receive their
species, not from what happens incidentally beside
the intention of the agent, but from what is of itself
intended.! And thus drunkenness is a mortal sin,
because thereby a man willingly and knowingly
deprives himself of the use of reason, by which he
acts according to virtue and avoids sin; and so he
sins mortally by putting himself in the danger of
sinning. For Ambrose says: ‘“ We say that drunken-
ness is a thing to be avoided, as putting it out of
our power to guard ourselves against the commission
of crime: for the things that we are on our guard
against when sober, we do in ignorance through

1 Cf. 111 q. 78. art. 1. § 2. (Trl.)
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drink.” Hence, ordinarily speaking, drunkenness
is a mortal sin.

§ 1. The circumstance of its being habitual
makes drunkenness a mortal sin, not by the mere
iteration of the act, but because it is impossible
for a man to be an habitual drunkard without
getting drunk knowingly and willingly, as he has
frequent experience of the strength of the liquor
and of his own liability to intoxication.

§ 3. The measure of meat and drink is to be
fixed to suit the health of the body; and therefore
as what is the right measure for a man in health
is often too much for a sick man, so also it may be
that what is too much for a man in health is the
right measure for one that is sick. And thus when
one eats or drinks a great quantity by medical
advice for the purposes of an emetic, the food or
drink so taken is not to be considered to be in
excess. Still it is not necessary for the drink to
be intoxicating to act as an emetic, because even
warm water will serve that purpose: and therefore
this would furnish no excuse for drunkenness.!

ArTicrLE 111.—Is drunkenness the most grievous of
sins?

R. A thing is said to be evil as being a taking
away of good. Hence the greater the good taken

1 It looks as though St. Thomas would allow drinking even to
intoxication for medical purposes, if it were necessary, but can
see no such necessity. By implication here he justifies the use of
anzsthetics, allowing one to lose his reason for a time with a grave
cause where there is no danger of sin. (Trl.)
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away, the more grievous the evil. But divine good
is greater than human good. And therefore the
sins that are directly against God are more grievous
than the sin of drunkenness, which is directly
opposed to the good of human reason.

§ 1. Man has a special proneness to sins of
intemperance, because desires and delights of this
sort are connatural to us; and in this respect sins
of this sort are particularly dear to the devil, as
Chrysostom says, ‘ Nothing is so dear to the devil
as drunkenness and dissipation:” not because they
are more grievous than other sins, but because
they are more frequent among men.

§ 2. The good of reason is hindered in two
ways: in one way by what is contrary to reason ;
in another way by what takes away the use of
reason. But there is more evil in what is contrary
to reason than in what takes away for a time the
use of reason.

ARTICLE IN.—Does drunkenness cxcuse from sin ?

R. There are two elements in drunkenness, the
loss ensuing and the act preceding. On the part of
the loss ensuing, which is a loss of the free use of
reason, drunkenness has the quality of excusing from
sin, as causing involuntariness by ignorance. But
on the part of the act preceding there seems need
of a distinction. For if from that act drunkenness
ensued without sin, then the further sin that ensues
is totally excused from guilt. But if the act pre-
ceding was culpable, at that rate one is not totally
excused from the ensuing sin, as that is made
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voluntary by the voluntariness of the preceding act,
inasmuch as the agent was engaged on an unlawful
action at that time, and thence came to fall into
the sin that ensued. Still the sin that ensues is
diminished with the diminution of its voluntary
character.

QUESTION CLI.
OF CHASTITY.

ARrTICLE 1.

§ 1. Chastity resides in the soul as in its subject,
but the matter thereof is in the body. For it belongs
to chastity that, according to the judgment of reason
and the choice of the will, a person should use with
moderation the bodily members.

ARTICLE 1L.—Is chastity a gencral virtue?

R. The name of chastity is taken in two ways:
in one way properly, and in that way it is a special
virtue having a special matter, namely the desires
of sexual pleasure. In another way, the name of
chastity s taken metaphorically. For as it is in the
union of bodies that sexual pleasure consists, which
is the proper matter of chastity and of the opposite
vice of luxury, so in the spiritual union of the mind
with certain objects there arises a delight, which is
the matter of a spiritual chastity, metaphorically so
called, or of a spiritual fornication, also metaphori-
cally so called. For where the mind of man takes
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delight in spiritual union with that object with which
it ought to be united, namely with God, and abstains
from the delight of union with other objects con-
trary to the due requirement of divine order, such
delight and such abstinence is called spiritual chastity,
according to the text: ‘I have espoused you to one
husband, that I may present you as a chaste virgin
to Christ.,”! But if, contrary to the due require-
ment of divine order, the mind takes delight in a
union with other objects, it will be called spiritual
Jornication, according to the text: * Thou hast pros-
tituted thyself to many lovers.”? And taking it in
this way, chastity is a general virtue, because by
every virtue the mind of man is withdrawn from
the delight of union with unlawful objects.

ARTICLE 1V.—Does modesty belong specially to
chastity ?

R. Modesty is especially concerned with the
signs of sexual affection, as looks, kisses, and
touches; but chastity regards rather the sexual
act itself. And therefore modesty is referred to
chastity, not as a virtue distinct from it, but as
the expression of a circumstance of chastity. Some-
times however one is put for the other.

1 2 Cor. xi. 2. ? Jerem. iii. 1.



QUESTION CLII
OF VIRGINITY.

ARTICLE II.—Is virginity unlawful ?

R. In human acts, that is vicious which is against
right reason. Now right reason carries this with it,
that a man should use means to the eund in the
measure that suits the end. But the good of man
is threefold : one sort consisting in exterior goods;
another in the goods of the body; and the third in
the goods of the soul, among which the goods of
the contemplative life are better than the goods
of the active life, as the Philosopher proves.! Of
these goods, exterior goods are referred to goods
of the body; goods of the body to goods of the
soul; and furthermore the goods of the active life
to the goods of the contemplative life. It belongs
therefore to rightness of reason that one should use
exterior goods in the measure that suits the body;
and so of the rest. Hence if one were to abstain
from having certain possessions, which he otherwise
might lawfully hold, practising this abstinence for
the good of his bodily health, or even for the better
contemplation of truth, that is no vicious absti-
nence, but quite in keeping with right reason. And

} See Ethics and Natural Law, pp. 9, 10. (Trl)
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in like manner, supposing one abstains from bodily
pleasures to have more freedom for the contempla-
tion of trfuth, that again belongs to rightness of
reason. But it is for this that religious virginity
abstains from all sexual pleasure, that it may more
freely apply itself to divine contemplation. For
the Apostle says: “ The unmarried woman and the
virgin thinketh on the things of the Lord, that she
may be holy both in body and spirit.”’ Hence it
remains that virginity is not anything vicious, but
rather commendable.

§ 1. A commandment has the character of a
debt. But there are two sorts of debts: one debt
that must be paid by one individual; and a debt of
that sort cannot be ignored without sin; another
debt that has to be paid by a community: and to
the payment of that debt not every individual in
the community is bound. For there are many needs
in a community, and one individual cannot meet
them all; but they are met by the community in
this way, that one meets one need and another
another. So then the precept of the law of nature
given to man about eating must needs be fulfilled by
every individual ;: otherwise the individual could not
be maintained. But the precept given about gene-
ration, “ Increase and multiply,”? regards the whole
community of mankind. Now this community has
need, not only of corporal multiplication, but also
of spiritual increase. And therefore it is sufficient
provision for human society, if some lay out their
strength in carnal generation, while others, abstain-

11 Cor. vii. 34. 2 Genesis i. 28.




320 11-11. Q. CLII. ART. I1I.
ing from that, apply themselves to the contemplation
of divine things, for the beauty and welfare of the
whole human race: even as in an army some guard
the camp, some carry the standards, some fight
with swords, all which offices are so many debts to
the coinmunity, but debts that cannot be discharged
a]l by one man.!

ArTtICcLE III.—1s virginity a virtue ?

R. The formal and completely constituting
element in virginity is the purpose of perpetual
abstinence from sexual pleasure; which purpose is
rendered praiseworthy by the end in view, inasmuch
as it is taken up to find free scope for divine things.
But the material element in virginity is the integrity
of the flesh, void of all experience of sexual pleasure.
But where there is a special matter of goodness,
having a special excellence, there is found there
a special character of virtue: as appears in muni-
ficence, which has to do with large expenditure, and
is thereby a special virtue distmct from liberality,
which deals in general with all use of money. But
the keeping oneself void of experience of sexual
pleasure has a degree of excellence and praise above
keeping oneself free of the inordinate enjoyment of
sexual pleasure. And therefore virginity is a special
virtue, standing to chastity as munificence to liber-
ality.

§ 1. Men have from their birth what is the
material element in virginity, namely, the integrity
of the flesh void of experience of sexual acts, but

Y Ethics and Natursl Law, pp. 264—266. (Trl.)
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they have not what is the formal element in virginity,
namely, the purpose of preserving this virginity for
God's sake ;! from which purpose it is that virginity
derives its character of virtue. Hence Augustine
says: ‘“ We do not extol in virgins the fact of their
being virgins, but the fact of their being virgins
dedicated to God by religious continence.”

§ 3. Virtue may be repaired by penance so far
as the formal element of the virtue goes, but not for-
the material eletnent. For if a munificent man has
wasted his riches, penance for his sin does not
restore them to him again; and in like manner he
who has lost his virginity by sin does not recover by
penance the matter of virginity, but he recovers the
purpose of virginity. As for the matter of it, there
is one thing that cannot be restored, not even by
miracle, namely, it cannot be that he who once has:
experienced sexual pleasure should come to the
condition of never having experienced it: for God-
cannot make what is done undone.

§ 4. Virginity, as it is a virtue, means a purpose,.
strengthened by vow, of perpetually preserving one’s
integrity. For Augustine says: ‘‘ By virginity the
integrity of the flesh is vowed, consecrated, and
preserved to the Creator of the soul and of the
flesh.” Hence virginity as a virtue is never lost
except by sin.?

1 Cf. the difference between the fast of fasting and the fast of the
faster, q. 147 art. 1.8 3. (Trl)

* That {s, supposing the vow to be indispensable, which as a.fact.
no vow is, though this point was not made ont in St. Thomas's«lay..
{Trl)

v VOL. II.
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ARTICLE IV.—Is virginity more excellent than
marriage ?

R. Divine good is better than human good:
as well because the good of the soul is preferable
to the good of the body, as also because the good
of the contemplative life is preferable to the good of
the active. But virginity is ordained to the good of
the soul in the contemplative life, which is to * think
on the things of the Lord:™ whereas marriage is
ordained to the good of the body, the bodily multi-
plication of the human race, and belongs to the
active life, because husband and wife, living in the
married state, are under necessity to think of ‘‘the
things of the world.”! And therefore beyond doubt
virginity is to be preferred to conjugal continence.

§ 2. Though virginity is better than conjugal
continence, still it may be that a married person is
better than a virgin for two reasons. First, in regard
of chastity itself, if the married person is more ready
at heart to keep his virginity, if it were proper for
him to do so, than the person who is actually a
virgin. Hence Augustine instructs a virgin to say:
“J am not better than Abraham, but better is the
chastity of the unmarried than the chastity of the
married.” And he adds the explanation: * For
what I do now, Abraham would have done better,
if it had had to be done then; and what those
saints of old did, that would I do now, if it were
to be done.” Secondly, because perchance he who
is not a virgin has some virtue more excellent than
virginity. Hence Augustine says: ‘ Whence does

11 Cor. vil. 34.
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the virgin know, all solicitous as she be for the
things that belong to the Lord, whether perchance
through some weakness of purpose, unknown to
herself, she be yet unripe for martyrdom, while
that married woman, to whom she was forward
to prefer herself, is already capable of drinking the
chalice of the Lord's Passion ? "

ARTICLE V.—Is virginity the greatest of viriues f

R. When we call a thing most excellent, we
may mean in one way that it is most excellent
of its kind; and in that way virginity is most
excellent of the kind of chastity: for it transcends
the chastity both of the widowed and of the married
state. And because beauty is eminently the attri-
bute of chastity, therefore to virginity is attributed
the most excellent beauty. Hence Ambrose says:
‘““Who can conceive greater beauty than that of the
virgin, who is loved by the King, approved by the
Judge, dedicated to the Lord, consecrated to God?”
In another way a thing is called most excellent
absolutely ; and in that way virginity is not the
most excellent of virtues. I7or the end always excels
the means to the end; and the more effectually a
thing bears on the end, the better it is. But the
end that renders virginity commendable is applica-
tion to divine things. Hence the theological virtues,
and even the virtue of religion, the act whereof is
occupation with divine things, are preferred to
virginity. Again, they put forth more energy in
striving to adhere to God, who lay down their lives
for that purpose, as the martyrs do; or who sacri-
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fice their own will and all that they can have, as
they do who live in monasteries, rather than virgins
who sacrifice to this end sexual enjoyment.

§ 3. The virgins ¢ follow the Lamb wheresoever
he goeth,”! because they imitate Christ, not only in
integrity of mind, but also in integrity of flesh; and
therefore they follow the Lamb in more things than
others do. Still it is not necessary that they should
follow Him closer than others, because other virtues
than virginity make a closer adherence to God by
imitation of Him in the qualities of the mind. The
“new canticle " that the virgins alone sing, is the
joy that they have for having kept the integrity of
their flesh.

QUESTION CLIIL
OF THE VICE OF LUXURY.

ARTICLE I1.—Can there be no sexual act without
sin ?

R. Sin in human acts is what is against the
order of reason. Now it is the function of that
order to refer everything suitably to its own proper
end. And therefore it is not a sin for man to make
a reasonable use of things for the end to which they
were made, in due mode and order, provided that
end be something truly good. But as the preserva-
tion of the corporal nature of an individual is some-
thing truly good, so also is the preservation of the

1 Apoc. xiv. 4.
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nature of the human species an excellent good
thing. Now as the use of food is directed to the
preservation of the life of one man, so is the use
of sexual intercourse directed to the preservation
of the whole race of mankind. And therefore as
the use of food can be without sin, when it is done
in due mode and order as is proper for the welfare
of the body, so the use of sexual intercourse can
be without sin, done in due mode and order as is
proper to the end of human generation.

§ 2. Abundance of pleasure in an act, when the
act is directed according to reason, is not contrary
to the golden mean of virtue. And besides, it
matters not to virtue how much pleasure the
exterior sense feels: that depends upon bodily
disposition: what does matter is, how the inward
desire stands affected to such pleasure. Nor from
the fact that simultaneously with such pleasure
reason can have no free play for the consideration
of spiritual things, can it be shown that the act
in question is contrary to virtue. Mere occasional
interruption of the act of reason for some purpose
according to reason, is not contrary to virtue:
otherwise it would be contrary to virtue to go to
sleep.

ARTICLE [11.—Can the luxury that is about sexual
acts be a sin ?

R. The more necessary a thing is, the greater
the need of the order of reason being observed in
its regard; and consequently, the greater the vice,
if the order of reason be there set aside. But the
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———— —_—

use of sexual intercourse is very necessary to
the common good, being the preservation of the
human race; and therefore here the observance
of the order of reason is especially to be insisted
on, and anything contrary to the order of reason
in this matter will be vicious. But it is the nature
of luxury to exceed the mode and order of reason
in the matter of sexual pleasures; and therefore
without doubt luxury is a sin.

ArRTICLE IV.—Is luxury a capital vice?

R. A capital vice is a vice which has an end
highly provocative of desire, so that by desire
thereof a man is led to the commission of many
sins, all of which are said to arise from that vice
as from their main and principal source. But the
end of luxury is a pleasure most attractive to the
sensitive appetite, as well for the quantity of the
pleasure as for the connaturalness of the desire.
Hence plainly luxury is a capital vice.

ARTICLE V.—Avrc the daughters of luxury duly
stated to be—Dblindness of mind, inconsiderateness, head-
long haste, inconstancy, self-love, hatred of God, affection
for the present world, horror oy despair of the world to
come?

R. When the inferior powers are strongly
affected towards their objects, the consequence is
that the superior powers are interfered with and
thrown into disorder in their acts. But the vice of
Juxury strongly moves the inferior or concupiscible
appetite to its object, that is, to pleasure, and conse-
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quently throws the higher powers, the reason and
will, into very great disorder. Now there are four
acts of reason when anything has to be done. The
first is simple understanding, apprehending some
end as good; and this act is hindered by luxury,
according to the text: ‘ Beauty hath deceived
thee, and lust hath perverted thy heart.”! And
to this account is set down blindness of mind. The
second act is counsel of the means to be taken to
the end; and this also is hindered by lustful desire.
Hence Terence says, speaking of lustful love: “ You
cannot guide by counsel a thing that admits neither
of counsel nor of any restraint.” And to this
account is set down headlong haste, which means
the withdrawal of counsel. The third act is
judgment of the thing to be done; and this is
hindered by luxury: for it is said of the licentious
old men: “They perverted their own mind, that
they might not remember just judgments.”? And
to this account is set down fnconsiderateness. The
fourth act is the command of reason for the thing
to be done, which also is hindered by luxury,
inasmuch as the assault of passion prevents the
man from executing what he formerly resolved to
do. Hence Terence says of some one who gave
out that he was going to leave his mistress: * These
words one little false tear will quench.” There
follow two inordinate acts on the part of the will.
One of them is the desire of the end; and to this
account is set down self-love in the matter of the
pleasure that is inordinately sought, and on the

! Daniel xiii. 56. * Daniel xiii. g.
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«other hand, hatred of God, as forbidding the coveted
-pleasure. The other act is the desire of the means
.to the end; and to this account is set down affection
Jor the present world, in which one wishes to enjoy
his pleasare; and on the other hand is set down
«despair of the world to come, because the man too
much engrossed in carnal pleasures has no care
2o arrive at spiritual joys, but loathes them.

§ 1. As the Philosopher says: ‘Intemperance
most of all destroys prudence;” and therefore it
is the vices opposed to prudence that most of all
.arise from luxury, which is the chief species of
intemperance.

QUESTION CLIV.
OF THE PARTS OF LUXURY.

ARTICLE 11.~—Is simple fornication a mortal sin !

R. Without any doubt it is to be held that
simple fornication is a mortal sin. In proof whereof
we must observe that every sin is mortal, that is
«committed directly against human life. But simple
fornication involves an inordinateness that tends to
the hurt of the life of the child, who is to be born
-of such intercourse. For we see in the case of all
animals in which the care of male and female is
requisite for the rearing of the offspring, that there
is not among them promiscuous intercourse, but
:the male is limited to one or more females, as in
all birds: whereas it is otherwise with animals in
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which the female alone is sufficient to rear what
she bears. But it is manifest that for the education
of man there is required, not only the care of the
mother by whom he is nourished, but much more
the care of the father, by whom he has to be trained
and defended, and advanced in all good gifts as
well interior as exterior. And therefore promiscuity
is against the nature of man: the intercourse of the
male with the female must be with a fixed and
certain person, with whom the man must stay, not
for a short period, but for a long time, even for a
lifetime. Hence it is natural in the human species
for the male to be anxious to know his own offspring
for certain, because he has the education of that
offspring ; but this certainty would be destroyed if
there were promiscuous intercourse. This fixed
assignment of the person of the female is called
matrimony, which is said accordingly to be an institu-
tion of natural law. But because sexual intercourse
is directed to the common good of the whole human
race, and common good is subject to the deter-
mination of law, it follows that the union of male
and female, which is called matrimony, has to be
determined by some law. The way in which it is
determined amongst us, is discussed in the treatise
on the Sacrament of Matrimony. Hence, as forni-
cation is promiscuous intercourse, being beside and
out of wedlock, it is contrary to the good of the
offspring that is to be educated: it is therefore
a mortal sin. And a mortal sin it remains, even
though the committer of fornication makes sufficient
provision for the education of the child: for the
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determination of the law is taken according to what
commonly happens, and not by what may happen
in a particular case.

ArTicLE III.

§ 1. The evil desire that aggravates sin consists
in the inclination of the will. But evil desire in
the sensitive appetite diminishes sin: because the
stronger the passion under the impulse of which
one sins, the less grievous is the sin. And such is
the nature of the strength of the evil desire in this
case, and very great it is, Hence Augustine says:
““ Of all the struggles of Christians, harder than the
rest are the conflicts of chastity, where the fighting
has to be done daily, and victory is rare.” And
Isidore says: ‘It is by the luxury of the flesh more
than by anything else that the human race is made
subject to the devil,” the reason being, that it is
harder to overcome the violence of this passion.

ARTICLE 1V.—Do touches and kisses amount to
a mortal sin ?

R. A thing is said to be a mortal sin in two
ways: in one way, of ils own kind; and in this way
kissing, embracing, or touching, are not acts that
of their own nature imply mortal sin: for they may
be done without passion, either in compliance with
the custom of the country, or for some necessity

1 St. Thomas's principle throughout comes to this: Ax &
which of its owm nature is the smitial act of paternity, must sever be dons in
& uay that is intrinsically incompatible with the rest of the office of a
Jfather. Sce further, Ethics and Natwral Law, pp. 263—272. (T1l))
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or reasonable cause. In another way a thing is
said to be a mortal sin for the motive that prompts it :
as he who gives alms to induce another to heresy,
sins mortally by his unwholesome intention. Now
not only consent to the act, but consent to the
pleasure also of mortal sin, is itself a mortal sin.
And therefore, since fornication is a mortal sin, and
much more other species of luxury, it follows that
consent to the pleasure of such a sin is a mortal sin,
and not only consent to the act. And therefore,
in so far as kisses and embraces of this sort are acts
done for this sort of pleasure, it follows that they
are mortal sins; and it is in that regard only that
they are called lustful. Hence such acts, inasmuch
as they are lustful acts, are mortal sins.

§ 2. Though kisses and touches do not of them-
selves hinder the good of human offspring, yet they
proceed from lust, which is the root of such
hinderance ; and thence they derive the character
of mortal sin.

ARrTICLE V.—Is nocturnal pollution a sin ?

R. Nocturnal pollution may be considered in
two ways: in one way in itself; and in that way
it does not bear the character of sin. For every
sin depends on the judgment of reason: since even
the first motion of sensuality has not the character
of sin except inasmuch as it is capable of being
checked by the judgment of reason; and therefore,
when the judgment of reason is taken away, the
character of sin is taken away. Now in the sleeping
state the reason has not a free judgment. For
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there is no sleeper who does not take fantastic
images of realities for the realities themselves.!
And therefore what a man does asleep, not having
the free judgment of reason, is not imputed to
him to blame, as neither is that which a madman
does.

In another way nocturnal pollution may be
.considered relatively to its cause. That cause may
be in the first place bodily, when humour super-
abounds in the body. If then the superabundance
of humour be from a culpable cause, as from excess
in eating or drinking, than the nocturnal pollution
has a guiltiness from its cause.? But if the super-
abundance of humour be from no culpable cause,
then the nocturnal pollution is culpable neither in
itself nor in its cause.

Another cause of nocturnal pollution may be
psychical and interior, when it happens in conse-
quence of some thinking done before in waking
hours. Such thinking is sometimes purely specu-

1 St. Thomas here refers back to p. 1. q. 84. art. 8. § 2., where
amongst other things he writes of light sleep: ‘‘Not only the
imagination remains free, but even common consciousness is in
part set free, so that the man judges in his sleep that what he sees
are dreams, as if he could then distinguish between realities and
phantoms. But still common consciousness remains in some degree
impeded. And therefore, though the man distinguishes some
appearances from realities, yet in some he is always deceived. Thus
then by the way that the consciousness is set free and the imagina-
tion in sleeping, the judgment of the intellect becomes free, not
entirely however. Hence they who make syllogisms when they are
asleep, always find on waking that they have been at {ault on some
point.” (Trl.)

* Not however the guiltiness of luxury, unless the cause itself
be of the kind of luxury, as instanced below. (Trl.)
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lative, as when one makes carnal sins matter of
scientific discussion; sometimes it is attended
with a certain feeling either of attraction or
horror.  Nocturnal pollution however is more
likely to happen, when the thought of carnal vices
that occasions it has been attended with some
attraction to such pleasures, because there remains
thereof some vestige and inclination in the soul of
the sleeper. Hence the Philosopher says that ‘“ the
dreams of good men are better than those of
the common run;” and Augustine, that * through
the good disposition of the soul some of its merits
appear in sleep.” Thus again nocturnal pollution
may derive a guiltiness from its cause. Sometimes
however it follows from mere speculative thinking
of carnal vices, even when attended with horror for
them; and then it has no guiltiness, neither in
itself nor in its cause. Thus it appears that
nocturnal pollution is never a sin, but sometimes
is the consequence of a sin preceding.

ARTICLE VII1.—Is adultery a determinate species
of luxury distinct from the vest ?

R. In adultery there is a twofold sin against
chastity and the good of human generation: first,
inasmuch as the adulterer cohabits with a woman
not joined with him in wedlock, thus neglecting
what is requisite for the good education of his own
offspring ; again, because he cohabits with a woman
that is joined in wedlock with another man, thus
hindering the good of another man's offspring.
In the same way of the married woman that is
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corrupted by adultery. Hence it is said of her:
*“She hath offended against her husband,”! as her
act makes against his certainty of her offspring:
“¢She hath gotten her children of another man,”
which is against the good of her own offspring.
Hence adultery is a determinate species of luxury.

ARTICLE XII.—Is unnatural vice the greatest sin
of all the species of luxwury ?

R. The worst corruption in every kind is the
corruption of the principle on which all the rest
depends. Now the principles from which reason
starts are the principles established by nature: for
reason, supposing those things that nature has
determined, disposes of other things according as
is fitting; and this appears both in speculation and
in practice. And therefore, as in matters of specula-
tion the most grievous and most shameful error is
in things of which man has knowledge furnished
him by nature, so in matters of practice the _most
grievous and shameful action is that which goes
against what is determined according to nature.
Since then in unnatural vice man transgresses what
is determined according to nature concerning the
use of sexual pleasures, it follows that sin in this
matter is most grievous. The next most heinous
form is incest, which is against the natural reverence
due to those who are bound to us by ties of kindred.

! Ecclus. xxiii. 33.



QUESTION CLV.

OF THE POTENTIAL PARTS OF TEMPERANCE;
AND FIRST OF CONTINENCE,!

ARTICLE 1.—Is continence a virtue !

R. The name of comnlinence is taken in two
several ways by different authors. Some take the
name to mean abstinence from all sexual pleasure.
In this sense virginity is perfect continence, and
widowhood secondary continence. But others call
continence resistance to evil passions in a case where
they are violent; and this is the way that the
Philosopher takes continence. This continence has
something of the character of virtue, inasmuch as
reason makes a firm stand against the passions,
not to be led away by them. Still it does not
attain to the perfect standard of moral virtue,
according to which even the sensitive appetite is
subject to reason, so that violent passions contrary
to reason do not arise therein. And therefore the
Philosopher says that ¢ continence is not a virtue,
but an intermediate condition,” inasmuch as it has
something of virtue, and in some respect falls short

? St. Thomas's view of continence will prove scarcely intelligible

to the reader who is not master of the contents of a note sabjoined
%0 [-11. q. 8. art. 3. (Trl)
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of virtue. Taking however virtue in the wider
sense of the term, to mean any principle whatever
of praiseworthy acts, we may say that continence
is a virtue.

§ 2. Man is properly that which he is according
to reason.

ARTICLE I11.—Is the concupiscible faculty the subject
of continence ?

R. Every virtue, whatever subject it resides in,
makes that subject differ from the disposition that
it has when under the opposite vice. But the
concupiscible faculty is precisely in the same state
in the continent as in the incontinent man: because
in both the one and the other it breaks out into
violent evil desires. Hence it is plain that the
subject of continence is not the concupiscible
faculty. In like manner also the reason is in the
same state in both: because both the continent
and the incontinent man has_ his reason straight
and right as it should be; and each of them, when
he is not under passion, has a purpose of not
yielding to unlawful desires. The first difference
between them is found in their choice of action:
because the continent man, violent as are his
passions, chooses to withstand them for reason’s
sake: while the incontinent man chooses to yield
to his, for all the contradiction of reason. And
therefore the subject in which continence resides
must be that power of the soul whose act is choice;
and that is the will,
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ARTICLE 1V.—Is continence better than temper-
ance ?

R. Taking continence to mean the resistance of
reason to strong evil desires, temperance is much
better than continence : because the good of virtue
is praiseworthy from being according to reason;
and the good of reason is more robust in the
temperate man, in whom even the very sensitive
appetite is subject, and as it were broken in,
to reason, than in the continent man, whose
sensitive appetite makes violent resistance to reason
by evil passions. Hence continence stands to
temperance as the imperfect to the perfect.

§ 2. There are two possible causes for the
strength or weakness of passion. Sometimes the:
cause is corporal: as some from their physical
constitution have stronger inclinations than others ;
and again some have opportunities of pleasure more
apt to inflame desire than others have. Arising
from such a cause, weakness of passion diminishes
merit; while strength of passion increases it. But
sometimes weakness of passion is traceable to a
praiseworthy spiritual cause, namely, to intensity of
charity, or to strength of reason, as is the case
with the temperate man. And in this way weakness.
of passion increases merit by reason of the cause
that it is due to.

§ 3. The will stands nearer to reason than does
the sensitive appetite. Hence the good of reason,
which is what is praiseworthy in virtue, is shown
to be greater by its reaching, not only to the will,
but also to the concupiscible faculty, as is the case.

w VOL. Il ‘
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with the temperate man,—greater than it would be
if it reached only to the will, as is the case with him
who is merely continent.

QUESTION CLVI.
OF INCONTINENCE.

ARTICLE 1.—Does incontinence belong to the soul
or 1o the body !

R. Everything is attributed rather to that which
is its ordinary cause than to that which merely
affords it occasion. But whatever there is on the
part of the body, merely affords occasion for in-
continence. It may happen from the disposition
of the body that violent passions arise in the
sensitive appetite; but passions, however violent,
are not a sufficient cause of incontinence, but only
an occasion : for while the use of reason lasts, man
can always resist his passions. And therefore the
ordinary cause of incontinence is on the part of the
soul, which does not resist the passions by the use
of reason.

§ 3. The concupiscence of the flesh in the
incontinent man overcomes the spirit, not of neces-
sity, but by some negligence of the spirit not
resisting vigorously.

ArticLe II.
§ 1. Man can avoid sin and do good, not however
without the divine assistance, according to the texts
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** Without me you can do nothing.”! Hence man’s
need of the divine assistance in order to be continent,
does not exclude incontinence from being a sin,
because, as is said, ‘ What we can do by our friends,
we can in a manner do of ourselves.”

ARTICLE I11.—Does the incontinent man sin more
dhan the intemperate f*

R. Sin, according to Augustine, lies principally
in the will: for “it is by the will that we sin or live
aright.” And therefore, where there is greater
inclination of the will to sin, there is more grievous
sin. But in the intemperate man the will is inclined
to sin by its own choice, that proceeds from a habit
acquired by custom:®* whereas in the incontinent
man the will is inclined to sin by some passion.
And because passion quickly passes off, whereas
-a habit is a quality difficult to change, it follows
that the incontinent man repents at once, when
the fit of passion is over, which happens not with
the intemperate man: nay, the latter is even glad to
have sinned, because the act of sin by habit has
become connatural to him. Hence it is said of such
that they ““ are glad when they have done evil, and
rejoice in most wicked things.”* Hence it is clear

} St. John xv. s.

® The intsmperate man here does not mean the mere drunkard,
but the man who has a confirmed habit of any or all of the vices
that are directly opposed to the cardinal virtue of temperance, and
who sins by habit and on principle, whereas the incontinent man
sins by the impulse of one hour and is sorry for it the next. (Trl)

% On habit and custom, see Efhics and Natwral Law, p. 67. (Trl)

¢ Prov. il. 14.
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that the intemperate man is much worse than the
incontinent, as the Philosopher also says.!

§ 1. Ignorance of the understanding sometimes
precedes the inclination of the appetite, and causes
it ; and where that is the case, the greater the ignor-
ance, the less the sin, which even may be totally
excused inasmuch as ignorance causes involuntari-
ness. In another way, conversely, ignorance on
the part of the reason follows the inclination of
appetite; and the greater such ignorance, the more
grievous the sin, because it argues a stronger
inclination of appetite. Now the ignorance as well
of the incontinent as of the intemperate man arises
from the fact of the appetite being inclined some-
how, whether by passion as in the incontinent, or
by habit as in the intemperate. But greater ignor-
ance is hereby caused in the intemperate than in
the incontinent. This appears in one way in point
of duration, because in the incontinent the ignorance
lasts only while the passion lasts, like the access of
a fever; but the ignorance of the intemperate lasts
continually on account of the permanence of the
habit : hence it is likened, as the Philosopher says,
to consumption or any chronic disease. There is

1 The reference is to the famous chapter of the Nicomachean
Ethics, VII. viii., which chapter, with this Article of St. Thomas,
well reveals the folly of the old Jansenist treatment of relapsing
penitents, as though such people were all intemperate, whereas they
are, most of them, merely incontinent. The intemperate man does not
come to confession, except from motives of hypocrisy, when the
way of the world about him takes him there. The words incontinext
and intemperate here of course are used, not in their common English
meaning, but in the technical sense of St. Thomas and Aristotle,
for which see once more 1-I1. q. s8. art. 3. § 2. note. (Trl.)
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another way in which the ignorance of the intem-
perate is the greater, and that is in respect of the
matter of which he is ignorant. For the ignorance
of the incontinent man is in respect of some
particular object of choice, which he here and now
takes to be worthy of choice; but the intemperate
man labours under ignorance touching his very end
and aim, judging it to be a good thing to yield
bimself to his lusts without restraint. Hence the
Philosopher says that ¢ better is the incontinent
man than the intemperate, because in the former
the best thing, namely, the principle, is saved,” to
wit, a right estimate of the end and aim of life.

§ 2. For the cure of the incontinent mere know-
ledge is not sufficient, but there is required the
inward aid of grace mitigating concupiscence, and
also an application of the external remedy of
admonition and correction; by which means the
man begins to resist his passions, and such resist-
ance weakens passion. And by the same means
the intemperate man also may be cured, but his
cure is more difficult for two reasons. The first
is regarding his reason, which has got warped in
its estimate of the final end and aim, which end and
aim is in practice what a principle is in demon-
strative science. But it is more difficult to bring
back to the truth one who errs in a matter of
principle ; and in like manner in practical things,
it is more difficult to bring back one who errs in
respect of the end and aim of life. The second
reason regards the inclination of the appetite, which
in the intemperate man is a thing of habit, and
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that is hard to remove; but the inclination of the
incontinent man comes of passion, which can be
more easily repressed.

§ 3. The lust of the will, which increases the
sin, is greater in the intemperate than in the incon-
tinent. But the lust of concupiscence of the sensitive
appetite is at times greater in the incontinent,
who never sins except under grave concupiscence;
whereas the intemperate man sins even under
slight concupiscence, and at times anticipates con-
cupiscence.

ARTICLE IV.—Is the man who is incontinent of
anger, worse than him who is incontinent of com-
cupiscence ? '

R. The sin of incontinence may be considered
in two ways. In one way, in respect of the passion
whereby reason is overcome; and in this way
incontinence of concupiscence is more disgraceful
than incontinence of anger,-because the motion of
concupiscence has a greater inordinateness than the
motion of anger. And this for four reasons: first,
because the motion of anger is in some way partaker
in reason, inasmuch as the angry man is striving to
avenge an injury done him, a course that reason in
some sort dictates, yet not altogether, because he
does not seek the due mode and manner of ven-
geance: whereas the motion of concupiscence is
entirely according to sense, and nowise according
to reason. Secondly, because the motion of anger
follows more upon a bodily constitution prone to
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anger than concupiscence follows upon a bodily
disposition thereto: but what comes of a physical
disposition of the body is accounted more pardon-
able. Thirdly, because anger seeks to go to work
more openly, but concupiscence seeks lurking-places
and comes in by stealth. Fourthly, because under
concupiscence a man acts with pleasure; but under
anger he acts as it were under the coercion of an
antecedent annoyance. In another way, the sin of
incontinence may be considered in respect of the
evil into which one falls by departing from reason;
and in this way incontinence of anger is generally
the more grievous, because it leads to the hurt and
damage of one’s neighbour.

QUESTION CLVII.
OF CLEMENCY AND MEEKNESS.

ARTICLE 1.—Are clemency and meekness quite the
same thing !

R. Moral virtue deals with passions and actions.
Now interior passions are mainsprings of exterior
actions, or obstacles to the same. And therefore
the virtues that regulate the passions concur in
some sort to the same effect as the virtues that
regulate actions, though they differ in species from
them. Thus to justice it properly bqlongs to
restrain a man from theft, to which he is inclined
by that inordinate love and desire of money which
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is checked by liberality;' and therefore liberality
concurs with justice to the effect of abstinence from
theft. And so in the matter before us, the passion of
anger provokes one to inflict too severe a penalty;
while it is the direct officc of clemency to tend
to diminish penalties, which office may be made
ineffectual by excess of anger. And therefore meek-
ness, as curbing the impetuosity of anger, concurs
to the same effect as clemency; and .yet the two
differ from one another, inasmuch as clemency
goes to moderate the external punishment, while
meekness properly diminishes the passion of anger.

ArTticLE L

§ 2. Clemency works for the diminution of
penalties, not bringing them below the standard
fixed by right reason, but still below the standard
of the general law which legal justice observes:
clemency however, in view of particular considera-
tions, diminishes the penalties, and decrees that
the man is not to be further punished.

ArTICLE III.

§ 1. One thing is the diminution of penalties
according to the intention of the legislator, though
not according to the words of the law; and this
belongs to equity. Another thing is a moderation
of temper withholding a man from using his full
power to inflict penalties; and this properly belongs

1 St. Thomas has told us (q. 117. art. 2. § 1.): * The interor
passions"'—of love and desire of money—‘are the immediate
matter of liberality : but the external thing, money, is the object
«af those passions.” (Trl.)
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to clemency. And this moderation of temper comes
from a certain sweetness of disposition, moving one
to abhor all that can give pain to another. Hence
Seneca says, ‘“ Clemency is a gentleness of spirit.”
Conversely, sternness seems to be the quality of
a mind that makes no scruple of putting others
to pain.

ARTICLE 1V.—Are clemency and meekness virtues
of the first rank ?

R. There may be virtues of the first rank, which
are so not absolutely and in all respects, but rela-
tively and in a certain sort. Now clemency and
meekness cannot be virtues absolutely of the first
rank, because their merit consists in removing men
from evil by diminishing anger or punishment,
whereas it is more perfect to attain to good than to
be free from evil. And therefore the virtues of
faith, hope, and charity, and even prudence and
justice, which absolutely lead to good, are absolutely
greater virtues than clemency and meekness. But
relatively clemency and meekness may well claim
a certain pre-eminence among all the virtues that
resist impulses to evil. For the impetuosity of
anger, which is mitigated by meekness, is a particular
hinderance to the mind of man from freely judging
of the truth: and therefore meekness particularly
makes a man master of himself; while clemency
in abating penalties seems to come very near to
charity, which is the chief of virtues, prompting us
to do good to our neighbours and prevent evil
to them.
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§ 1. Meekness prepares a man for the knowledge
of God by removing obstacles to that knowledge,
first, by making him master of himself through the
abatement of anger; and again, inasmuch as it is
a point of meekness not to contradict the words of
truth, as many men do contradict them, under the
excitement of anger.

QUESTION CLVIII.
OF IRASCIBILITY.

ARTICLE 1.—Is it lawful to get angry ?

R. Evil may be found in the passions sometimes
by the mere species of the passion, as determined by
its object. Thus envy from its species involves
evil: for it is sadness at another's good, of itself an
irrational thing; and therefore the mere mention
of envy points at once to something evil. But this
is not the case with anger, or the craving for
vengeance: for vengeance may be sought either well
or ill. In another way, evil is found in a passion
in respect of the gwantity, that is, the excess or
defect of the passion. In this way evil may be found
in anger, when one is angry overmuch or too little,
beside the mark of right reason. But if one is
angry according to right reason, then to get angry
is praiseworthy.

§ 2. Anger may stand to reason either ante-
cedently, and so draw reason from its right course,



II.I1. Q. CLVIII. ART. 1. 347

and hence have a character of evil, or consequently,
moving the sensitive appetite according to the order
of reason against vices; and this anger is good, and
is called the anger of zeal. Hence Gregory says:
“The greatest care must be taken that anger,
which is taken up for an instrument of virtue, come
not to have dominion over the mind, nor rule as
mistress there; but like a handmaid ready to serve,
let her know her place at the back of reason's
chair.”” Anger such as this, although in the execu-
tion of the deed it does to some extent impede the
judgment of reason, still does not destroy the recti-
tude of reason. Hence Gregory says that * the
anger of zeal troubles the eye of reason, but the
anger of vice quite blinds it.” But it is not against
the idea of virtue that the deliberation of reason
should be interrupted, while the execution of what
has been determined by reason is going on; since
art also would be impeded in its action, if it had to
deliberate about the thing to be done when it ought
to be doing it.

§ 3. To seek vengeance in order to work evil
on him who has to be punished, is unlawful; but
to seek vengeance in order to work the correction
of vice and the maintenance of the good of justice,
is praiseworthy; and to this end the sensitive
appetite can tend, inasmuch as it is moved by
reason. And while vengeance is accomplished
according to the order of judicial procedure, it is
accomplished by God, whose minister the authority
i8 that punishes.!

1 Cf. above, q. 108. art. 1. (Trl)
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§ 4. To the text, “ Thou being master of power
judgest with tranquillity,”? it is to be said that
we can and ought to liken ourselves to God in
seeking after what is good; but in the mode of
seeking after it we cannot liken ourselves to Him
at all : because in God there is no sensitive appetite
as there is in us, the movement of which ought to
second the action of reason.?

ArTIcLE II.

§ 1. In passion considered absolutely, there is
no character of merit or demerit, praise or blame.
But according as passion is regulated by reason, it
can bear the character of something meritorious
and praiseworthy; and contrariwise as it is not
regulated by reason.

§ 3. The movements that forestall the judgment
of reason are not in a person’s power universally,
so that none such shall ever arise; though reason
can hinder any such movement taken singly, if it
arises. And in this way it is said that the move-
ment of anger is not in a person's power, not so
far, that is to say, as that none shall arise. Since
however the movement is in some sort in the
person’s power, it does not entirely lose the
character of sin, if it be inordinate.

§ 4. The irascible faculty in man is naturally
subject to reason; and therefore its act is natural
to man so far as it is according to reason; and so
far as it is beside the order of reason it is against
the nature of man.

} Wisdom xii. 18, 3 Cf. I.11. q. 24. art. 2. (Trl.)
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ARTICLE IV.—Is anger a very grievous sin ?

R. If we look at the object of desire that the
angry man has before him, anger seems to be the
least of sins: for anger desires some penal evil in
the light of something good, namely, as vengeance;
and therefore, in respect of the evil that it desires,
the sin of anger goes with those sins which desire
the evil of a neighbour, to wit, with envy and hatred.
But hatred seeks simply the evil of another as such:
the envious man seeks the evil of another through
desire of his own glory; while the angry man seeks
the evil of another in the light of a just vengeance.
Hence it appears that hatred is more grievous than
envy, and envy than anger. But in respect of
inordinateness of manner, anger goes beyond other
sins for the violence and rapidity of its movement.
Hence Gregory says:  Kindling with anger the
heart flutters, the body trembles, the speech suffers
impediment, the face glows, the eyes flash, the
visage is unrecognizable, the tongue sets up a
clamour, but mind can put no construction on
what it says.”

ARTICLE VI1.—Should anger have a placc among
the capital vices?

R. That is called a capital vice, from which
many vices take their origin. Now anger has the
property of originating many vices in two ways:
first, on the part of its object, which is something
highly desirable, as vengeance is sought in the light
of something just and proper, and attractive by its
intrinsic fitness ; and then again from the impetuosity
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of the onset of anger, whereby it casts the mind
headlong to the doing of all disorder. Hence clearly
anger is a capital vice.

§ 3. To the words of the gloss, ‘ Irascibility is
the gate of all vices: when that is shut, rest will
be given to the virtues within: when that is open,
the spirit will sally forth to the commission of all
crime,” it is to be said that anger is called the gate
of vices incidentally, as removing the obstacle to
their free course, that is, impeding the judgment
of reason. It is at the same time directly and
ordinarily the cause of certain special sins, which
are called its daughters.

ARTICLE VII.—Are the daughters of anger duly
assigned to be six: brawling, swelling of spirit, con-
tumely, clamour, indignation, and blasphemy ?

R. Anger may be considered in three ways: first,
as it is in the heart; and in that way there are born
of anger two vices: one on the part of him against
whom the man is angry, and whom he reckons an
unworthy person to offer him such a slight, and in
view of this there is set down indignation ; the other
on the part of the angry man himself, inasmuch as
he goes thinking out divers methods of revenge, and
his mind is filled with such thoughts, and in view
of this there is set down swelling of spirst. In
another way, anger is considered as it is in the
mouth; and in that way a twofold inordinateness
proceeds: one inasmuch as the man shows his
anger in his way of speaking, and in view of that
is set down clamour, which means disorderly and
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confused speech ; the other inordinateness consists
in breaking out into injurious words, either against
God, and that will be blasphémy, or against one’s
neighbour, and that will be contumely. In a third
way, anger is considered as proceeding to deeds,
and so from anger there arise brawls, by which are
understood all hurts by deed done in anger to 4
neighbour.

ARTICLE VIII.—Is there any vice, the opposite of
srascibslity, arising from lack of anger ?

R. If anger is taken for a simple motion of the
will, whereby one inflicts punishment, not out of
passion, but on principle, lack of anger in that
sense is undoubtedly a sin. Otherwise, taking
anger for a motion of the sensitive appetite,
attended with passion and bodily symptoms, we
must say that in man such a motion necessarily
follows upon the simple motion of the will; because
naturally the inferior appetite follows the move of
the superior appetite, unless something comes in
the way. And therefore the motion of anger cannot
altogether be wanting in the sensitive appetite,
except by the cessation or weakening of the motion
of the will. Consequently the absence of the passion
of anger is as much a vice as is the failure of the
movement of the will to punish according to the
judgment of reason.

§ 1. He who is totally devoid of anger when he
ought to be angry, imitates God indeed in respect
of the absence of passion, but not in respect of this,
that God punishes on principle.
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§ 2. The passion of anger is useful, as are all
other motions of the sensitive appetite, to the end
that man may more promptly fulfil what reason
dictates: otherwise to no purpose would the
sensitive appetite be in man, whereas nature does
nothing in vain.

QUESTION CLIX.
OF CRUELTY.

ARTICLE L.

“The opposite of clemency is cruelty, which is
nothing else than sternness in the exaction of
penalties.”?

§ 1. Rational abatement of penalties is an act of
equity, but the sweetness of disposition that prompts
such abatement belongs to clemency: so also excess
of punishment, so far as the outward act goes, is
an act of injustice; but as for the austerity of
temper that makes one forward to lay on increase
of punishment, that excess belongs to cruelty.

§ 2. Mercy and clemency agree in both of them
shrinking from and abhorring the making of another
miserable: but to mercy it belongs to relieve misery
by the bestowal of kindness; to clemency to diminish
misery by abatement of penalties. And because
cruelty means excess in the exaction of- penalties,
cruelty is more directly opposed to clemency than
to mercy.

1 Seneca, D¢ Clementia, ii. 4.
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ARTICLE I1.—Does cruelty differ from savagery, or
brutality ?

R. The name of savagery, or brutality, is so called
from the likeness that it bears to wild beasts, who
are also called savage. For these sort of animals
do hurt to men in order to feed on their bodies, not
for any cause of justice, since the consideration of
that belongs to reason only. And therefore, properly
speaking, it is called brutality, or savagery, when in
inflicting punishments a man considers not any
fault of the person who is punished, but has regard
merely to his own delight in the torture of his
fellows. This is clearly a case of brutality: for
such delight is not human but brutal, coming either
from evil custom or from corruption of nature, as
do other similar bestial proclivities. Cruelty, on.
the other hand, has regard to the fault that is im
the party that is punished, but exceeds due measure
in punishing. And therefore cruelty differs from
savagery, or brutality, as human malice differs from
that which is bestial.

X VOL. 11,



QUESTION CLXI.
OF HUMILITY.

ARTICLE 1.—Is humility a virtue?

R. There is this about arduous good, that it has
something in it to attract the appetite, namely, the
quality itself of goodness; and something to repel,
namely, the difficulty of attaining that which is so
attractive. On the former ground there arises the
motion of hope, on the latter the motion of despair.
Again, in the movements of appetite that come as
impulses urging us forward, there must be a moral
virtue moderating and curbing: but in regard of
those movements that are by way of drawing back
and shrinking, there must be a moral virtue to
strengthen and urge us on. And therefore two
virtues are necessarily concerned with the appetite
for arduous good : one to check and curb the mind,
that it run not to excess after high things, and this
is the work of the virtue of humility; another to
strengthen the mind against despair, and urge it
on to the prosecution of great enterprises according
to right reason, and this is magnanimity. Evidently
therefore there is such a virtue as humility.

§ 3. Humility checks the appetite, that it tend
‘not to great things beyond right reason: while
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magnanimity urges the spirit on to great endeavours
according to right reason. It appears then that
magnanimity is not opposed to humility, but the
two agree in this, that they are both according to
right reason.

§ 4. The Philosopher! intended to treat of
virtues according as they are referred to the end
of civil life, in which life the subjection of one man
to another is determined by order of law, and is
matter of legal justice. But humility, as it is a
special virtue, particularly regards the subjection
of man to God, for whose sake also he humbles
himself in submission to other men.

ARTICLE 1L —TIs humility conceined with the appe-
ditive faculty ?

R. It belongs properly to humility that a man
should repress himself, and not reach out to what
is above himn. To this end it is necessary that he
should know the mecasure in which he falls short
of what is above his strength. And therefore the
knowledge of one’s own shortcoming belongs to
humility, serving as a guiding rule to appetite; but
humility essentially resides in the appetite itself.

V Aristotle in his Etkics makes no mention of humility : indeed
that virtue hardly has a name in classical Greek. The Philosopher
tells us (Ethics, IV. c. iii. n. 4 ), with something of a sneer: ** The
man who is good for little, and rates himself accordingly, is scusible,
but not magnanimous.” Such a one stands in contrast with the
magnanimous man, the man who is worth a great deal and knows
it, tbe Alexander or Napoleon of his day, who (in Aristotle's con.
ception of him) has no notion of abasing himself before any man,
and whom to attempt to goveran were like ** claiming to rule over °
Jupiter.”” Politres, 111. c. xiti. n. 25. (Trl)
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And therefore it is the proper office of humility to
direct and control the motion of the appetitive
faculty.

§ 3. Humility seems principally to imply sub-
jection of man to God; and therefore Augustine,
who by ‘“ poverty of spirit”! understands humility,
sets it down to the gift of fear, whereby man reveres
God.

ARTICLE 111.—Ought a man in humility to take
all men for his superiors ?

R. In man two things may be considered : what
there is of God, and what there is of man. Of man
there is whatever points to defect; but of God is
all that makes for salvation and perfection, according
to the text:  Destruction is thy own, O Israel;
thy help is only in me.”? Now humility properly
regards the reverence whereby a man is subject to
God. And therefore every man ought to count
himself, for what there is of his own, inferior to his
neighbour for what there is of God in that neigh-
bour. But humility does not require one to count
what there is of God in himself inferior to what he
can see of God in another. For they who partake
of the gifts of God know that they have them,
according to the text: ‘ That we may know the
things that are given us from God.”® And there-
fore, without prejudice to humility, men may prefer
the gifts they have themselves received to the gifts
of God that they see bestowed on others, as the
.Apostle says: ‘“In other generations it was not

1 St. Matt. v. 3. ? Osee iiii. 9. 3 ¢ Cor. ii. 13,
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known as now it is revealed to his holy apostles.”!
In like manner humility does not require that any
man should deem what is his own in himself inferior
to that which is of man in his neighbour: otherwise
everybody would have to reckon himself a greater
sinner than everybody else; whereas the Apostle
says, without prejudice to humility: * We by nature
are Jews, and not of the Gentiles sinners.”? But
a man may reckon that there is some good in his
neighbour which he has not himself got, or some
evil in himself that is not in another man; and on
that score he may in humility esteem himself inferior
to another.

§ 2. If we prefer what there is of God in our
neighbour to what there is of our own in ourselves,
we cannot be betrayed into falsehood.

§ 3. Humility, like other virtues, resides princi-
pally in the soul. And therefore a man in inward
act may hold himself inferior to another; but in the
outward acts of humility, as in the acts of other
virtues, due moderation is to be observed, that they
may not tend to the detriment of our neighbour.
But if you do what you ought to do, and others
take thence occasion to sin, that is not imputable
to your humble behaviour: because you have given
no scandal, however much another may be scandal-
ized.

ARTICLE 1V.—Is humility a part of temperance ?
R. In assigning parts to the virtues, the principal
thing to consider is the likeness in the mode of
! Ephes. iil. 3. * Galat. ii. 15. '
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virtue. Now the mode of temperance, from which
it chiefly has praise, is the curbing or repression
of the impetuosity of passion. And therefore all
virtues that curb or repress impetuous affections,
or put a check upon conduct, are set down as parts
of temperance. But as meekness represses the
movement of anger, so humility represses the move-
ment of hope, which is a motion of the spirit tending
to great things. And therefore, as meekness is set
down for a part of temperance, so also is humility.

§ 2. Parts are assigned to the primary virtues,
not as they agree in subject or matter, but as they
agree in their formal mode of being. And therefore,
though the subject in which humility resides be the
rascible faculty, yet the virtue is put down as part
of temperance on account of its mode.

§ 3. Though magnanimity and humility agree
in matter, yet they differ in mode ; on which account
magnanimity is set down as part of fortitude, and
humility as part of temperance.

ARTICLE V.—Is humility chiefest of virtues?

R. The good of human virtue lies in the order
of reason, which order obtains principally in refer-
ence to the end. Hence the theological virtues,
that have the ultimate end for their object, stand
above all others. The order of reason, in the second
place, obtains in regard of means to the end. This
reference lies essentially in the reason itself that
makes it: by participation it lies in the appetitive
faculty that is referred to the end by reason. The
reference of the appetitive faculty to the end is in
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general the work of justice, especially of legal
justice.! Now humility makes a man thoroughly
submit to the award of legal justice on all points
alike; while every other virtue produces this sub-
mission on some particular matter. And therefore,
after the theological virtues, and after the intel-
lectual virtues which regard reason itself, and after
justice, legal justice especially, humility ranks above
the rest of the virtues.?

§ 2. The first step in the acquisition of virtues
is in one way the removal of obstacles; and in this
way humility is the first step, as expelling pride,
and rendering man subject and open to receiving
the influx of divine grace, emptying the tumour of
pride. Hence it is said: ‘“ God resisteth the proud,
and giveth grace to the humble.”3 And in this
respect humility is called the foundation of the
spiritual edifice. But the first positive step in the
acquisition of virtues is drawing near to God; and
the first drawing near to God is by faith, according
to the text : “ He that cometh to God must believe.” ¢
And in this respect faith is laid down for a founda-
tion in a nobler style than humility.

§ 4. The reason why Christ has particularly
commended humility to us, is because thereby is
removed the chief obstacle to man’'s salvation.
For man’s salvation consists in tending to things

1 Tt should be remembered that the appetitive facuity includes the
will, which is called the rational appetite. (Trl.)

% Religion (q. 81. art. 6.) and obedience (q. 104. art. 3.) are
ranked above the other moral virtues, and consequently above

humility. But they are both of them potential parts of justice. (Trl.)
$ St. James iv. 6. ¢ Hebrews xi. 6.
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heavenly and spiritual, from which he is hindered
by striving to magnify himself in earthly things.
And therefore, for the removal of this obstacle,
our Lord has shown by examples of humility how
external grandeur should be despised. And thus
humility is a predisposition to man's free approach
to spiritual and divine goods. As then perfection
is better than a predisposition thereto, so charity
and other virtues, by which a man positively tends
to God, are preferred to humility.

ARTICLE VI.—Avre the twelve degrees of humility
duly marked in the scheme of Blessed Benedict ?

R. Humility resides essentially in the appetite,
and consists in man’s curbing the impetuosity of
his spirit so that it shall not tend inordinately to
great things; at the same time it finds its rule in the
cognitive faculty, in the knowledge that keeps a
man from esteeming himself above his real worth:
and the principle and root of both these growths
is reverence for God. Now from a disposition of
humility within there proceed certain outward signs
in words and deeds and gestures, as in the case
of other virtues, for “a man is known by his look,
and a wise man, when thou meetest him, is known
by his countenance.”! And therefore in the afore-
said degrees of humility there is set down something
that belongs to the root of humility, which is the
twelfth degree, to the effect that a man should fear
God, and be mindful of all His commandments.
There is also set down something appertaining to

1 Ecclus. xix. 26.
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appetite, to avoid inordinate striving after excellence,
and that in three particulars. One is that a man
should not follow his own will; and that is the
eleventh degree.  Another is that he should regulate
his will according to the will of his superior; and
that is the fenth degree. A third is that he should
not desist from this for the hardships and severities
that he meets with; and this is the ninth degree.
There are also set down some points appertaining
to the man’s thought and recognition of his own
shortcomings; and that in three ways. One is
recognition and acknowledgment of his own short-
comings; and that is the ¢ighth degree. The second
is, upon consideration of one’s own deficiencies, to
esteem oneself insufficient for greater posts, and
that is the scventh degree. The third is to prefer
others to oneself in this regard; and that is the
sixth degree. There are also set down some points
appertaining to outward signs: one of which is that
a man should not in his works withdraw himself
from the common way; and that is the fifth degree.
Two others are concerning words: that a man
should not be hasty to anticipate the time to speak;
and that is the fourth degree; nor exceed measure
in his speech : and that is the second degree. Two
others are taken up with exterior behaviour: namely,
in repressing the raising of the eyes, which is the
first degree; and in checking laughter and other
signs of foolish mirth, which is the third degree.



QUESTION CLXIL.
OF PRIDE.

ARTICLE 1.—Is pride a special sin/

R. The sin of pride nay be considered in one
way in its own proper species which it has in regard
of its proper object; and in this way pride is a
special sin, because it has a special object: for it
is an inordinate desire to excel. In another way
it may be considered as redounding upon other
sins: and in this way it has a certain general
agency, inasmuch as all sins may arise out of pride.
That they may do in two ways: either in the regular
and ordinary course, inasmuch as other sins are
directed to the end of pride, which is to excel, and
everything that is inordifiately desired may be
reduced to excellence; or again indirectly or inci-
dentally by removal of the obstacle, inasmuch as
by pride man despises the divine law by which he
is restrained from sinning, according to the text:
*“Thou hast broken my yoke, thou hast burst my
bands, and thou saidst, I will not serve.”! We must
observe, however, that the general agency of pride
goes thus far, that all vices may at times arise out of
pride, but not so far as that all vices always do arise

! Jerem. 1. 20.



IN-II. Q. CLXII. ART. IIL. 363

out of pride. For although all the commandments
of the law may be transgressed in any variety of
sin by contempt, which is a piece of pride, yet the
commandments are not always transgressed out of
contempt, but sometimes out of ignorance, some-
times out of weakness. And hence it is that, as
Augustine says, “ many things are wrongly done,
that are not done in pride.”

§ 3. A sin may spoil a virtue in one way by
being directly contrary to the virtue; and in this
way pride does not spoil every assignable virtue,
but only humility, as every other special sin spoils
the special virtue opposed to it, by working the
contrary effect. There is another way in which a
sin spoils a virtue, by abusing the said virtue; and
in this way pride spoils every virtue, inasmuch as
it takes occasion of growing proud from the virtues,
as it does from all other points of excellence.

ARTICLE 1I1.—Is the irascible faculty the subject
in which pride resides ?

R. To find the subject of any virtue or vice we
must inquire after the proper object of it. For the
object of any habit or act cannot be different from
the object of the power wherein they both reside.
But the proper object of pride is arduous matter.
Hence pride must belong somehow to the irascible
faculty. But the irascible faculty may be looked at
in two ways. In one way properly, as it is part of
the sensitive appetite, of which sensitive appetite,
anger, properly understood, is a passion. In another
way the irascible faculty may be taken in a wider
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sense of the term to extend even to the intellectual
appetite; to which appetite anger is sometimes
attributed, in the sense in which we ascribe anger
to God and to the angels, not as a passion, but as
a judgment of justice passing sentence. If then
the arduous matter, which is the object of pride,
were merely something sensible to which the sen-
sitive appetite could tend, then pride would needs
be in the irascible faculty, which is part of the
sensitive appetite. But because the arduous matter
that pride regards is found alike in sensible and in
spiritual things, we must say that the subject of
pride is the irascible faculty, not merely properly
so called, as it is part of the sensitive appetite, but
taken in a wider sense, as it is found in the intel-
lectual appetite. Hence pride is placed also in the
devils.

§ 1. The knowledge of truth is twofold: one
purely speculative ; and this knowledge pride hinders
indirectly, by taking away the cause that gives it
birth. For the proud man neither subjects his
intellect to God, so as to gather the knowledge of
truth from Him, according to the text, “ Thou hast
hidden these things from the wise and prudent,”!
that is, from the proud who think themselves wise
and prudent, ““and revealed them to little ones,”
that is, to the humble; nor again does he con-
descend to learn from men, though it is said, “If
thou wilt incline thine ear,” that is, listen humbly,
*thou shalt receive instruction.”*® There is another
knowledge of the truth that is practical, and such

1 St, Matt. xi. 28, * Ecclus. vi. 34.
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knowledge is directly hindered by pride, because
proud men, delighting in their own excellence, scorn
the excellence of truth. As Gregory says: *“ Though
the proud understand and grasp sundry recondite
truths, they cannot experience the sweetness of
them ; and though they know how the truth stands,
they are ignorant of how it tastes.” Hence it is
said: “ Where humility is, there also is wisdom.”!

ARTICLE IV,

§ 1. True judgment may be corrupted in two
ways. One way is in the general, and in that way
true judgment on matters of faith is corrupted by
unbelief. Another way in which true judgment
may be corrupted is in regard of some particular
object of choice: and this is no case of unbelief.
Thus any one who commits fornication, judges for
the time being that it is good for him to commit
that sin; and yet he is not an unbeliever, as he
would be if he were to say in general that fornication
is a good thing. So again it is a piece of unbelief
to say in general that there is any good gift that
is not of God, or that grace is given to men for
their deserving; but for a man to be moved by an
inordinate seeking of his own excellence, so to glory
in his own good parts as if he had them of himself,
or of his own deserving, is a piece of pride and not
of unbelief, properly speaking.*

ARTICLE V.—Is pride a mortal sin ?
R. Pride is opposed to humility, and humility
1 Prov. xi. 2. * Cf. I.I1. q. 77. art. 2. (Trl)
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properly regards the subjection of man to God:
hence contrariwise pride properly regards the want
of this subjection, in that one lifts himself up above
the limit prefixed for him according to the divine
rule or measure, contrary to what the Apostle says:
‘“ We will not glory beyond our mcasure, but accord-
ing to the measure of the rule which God hath
measured to us.””! And therefore it is said: “ The
beginning of the pride of man is to fall off from
God ;"% because the root of pride is taken to be in
this, that a man somehow is not subject to God
and to the rule of His guidance. But clearly this
want of subjection to God bears the character of
mortal sin, for that is what turning away from God
comes to : consequently pride is a mortal sin of its
kind. But as in other matters that are mortal sins
of their kind, there are some movements which by
reason of their incompleteness are only venial sins,
because they get the start of the judgment of reason,
and are without its consent, so also in the matter
of pride it happens that some movements of pride
are only venial sins, while reason consents not to
them.?

ARTICLE VI.—Is pride the most gricvous of sins ?
R. There are two elements in sin: the turning

' 2Cor. x. 13. ? Ecclus. x. 14.

3 Understand this of the absence of perfect consent: for without
some sort of consent or voluntary negligence of the reason, that is,
of the rational appetite, or will, there can be no actual sin whatever,
not even venial - for '* the will, which is the origin of voluntary acts
good and bad, is the origin of sins.”” I-Il. q. 74. art. 1. Cf. I-I.
q. 74. art. 10. note; II-II. q. 154. art. 5. beginning. (Trl)



.11, Q. CLXII. ART. VI 367

to the good that perishes, which turning fo is the
material element in sin; and the turning away from
the good that perishes not, which furning away is
the formal and completely constituent element of
sin. On the side of the turning to the perishable,
pride has not the attribute of being the greatest of
sins: Dbecause the height which the proud man
inordinately affects, has not of its own nature the
greatest possible opposition to the good of virtue.
But on the side of the turning from the imperish-
able, pride has the utmost grievousness: because in
other sins man turns away from God either through
ignorance, or through weakness, or through desire
of some other good; but pride involves a turning
away from God merely because one will not be
subject to God and to His rule. Hence Boethius
says, that “ while all vices fly from God, pride alone
sets itself against God;” on which ground it is
especially said that “God resisteth the proud.”!
And therefore the turning away from God and from
His commandments, which is a sort of appanage
of other sins, belongs to pride as part and parcel of
itself, since the act of pride is a contempt of God.
And because what is part and parcel of a thing,
always takes precedence over what is a mere
appanage of the same, it follows that pride is of its
kind the most grievous of sin, because it exceeds
them all in that turning away from God, which is
the formal and crowning constituent of sin.

§ 1. The movement of pride creeping on imper-
ceptibly has no very great grievousness before it is

1 St. James iv. 6.
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overtaken by the judgment of reason. After reason
has caught and found it out, then it is easily
avoided, as well on the consideration of one’s own
weakness, according to the text, * Why is earth and
ashes proud ? ! as also on consideration of the
greatness of God, according to the text, ‘ Why doth
thy spirit swell against God?”? as also from the
imperfect nature of the goods of which man is
proud, according to the text, ‘“ All flesh is grass,
and all the glory thereof as the flower of the field;”*
and again, “ All our works of justice are as filthy
rags.”*

§ 2. In respect of what it turns to, pride is not
the greatest of sins, as neither is humility the
greatest of virtues. But in respect of what it furns
away from, it is the greatest of sins, as adding
greatness to other sins; for it is precisely by its
proceeding from pride, that the sin of unbelief is
rendered more grievous than it would be if it arose
from ignorance or infirmity.

§ 3. As in syllogisms leading to an impossible
conclusion, sometimes the error is brought home
to one by his being landed in a more manifest
absurdity ; so also to bring their pride home to
them, God punishes some by letting them fall into
sins of the flesh, which, though they are less sins,
yet contain a more manifest unsightliness. Hence
again appears the grievousness of pride. Foras a
wise physician suffers his patient to fall into a
disease of milder type for the cure of a more

1 Ecclus. x. 9. 3 Job xv. 13. 3 Isaias xl. 6.
4 Isaias Ixiv. 6.
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grievous malady, so the greater grievousness of the
sin of pride is shown by the fact that, for the cure
of it, God permits men to rush headlong into other
sins.

ARTICLE VII,

§ 3. There need not be the same order of
progress in virtues as in vices. For vice is the
corrupter of virtue; and what is first in generation
is last in corruption. And therefore as faith is the
first of virtues, so unbelief is the last of sins, to
which man is brought at times by other sins. Hence
on the text, ‘‘ Rase it, rase it, even to the founda-
tion thereof; ! the gloss says, that by the heaping
up of vices loss of faith gradually comes on; and
the Apostle says, that ‘“some rejecting a good
conscience have made shipwreck concerning the-
faith,”*

§ 4. Pride is the cause of the grievousness of:
other sins. We find accordingly, prior to pride,
some lighter sins committed out of ignorance or
weakness; but among grievous sins pride is the
first, as being the cause that makes other sins
grievous.

ARTICLE VIIL.—Should pride be set down for a
capital vice?

R. Considering the universal influence of pride-
upon all vices, Gregory has not numbered it among
the other capital sins, but has ranked it as queen
and mother of vices. Hence he says: ‘“ When.

! Psalm cxxxvi. 7. * 1 Timothy i. 19,
Y VOL. 11,
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the queen of vices, pride, has fully overcome and
captured a heart, she presently hands it over to be
laid waste by her generals, the seven principal vices,
whence multitudes of other vices have their origin.”

§ 2. Pride is not the same thing as vainglory,
but is the cause of vainglory. For pride seeks
inordinately after excellence; but vainglory seeks
the manifestation of that excellence.

QUESTION CLXVI.
OF STUDIOUSNESS.

ARTICLE L.—Is knowledge properly the matier of
studiousness ?

R. Study properly implies a vigorous application
of the mind to some object. Now the mind is not
applied to an object otherwise than by knowing or
trying to know it. Hence the mind is first applied
to knowledge, and secondarily to those things
whereunto man is led by knowledge. And therefore
study primarily regards knowledge, and in the
second place any actions besides, to the doing of
which we are guided by knowledge. But the virtues
have properly assigned to them that matter, with
which they are first and primarily conversant,
as fortitude is conversant with perils of death,
and temperance with the pleasure of touch. And
therefore studiousness is properly said to be about
knowledge.



ILII. Q. CLXVI. ART. II. v

ARTICLE 11.—Is studiousness a part of temperance ?

R. To temperance it belongs to moderate the
movement of appetite, that it run not to excess
after natural desires. Now as man in his bodily
nature desires naturally the pleasures of food and of
sex, so in his soul he naturally desires knowledge:
hence the Philosopher says that ““all men naturally
desire to know.” The moderation of this desire
belongs to the virtue of studiousness. Consequently
studiousness is a potential part of temperance,
being attached to it as a secondary to a primary
virtue.

§ 3. On the side of the soul man is inclined to
desire knowledge; and being so, he must put a
laudable restraint on the craving, so as not to push
his investigation of things beyond the bounds of
moderation. On the other hand, man is inclined
-on the side of his bodily nature to shun the labour
of searching after knowledge. In the first respect
then studiousness consists in applying the curb; and
in this respect it is set down to be a part of temper-
.ance. But in the second respect, the merit of this
virtue lies in vigorous application to the pursuit .of
knowledge: and hence it has its name.



QUESTION CLXVII.
OF CURIOSITY.

ARTICLE 1.—Can there be curiosity in the matter of
intellectual knowledge ?

R. The knowledge of truth on the one hand,
and the craving and eagerness to know the truth
on the other, are not to be esteemed alike. Know-
ledge of truth is in itself good, though it may be
evil incidentally by reason of something that follows
upon it, either because one is proud of his know-
ledge, as the text has it, “ Knowledge puffeth up,”?
or inasmuch as a man uses his knowledge of truth
to sin. But the craving or eagerness to know truth
may be either right or wrong. It is wrong if the
efforts made after knowledge are directed to it on
that side on which it is incidentally fraught with
evil; for example, in the case of those whose study
of science is directed to gain a vantage-ground for
pride. Hence Augustine says: *There are those
who abandoning virtues, and knowing not what God
is, and how great is the majesty of the Nature that
never changes, think that they are doing something
great by curiously and intently investigating this
whole ..iass of material things that we call the

! 1 Cor. viii. 1.
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universe. So great is the pride hence generated,
that they fancy themselves actually to dwell in the
heavens about which they dispute so much.”

In another form vice may show itself as an
inordinateness in the craving and eagerness to learn
the truth. That may be in four ways. One way
is when this eagerness withdraws a person from
another pursuit, which is his bounden duty. Hence
Jerome says: ‘“ We see priests leaving the gospels
and prophets, to read comedies and sing the love-
verses of pastoral poetry.” In another way, when
one is eager to learn from an unlawful source, as in
those who inquire of evil spirits about things to
come: and this is superstitious curiosity. The third
way is when one seeks to learn the truth about
creatures without reference to the due end, which
is the knowledge of God. Hence Augustine says:
‘““We must not gratify a curiosity, idle and sure to
be thrown away over the study of creatures; but
we must make of that study a ladder to ascend to
immortal and everlasting goods.” A fourth way is
inasmuch as one is eager to know that truth which
lies above his ken; for thereby men easily fall into
errors. Hence it is said: ‘“ Search not the things
that are too high for thee, and search not into
things above thy ability, and in many of his works
be not curious: for the suspicion of them hath
deceived many and hath detained their minds in
vanity.”!

§ 1. The good of man consists in the knowledge
of truth; bat the sovereign good of man does not

! Ecclus. ii. 22—26.
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consist in the knowledge of any and every truth,
but in the perfect knowledge of the higher truth.
And therefore there may be an element of vice i
the knowledge of some truths, inasmuch as desire
of that knowledge is not duly directed to the know-
ledge of the sovercign truth, wherein sovereign
blessedness consists.

§ 2. The knowledge of truth in itself is good;
but it may be abused to an evil end, or inordinately
desired: for even the desire of a good thing needs to
be duly regulated.

§ 3. Though the study of philosophy in itself is -
lawful and praiseworthy, still because some philo-
sophers abuse it to assail the faith, the Apostle says:
‘ Beware lest any man cheat you by philosophy and
vain deceit, according to the traditions of men, and
not according to Christ.”!

ARTICLE I1.—Has the vice of curiosity place in the
matter of senssble knowledge ?

R. The knowledge that comes by the senses is
ordered to two ends: in man; as in other animals,
it is ordered to the end of maintenance of the body;
because by means of this knowledge men and other
animals avoid what is hurtful, and seek out what is
necessary for their sustenance; again, in man it is
specially ordered to minister to intellectual know-
ledge, whether speculative or practical. To apply
oneself then to the eager knowing of sensible things
may be vicious in two ways: in one way, inasmuch
as the sensible knowledge so gained is not directed

! Colosa. ii. 8.
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to anything useful, but rather turns a man away
from some profitable inquiry;! in another way,
inasmuch as sensible knowledge makes for some
evil end, as the looking at a woman makes for lust,
and diligent inquiry into others’ doings makes for
detraction.

§ z. The looking on at public shows becomes
criminal, in so far as such representations render a
man prone to the vices either of luxury or cruelty.

QUESTION CLXVIIIL

OF MODESTY, OR DECORUM, IN THE' OUTWARD
MOVEMENTS OF THE BODY.?

ArTIiCLE 1.—Is there any virtuc in the outward
movements of the body ?

R. Moral virtue consists in man’s performances
being directed by reason. But manifestly the exterior
movements of man are open to the direction of
reason; for the exterior members move at the
command of reason. Hence there is a moral virtue
that consists in the due ordering of these move-
ments.

} To prevent our taking this too rigidly, see the next Question,
art. 2. In no author more than in St.Thomas, and nowhere in
St. Thomas more than in his moral writings, is it important to read
one passage in the light of another, and to accord particular
utterances to the general tenor of the author's mind. (Trl)

? A different virtue from the modesty ( gwdicitia) spoken of 1I-IL.
q. 151. art. 4. (Trl)
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§ 1. Outward movements are signs of inward
dispositions, according to the text, * The attire of
the body, and the laughter of the teeth, and the
gait of the man, show what he is;”! and Ambrose
says, *“ The movement of the body is the voice of
the soul.”

§ 4. The paying of special attention to the
arrangement of outward movements is blameworthy,
if it means that the outward movements are so
feigned as not to tally with the inward dispositions.
But enough spccial attention ought to be paid to
ensure the correction of anything inordinate in our
movements. Hence Ambrose says: ‘‘ Away with
artificiality, but secure propriety.”

ARTICLE II.—Can there be any virtuc in games
and sports ?

K. As man needs bodily rest to refresh his body,
which cannot labour continually, because its strength
is limited and proportioned to finite toil, so with
the mind the case is the same for the same reason.
And therefore, when the mind exerts itself beyond
its measure, it labours and is fatigued thereby,
especially because in the operations of the soul the
body labours also, inasmuch as the intellectual soul
uses powers that work by means of bodily organs.
But sensible goods are connatural to man; and
therefore, when the mind soars above the things of
sense, and is intent upon the works of reason, the
result is a certain psychical fatigue, whether it be
the works of practical or of speculative reason that

! Ecclus. xix. 27.
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the man is intent upon: more however if he be
intent upon the works of contemplation, because
thereby he soars higher above sensible things;
though possibly in some exterior works of the
practical reason greater labour of the body is
involved. But as bodily fatigue is thrown off by
rest of the body, so must psychical fatigue be thrown
off by rest of the mind. Now the mind’s rest is
pleasure or delight. And therefore a remedy must
be applied to psychical fatigue by some pleasure,
and the intense application to rational pursuits
must be for the time intermitted. Thus we read of
blessed John the Evangelist, that when some persons
were scandalized to find him at play with his
disciples, he told one of them, who had a bow, to
shoot an arrow, and so again and again, and then
asked him if he could go on doing that always. The
other answered that if he tried to do it always,
the bow would break. Hence blessed John drew
the moral, that in like manner man's head would
break, if his mind was kept for ever on the strain.
But sayings or doings of this sort, wherein nothing
is sought beyond amusement, are spoken of as
things said or done in sport or jest. And therefore
we must at times make use of such things to rest
the mind. In doing so there are three precautions
to be observed. The first and principal is, that
the aforesaid amusement be not sought for in
actions or words that are unseemly or hurtful. The
second is, that the gravity of the mind be not
altogether relaxed. Hence Tully says: “In our
very jests let some glimpse of a virtuous character
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shine out.” The third precaution here as in all
other human actions is, that whatever is said or
done should be in keeping with the person, the
season, and the place, as Tully says that it should
be “worthy of the time and of the man.” Nowa
habit working according to reason is a moral virtue;
and therefore in the matter of games and sports
there can be a virtue, which the Philosopher calls
eutrapelia (sprightliness).!

§ 1. Jests ought to suit the matter in hand and
the person speaking. Hence Tully says: ‘“ When
the audience are tired, it is not without utility
for the orator to start some new and ridiculous
topic, provided the dignity of the subject does not
bar every avenue to a jest.” Hence Ambrose, when
he says, ““ I consider that not only extravagant jokes
but all jokes are to be avoided,” does not exclude
joking universally from conversation, but from the
pulpit. Hence he says before: ‘ Though jests be
at times proper and pleasing, yet they are out of
keeping with the ecclesiastical rule. For, not
finding them in Holy Scripture, how can we use
them ? "¢

§ 2. Chrysostom’s saying, *‘ Not God but the
devil is the giver of sport,” is to be understood of
those who use sports and games inordinately, and
especially of those who make it the end of their life
to play and amuse themselves, as is said of some,
“ They have counted our life a pastime;”* against

Y In his Rhketoric, 11. 12, Aristotle defines entrapelia as wermilewniry
$Bpus, ** a cultivated variety of horseplay.” (Trl.)
% Understand—in the pulpit. (Trl.) 3 Wisdom xv. 13.
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whom Tully says, We are not so brought into
being by nature as that sport and jest should be
accounted the end of our existence; rather we are
meant to be on serious thoughts intent, and on
grave and weighty purposes.”!

§ 3. Things done in jest in their kind are not
directed to any end; but the pleasure that comes of
doing them is directed to the recreation and rest
of the mind. Hence Tully says: *It is lawful to
use play and jesting, but only as we use sleep
and other manners of repose, then when we have
acquitted ourselves of our grave and serious duties.”

ArTicLE III.

§ 3. Sport and play are necessary to the business
of human life. Now for all purposes that are useful
to society certain lawful callings may be appointed.
And therefore the calling of stage-players, being
directed to afford solace to men, is not in itself
unlawful, nor are they in the state of sin, provided
they practise their playing moderately, employing
no unlawful words or actions therein, and not
carrying their playing into the midst of occupations
or seasons where it has no place. And though in
the social order they fulfil no other office in reference
to other men, yet with regard to themselves and to
God they have other serious and virtuous occupa-
tions, praying, and ordering their passions and
actions, and at times also giving alms to the poor.
Hence they who contribute moderately to their
support do not sin, but do an act of justice, giving

1 Ci. Ethics and Natwral Law, p. 60, (Ttl.)
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them the hire of their service. But if any individuals
run to excess, wasting their substance on such
persons, or support those stage-players who act
unlawful plays, they sin as fostering them in their
sin. In this sense Augustine says: ¢ To give one's
money to stage-players is a huge vice, not a virtue,”
—unless some stage-player happened to be in
extreme need, in which case he would have to be
relieved, for Ambrose says: ‘ Feed the man dying
of hunger: whoever you are that are able to save
a man by giving him food, you have slain him if
you have not fed him.”

ARTICLE IV.—Is there any sin in being too little
disposed to sport and play ?

R. Everything that is against reason in human
things is faulty. Now it is against reason for any
one to make himself burdensome to others, making
no fun himself and stopping other people’s fun.
Hence Seneca says: ‘Behave so wisely as that
none may account thee stern, nor despise thee as
making thyself cheap.” But they who have too
little disposition to sport and play, say nothing
laughable themselves, and frown upon others saying
such things, not admitting the moderate playfulness
of others. And therefore these persons are at fault,
and are called ‘“hard and clownish,” as the Philo-
sopher says. But because sport is useful for rest
and pleasure, and pleasure and rest are not things
to be sought for their own sake in human life, but
as aids to work, therefore defect in the disposition
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to sport and play is less of a vice than excess in
the same. Hence the Philosopher says: ““ A little
pleasure is enough in life for seasoning, as a little
salt to meat.”

§ 1. Sport and play are forbidden to penitents,
because mourning is enjoined upon them for their
sins. Nor is this a piece of vice in the way of
defect: for it is according to reason that in their
case the measure of sport and play should be cut
down,

QUESTION CLXIX.
OF MODESTY IN DRESS.

ARTICLE 1.—Can there be virtue and vice in
matlers of toilct ?

R. In the exterior things that man uses there is
no vice, but only on the part of man himself who
uses them immoderately. This immoderation may
appear in two ways: one way is in comparison with
the standard of custom in the social circle in
which the person moves. Hence Augustine says:
‘““Offences against manners are to be avoided
according to the different fashion of manners. The
convention of society, sanctioned by custom or by
law, is not to be violated by the private whim of
any citizen or stranger: for ungainly is every part
that is not in agreement with the whole to which
it belongs.” In another way there may be immo-
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deration arising from the inordinate affection of
him who uses exterior things, when a man comes
to luxuriate too much in such things, whether his
use of them be according to the custom of the
society in which he lives, or go beyond that custom,
Hence Augustine says: “ In the use of things there
must be no luxury: for luxury not only abuses
wickedly the custom of society in the sphere in
which it lives, but often even goes beyond that
custom, and breaking out into the foulest excesses,
openly shows the shame that it formerly concealed
behind the veil of customary observance.”

On the side of defect there may be a twofold
inordination, one in the way of negligence and
refusal to take any trouble to make one’s outward
man what it should be; the other is making these
very deficiencies of toilet a matter of vainglory.

§ 2. They who are in positions of dignity, or
again the ministers of the altar, wear more costly
robes than other men, not for their own glorifica-
tion, but to signify the excellence of their office or
of divine worship: and thefefore there is no fault
in their so doing. Nor yet does he who wears a
meaner dress than his fellows, always sin. For if
he does it for the maceration of the flesh, or the
humiliation of the spirit, it is an act of the virtue
of temperance. The wearing of a mean dress is
particularly proper in those who exhort other men
by word and example to penance, as the Prophets
did, of whom the Apostle says: ‘‘ They wandered
about in sheep-skins.”!

1 Hebrews xi. 37.
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ARTICLE Il.—TIs indulgence of the love of dress a
mortal sin in women ?

R. As regards female dress the same points are
to be attended to as have been noted above con-
cerning toilet generally; and moreover there is one
other special fact to be observed, that is given in
the text: ‘“ And behold a woman meeteth him in
barlot’s attire, prepared to deceive souls.””! How-
ever, a married woman may lawfully lay herself out
to please her husband, lest he despise her and form
other connections. Hence it is said: *‘ She that is
married thinketh on the things of the world, how
she may please her husband.”? And therefore, if a
married woman dresses well to please her husband,
she may do so without sin. But those women who
neither have nor want to have husbands, or who are
in a state that binds them not to marry, cannot
without sin seek to please the eyes of men to make
them fall in love with them, because that is to
farnish their neighbour with an incentive to sin.
And if they dress themselves with this express
purpose, that people may fall in love with them,
they sin mortally: but if it is done out of thought-
lessness, or vanity and love of display, it is not
always a mortal sin, but venial sometimes. Some
ladies however in this situation may be excused
from sin, when their dressing is not done out of
vanity, but in compliance with a fashion to the
contrary of what has been laid down: though such
a fashion is not praiseworthy.?

! Prov. vii. 10. * 1 Cor, vii. 34.
3 To illustrate St. Thomas by a later Doctor of the Church, we
quote from the Life of St. Fane Frasces, Quarterly Series, p. 37:
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§ 2. Women's painting of themselves is a species
of counterfeit that cannot be without sin.! Such
painting however is not always fraught with mortal
sin, but only when it is done for lasciviousness or
in contempt of God. It is further to be observed
that it is one thing to counterfeit a beauty not
possessed, and another thing to conceal an ugliness
arising from any cause, as from sickness or other
such incident : for that concealment is lawful.?

§ 4. In any art of manufacturing articles that
men cannot use without sin, workmen making such
things would thereby sin, as directly supplying
others with an occasion of sin: thus it would be
if one were to manufacture idols or articles of
idolatrous worship. But any art that there may
be, the products of which can be used by men
either for good or for evil, as in the case of swords
and arrows, is not a sinful art to practise; and only
such arts as this ought to be called arts.® Where

" One day at dinner, when the Bishop (St. Francis de Sales) had
his usual place next her as mistress of the house, he observed that
her dress was more fashionably made than usual. Taking an
opportunity when he could not be overheard, the Bishop said to
her in a low voice: ‘ Madame, should you like to marry again?°’
*No, indeed, my lord,’ she instantly replied. ‘Then you should
pull down your flag,’ be said, smiling, but in such a way that she
could not take offence. Madame de Chantal perfectly understood
him, and when she took her place at dinner the next day, her dress
was docked of certain little trimmings and coxcombries which had
given it the appearance of smartness.” (Trl)

! Seeq. 111, art. 1. (Trl)

$ So, says the Angelic Doctor, the lady may paint—if she is
ugly. (Trl.)

3 The rule bere given regulates the compounding and sale of
poisons. (Trl.)
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however the products of any art are for the most
part turned to evil use, arts in that case, though not
unlawful in themselves, are to be exterminated from
the city by the official act of the Sovereign. Since
then women may lawfully adorn themselves, either
to maintain the becoming level of their state, or
even somewhat to improve upon it, and please their
husbands, it follows that the makers of finery for
this purpose do not sin in the practice of their art,
except it be possibly by inventing sundry superfluous
and curious novelties.!

! Here ends St. Thomas’s long examination of virtues and vices,
which has occupied the whole of the Secunds-Secunde so far, besides
the general treatment of the matter in Prims-Swwade, qq. 35—88.
The remainder of the Secwnda-Secunda, hero presented, is mainly a
treatise on the religious state, which, as a state, is the culmination
of moral excellence, and the exposition of it a fitting last word from
Aguinas Ethicus. (Trl.)

z VoL. II.



QUESTION CLXXKXII.

OF THE COMPARISON OF THE ACTIVE LIFE WITH THE
CONTEMPLATIVE.

ARTICLE 1.—Is the active life better than the con-
templative ?

R. A thing may well be in itself more excellent,
and yet in some respect be surpassed by another
thing. We must say then the contemplative life is,
absolutely speaking, better than the active. Which
the Philosopher proves by eight reasons: of which
the first is, because the contemplative life becomes
a man in respect of the most excellent element in
his nature, namely, his understanding. The second
is, because the contemplative life can be more con-
tinuous, though not in its highest act. The third
is, because the delight of the contemplative life is
greater than that of the active. The fourth is,
because in the contemplative life man is more self-
sufficient and needs fewer things. The fifth is,
because the contemplative life is loved for its own
sake, while the active life is directed to something
ulterior to itself. The sixth is, because the con-
templative life consists in a certain stillness and
rest, according to the text: “ Be still and see that
I am God.”! The seventh is, because the contem-

1 Paalm xlv. 11.



II1. Q. CLXXX{l. ART. IT. 387

plative life is formed upon divine things, but the
active life upon human things. The eighth is,
because the contemplative life is life according to
that which is proper to man, namely, the intellect,
whereas in the operations of the active life the lower
powers concur, which are common to us with dumb
animals, A ninth reason is added by our Lord,!
which is explained by Augustine: ‘“ From thee shall
one day be taken away the burden of necessity, but
the sweetness of truth is eternal.” Relatively how-
ever, and in some particular case, the active life is
rather to be chosen for the necessity of our preseat
time, as also the Philosopher says: ‘ Philosophy
is better than riches, but riches are better to a man
in need.”

§ 1. Not only the active life belongs to prelates,
but they ought also to be excellent in the contem-
plative life. Hence Gregory says: ‘ Let the bishop
be foremost in action, and high above all in coa-
templation.”

§ 3. Sometimes for some necessity of the present
life one is called away from contemplation to the
works of the active life, yet not in such a way as to
be obliged entirely to abandon contemplation. And
thus it is clear that when one is called from the
contemplative life to the active, it is not done in
the way of subtraction, but in the way of addition.

ARTICLE 11.—Is the active lifc of greaicr merit than
dhe contemplative ?
R. The root of merit is charity. Now since
1 St. Luke x 42.
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charity consists in the love of God and of our
neighbour, and the love of God is in itself more
meritorious than the love of our neighbour, it
follows that what belongs more directly to the love
of God, is more meritorious of its kind than what
directly belongs to the love of our neighbour for
God. But the contemplative life directly and
immediately appertains to the love of God, whereas
the active life is more directly ordered to the love
of our neighbour, being * busy about much serving.”?
And therefore of its kind the contemplative life is
of greater merit than the active. But it may happen
that one individual merits more in the works of
the active life than another in the works of the
contemplative, if through an abounding love for
God, to the end that His will may be fulfilled, and
for His glory, this person endures to be separated
from the sweetness of divine contemplation for a
time: as did the Apostle,? as Chrysostom expounds:
‘“ His whole heart was so flooded with the love of
Christ, that even that which was otherwise his
greatest desire, to be with Christ, he could bring
himself to set aside for the good pleasure of Christ.”

§ 1. Outward labour works to the increase of
our accidental reward; but the increase of merit,
touching our essential reward, lies principally in
charity, one sign of which is outward labour endured
for Christ; but a much more express sign of it is
the neglect of all that belongs to this life to devote
oneself with delight to divine contemplation alone.

§ 3. A sacrifice is spiritually offered to God

1 St. Luke x. 40. ' Romans ix. 3.
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when anything is rendered to Him. But of all the
goods of man God most willingly accepts the good
that consists of the soul of man, that it be offered
to Him in sacrifice. A man should offer himself
to God, first his own soul, according to the text,
“Have pity on thine own soul, pleasing God;”!
then the souls of others, according to the text,
“ He that heareth, let him say, Come.”? But the
closer one unites his own or another’s soul to God,
the more acceptable is the sacrifice to God: hence
it is more acceptable to God that one should apply
his own and other souls to contemplation than to
action. Therefore Gregory's saying, ‘ No sacrifice
is more acceptable to God than zeal of souls,” is
not a preference of the merit of the active before
that of the contemplative life, but a declaration that
it is more meritorious to offer to God one’s own and
other souls than any exterior gifts whatsoever.

ARTICLE II1.—Is the contemplative life hindered by
the active life ?

R. The active life may be considered either as
meaning the zealous exercise of exterior functions;
and from that point of view it is manifest that the
active life hinders the contemplative, inasmuch as
it is impossible for any man to be at once occupied
with exterior actions and at the same time apply
himself to divine contemplation: or the active life
may be considered as composing and ordering the
passions, and in this respect the active life helps

1 Ecclus. xxx. 24. 3 Apoc. xxii. 17.
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contemplation, which is hindered by the disorder
of the passions.

ARTICLE V.

§ 3. On the saying of Gregory, ‘““Often they
who might have contemplated God in peace and
quiet, have fallen and given way under the burden
of occupations; and others who, had they had
occupation, would have lived well and profitably
to mankind, have perished under the sword of their
ewn peace and quiet,”—it is to be remarked that
persons of strong passionate inclinations, which
prompt them to impetuous action, are, absolutely
speaking, better fitted for an active life, owing to
the restlessness of their spirit. Hence Gregory
says: ‘‘ Some are so restless, that if they get rest
from labour, they labour all the more grievously:
because the more liberty and free time they have
for their own thoughts, the worse storms they
endure in their hearts.”” Others again have
naturally a purity and peace of soul fitting them
for contemplation ; and if these persons are totally
set aside for active occupations, they will suffer
loss.



QUESTION CLXXXIII.

OF OFFICES AND VARIOUS STATES OF MEN IN
GENERAL.

ARTICLE I.—Does state (status) essentially denote

the condition of liberty or slavery 1
R. State (status, ¢ a standing ") properly speaking
signifies a special position, wherein a thing is set
aside according to the manner of its nature, and
established in a sort of immobility. For it is natural
to man for his head to be erect and his feet planted
firm on the ground, and the rest of the intervening
members arranged in due order; which is not the
case when the man is lying down, or sitting, or
reclining, but only when he is standing straight
up; nor again is he said to stand if he is moving,
but only when he is at rest. Hence with reference
to men the incidents about them that are extrinsic
and easily variable do not constitute a state; for
1 Status is a technical term of Roman Law. * The status of men
means that by which they are partakers in a certain right. And
since slaves are partakers in no civil right, they are said on that
account to have no status : therefore when they come to be freemen,
they are not considered to change their siatus. Cases of statxs are
those in which a freeman is claimed as a slave, or a slave as a
freeman. All freemen are said to change their statws, who lose

either their liberty, or their citizenship, or their rights in a
particular family.” Vicat, Vocabulariem Furis Utrinsgue, s.v. (Trl.)
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instance, one’s being rich or poor, in dignity or in
a plebeian condition. Hence also in the Civil Law
it is said that in the case of a man losing his seat
in the Senate it is his dignity rather than his state
that is taken from him. That alone is considered
to belong to a man’s state, which regards the obliga-
tion of his person, as he is his own master or in the
power of another, and that. not for any light or
easily changeable cause, but on some permanent
ground ; or in other words, something which forms
part of the notion of liberty or slavery. Hence
state (status) properly regards liberty or slavery,
whether in spiritual or in civil matters.

§ 3. An office is so called in relation to action:
rank or grade, in regard of order of superiority or
inferiority. But to the notion of sfate there is
requisite immobility as regards the condition of
the person.

ARTICLE I1.—Ought there o be in the Church a
variely of offices or stales ?

R. The variety of states and offices in the
Church points in the first place to the perfection
of the Church. For as in the order of nature that
perfection which exists in God simply and uniformly,
cannot exist in creatures except in various forms
and in many manners; so also the fulness of grace
that is united in Christ the Head, overflows upon
His members in manifold variety, that the body of
the Church may be whole and perfect. And this
is what the Apostle says: ‘“And he gave some
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apostles, and some prophets, and other some
evangelists, and other some pastors and doctors,
for the perfecting of the saints.”! Secondly, it is
matter of necessity for the necessary work of the
Church. For different men must be set aside for
different work, that all may be done more expedi-
tiously and without confusion : as the Apostle says,
“In one body we have many members, but all
the members have not the same office.”? Thirdly,
this is part of the dignity and beauty of the Church,
a beauty which consists in order: hence it is said,
‘“When the Queen of Saba saw all the wisdom of
Solomon, and the apartments of his servants, and
the order of his ministers, she had no longer any
spirit left in her;”® and the Apostle says: “In a
great house there are not only vessels of gold and
of silver, but also of wood and of earth.”*

§ 3. As in the natural body the different
members are kept together in unity by the virtue
of the quickening spirit, on the departure of which
the members of the body break up; so also in the
body of the Church peace between the different
members is kept by the virtue of the Holy Ghost,
who quickens the whole body of the Church.
Hence the Apostle says: * Careful to keep the
unity of the Spirit in the bond of peace.”® A
man departs from this unity of the Spirit by seek-
ing the things that are his own; as even in the
earthly State peace is destroyed by the citizens
severally seeking their own private interests. Other-

1 Ephes. iv. 11. % Romans xii. 4.
$ 3 Kings x. 4, 5. ¢ 2 Timothy ii. 20, 8 Ephes. iv. 3.
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wise the variety of offices and of states furthers the
preservation of peace by giving more people an
interest in public business.

ARTICLE IV.—Does the difference of states answer
to the difference between beginners, proficients, and
perfect?

R. State (status) is in regard of freedom or
bondage. In spiritual things there is a twofold
bondage and a twofold freedom. There is one
bondage of sin, and another bondage of justice.
In like manner there is a twofold freedom, one
from sin and one from justice: as the Apostle
says, ‘“ When you were servants of sin, you were
free men to justice; but now being made free from
sin, you are become servants to God.”! It is the
bondage of sin or of justice, when one is bent
either upon evil by the habit of sin, or upon good
by the habit of justice. In like manner also freedom
from sin is when one is not overcome by the inclina-
tion to sin; and freedom from justice is when the
love of justice does not hold one back and make
one slow to do evil. But because natural reason
inclines a man to justice, and sin is against natural
reason, it follows that freedom from sin is true
freedom; and such freedom goes along with the
bondage of justice: because both by the one and
the other the man tends to what becomes a man.
In like manner real bondage is the bondage of sin;
and that goes along with freedom from justice:
for hereby a man is hindered from what properly

} Romans vi. 20, 22.
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befits hlm But it is by human effort that man is
rendered the bondsman either of justice or of sin:

as the Apostle says, *“To whom you yield your-
selves servants to obey, his servants you are whom
you obey, whether it be of sin, unto death, or of
obedience, unto justice.”! Now in every human
effort we may take a beginning, a middle, and an
end. Consequently the state of spiritual bondage
and freedom? is marked off into three parts: the
beginning, which is the state of beginners; the’
middle, which is the state of proﬁcierits; and
the end, which is the state of the perfect.

QUESTION CLXXXIV.,

OF WHAT RELATES TO THE STATE OF PERFECTION
IN GENERAL,

ARTICLE L.—Is the perfection of Christian life to
be looked for in charity especially ?

R. Everything is said to be perfect inasmuch as
it attains to its proper end, which is the ultimate
perfection of the thing. But it is charity that unites
us to God, the ultimate end of the human mind,
because ‘“‘he that abideth in charity abideth in
God, and God in him.”® And therefore it is by
charity especially that the perfection of Christian
life is measured.

1 Romans vi. 16.
* That is, bondage of justice and freedom from sin. (Trl.)
3 1 St.John iv. 16.
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ARTICLE II.—Can any one be perfect in this life ?

R. The perfection of Christian life consists in
charity. Now perfection implies what we may
call a “ universal thoroughness:” for that is perfect
to which nothing is wanting. We may consider
therefore perfection in three forms. One absolute,
or total, as well on the part of the person loving as
on the part of the object loved ; so that God should
be loved as much as He is lovable. Such perfection
is not possible to any creature: God alone is capable
of it, in whom good is found in its entirety and in
its essence. There is another perfection where the
totality is absolute on the part of the person loving,
in that the whole power of his affection is ever
absolutely fixed upon God; and such perfection is
not possible on the way to Heaven, but will be
realized on our arrival in our heavenly home. There
is a third perfection that is neither total as regards
the object loved nor total on the part of the person
loving. It does not involve a continual actual
yearning after God, but only an exclusion of
whatever is inconsistent with the motion of love
towards God. So Augustine says: ‘' The poison of
charity is cupidity; and perfection is the absence
of all cupidity.”? And such perfection can be had
in this life, and that in two ways; in one way to
the extent of excluding from the heart all that is

! What St. Augustine calls eupidity, St. Ignatius calls inordinate
affection. 'The * absence of all cupidity ** s called by St. Philip Neri,
and afier him by Cardinal Newman, detachment.  St. Ignatius calls
it indifferemce. Other names for it are spiritual poverty, liberty of spirit,

purity of heart; and lastly, St. Thomas calls it on {ts positive side,
devotion, 11-11. q 82, (Trl)



I1-11. Q. CLXXXIV. ART. II. 397

contrary to charity, as is mortal sin; and without
such perfection charity cannot be: consequently
this perfection is of necessity to salvation. The
other way goes to the extent of excluding from
the heart, not only all that is contrary to charity,
but also all that hinders the entire concentration
of the heart upon God. Charity can exist without
this perfection, as it exists in beginners and in pro-
ficients.

§ 2. They who are perfect in this life are said
to “offend in many things’! by venial sins that
follow from the infirmity of the present life; and
in this respect there hangs about them some
imperfection as compared with the perfection of
our heavenly home.

§ 3. As the state of the present life does not
suffer a man always to tend actually to God, so
neither does it allow of his love actually going out
upon all his neighbours individually; but it is
enough that it goes out upon them all alike in
general, and upon individuals habitually and in
preparedness of mind.? We may observe also
in the love of our neighbour a twofold perfection,
as in the love of God: one without which charity
cannot be, which means that man must harbour
in his heart nothing contrary to the love of his
neighbour ; the other without which charity can be.
The latter perfection shows itself, first, in extension,
so that not only fricnds and acquaintances are

! St. James iil. 3.
% That is, he habitually bolds himself in realiress to do
kindness to any individual that needs it. (Trl.)
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loved, but even strangers, and furthermore enemies:?
for this, as Augustine says, is *‘the mark of the
perfect sons of God.” Secondly, in fntensity, as
evinced by what a man is prepared to cast aside for
the sake of his neighbour, when it comes not only
to sacrificing exterior goods, but braving bodily
afflictions and death to boot, as it is said: ‘“ Greater
love than this no man hath, that a man lay down
his life for his friend.” ?

ARTICLE 1I1.—Docs perfection consist sn the pre-
cepts or in the counsels ’

R. Of itself and essentially the perfection of
Christian life consists in charity; principally in
the love of God, and secondarily in the love of our
neighbour. But the love of God and of our neighbour
does not fall under precept in any fixed measure,
in such a way as to leave anything beyond an
assignable quantity a matter of counsel. This is
evident from the form of the precept, * Thou shalt
love God with thy whole heart:” for whole and
perfect are the same. Moreover, in the case of the
end, no measure is applied, but only in the case of
means to the end.® Hence it appears that per-
fection consists essentially in the precepts. But
secondarily and instrumentally perfection consists
in the counsels, which like the precepts are directed
to charity, but not all in the same way. For the
other precepts that there are besides the precepts
of charity, are directed to the removal of things

V See 1I-'I. q. 25. art. 8. (Trl)
1 St.Jobn xv.13. . ¥ Cf ILIL q. 27 art. 6. (Trl)
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contrary to and incompatible with charity; while
the counsels are directed to the removal of certain
things that are obstacles to the act of charity, and
yet are not contrary to charity, as marriage, occupa-
tion with secular business, and the like. Hence in
the Conferences of the I'athers the Abbot Moses says:
* Fasts, watchings, meditation on the Scriptures,
nakedness, and the deprivation of all goods, are not
perfection, but instruments of perfection: for the
end consists not s them, but through them we
atrive at the end: by these steps we strive to
ascend to the perfection of charity.”

§ 1. In those words of our Lord one thing is
laid down as the way to perfection: ‘ Go, sell what
thou hast and give to the poor;”! and another
thing is added in which perfection consists: ‘‘ And
come, follow me.”

§ 2. Since what falls under precept may be
fulfilled in different manners, he is not a trans-
gressor of the precept who does not fulfil it in the
most excellent manner, but it is enough that he
fulfils it in any manner whatever. Now the lowest
degree of divine love is that nothing be loved above
it, or contrary to it, or on a level with it. He who
falls short of this degree of perfection, nowise fulfils
the precept.

§ 3. As man has from birth a certain perfection
of his nature, that which belongs to the essence of
his species; and there is another perfection to
which he is brought by growth: so there is a per-
fection of charity, belonging to the very species of

1 St. Matt. xix. 21.
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charity, which is that God should be loved above
all things, and nothing be loved against God.
There is again even in this life another perfection
of charity, to which one arrives by a process of
spiritual growth, when a man abstains from even
lawful things, to be more free to devote himself to
acts of service to God.

ARTICLE IV.—Is cvery one who is perfect in a state
of perfection ?

R. State (status) properly points to a man’s
condition as freeman or slave. Now there may be
spiritual liberty or slavery either in respect of what
goes on internally or of what goes on externally.
And because ‘‘ man seeth those things that appear,
but the Lord beholdeth the heart,””! hence it is
that, as regards a man's interior disposition, the
condition of his spiritual state is discerned by the
judgment of God; but for what goes on externally,
his spiritual state is fixed according as he stands to
the Church. And so it is that we are now speaking
of states, considering the beauty that arises in the
Church from the diversity of states and conditions
therein. Now we must observe that among men,
for one to attain to the state of liberty or slavery,
there is requisite in the first place some binding
or releasing : for the mere fact of one man serving
another does not make him a slave, because even
free men do service, as it is written : ‘* By charity
of the spirit serve one another;”* nor is a man
made free by the mere fact of ceasing to serve, as

1 1 Kings xvl. 7. ? Galat. v. 13.
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we see in the case of runaway slaves: but he is.
properly a slave who is bound to serve; and heis .
free, who is released from servitude. Secondly, .
it is requisite that the binding above-mentioned¥ .
be done with some solemnity, as some solemnaty .
is gone through in other transactions that are -
meant to stand and endure perpetually amongst :
men. Thus then one is properly said to be jar .
a state of perfection, not from the eliciting of the -
act of perfect love, but from binding oneself with

some solemnity to the practices of perfection. It

happens also that some bind themselves to what

they do not observe, and others fulfil what they

have not bound themselves to: as was the case

with those two sons, one of whom ““said, I will not; .
and afterwards he went: the other said, I go, sir; .
and he went not.”! And therefore there may be-
some perfect people who are not in a state of

perfection; and some in a state of perfection whe »
yet are not perfect.

ARTICLE V.—Are religious and prelates in a date -
of perfection ?

R. To a state of perfection there is requisite =
perpetual obligation to the practices of perfectiom,.
attended with some solemnity. Both of these
requisites are found in religious and in bishops.
For religious bind themselves by vow to keep aloof
from worldly things, that otherwise they might
lawfully have used, that by renouncing such things.
they may be more free to apply their minds andk

1 St. Matt. xxi. 28—30.
AA VOL. 1I.
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hearts to God, in which application the perfection
of the present life consists. Their offering is also
attended with a certain solemnity of profession
and benediction. In like manner also bishops
bind themselves to the practices of perfection by
taking up the pastoral office, part of which office
is that the shepherd should *lay down his life for
his sheep.”! Hence the Apostle says to Timothy:
““Thou hast confessed a good confession before
many witnesses; "2 that is, *in his ordination,” as
the interlinear gloss there says. Also a ceremony of
consecration goes along with the above-mentioned
profession, according to the text: ‘‘Stir up the
grace of God, which is in thee by the imposition
of my hands,”? which the gloss explains of the
grace of the episcopate.

§ 2. Men take up a state of perfection, not as
professing themselves to be perfect, but as professing
that they are aiming at perfection. Hence one
who takes up a state of perfection is not guilty of
a lie or a piece of pretence by not being perfect,
but only if he revokes his purpose of aiming at
perfection.

ARTICLE VIII.—Ave parish priests and archdeacons
in positions of grealter perfection than religious ?

R. A comparison of superior excellence has no
place among persons on the side on which they
agree, but on the side on which they differ. Now
in parish priests and archdeacons we may consider

1 St. John x. 15. 2 1 Timothy vi. 12. 3 2 Timothy i. 6.
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three things: their state, their order, and their
office. For their state, they are seculars; for their
order, they are priests or deacons; for their office,
“they have the cure of souls. If therefore we set up
on the other side onc who is in state a religious,
in order a deacon or priest, and in office has cure
of souls, as is the case with many monks and
canons regular, he excels on the first point, and
on the other two points he will be equal. But if
the second individual differs from the first in state
and office, while agreeing with him in order, as
is the case with religious priests and deacons who
have no cure of souls, it is plain that the second
will be more excellent than the first in state,
inferior in office, and equal in order. We must
.consider therefore which supsrior excellence is
higher, that of state or that of office. In this
comparison there are two things to attend to,
goodness and difficulty. If therefore the comparison
be made in point of goodness, in that respect the
state of religion carries it over the office of parish
priest or archdeacon: because the religious binds
himself for his whole life to the study of perfection ;
but the parish priest or archdeacon does not bind
himself for his whole life to the cure of souls, as
a bishop does; nor has he the principal care of
his subjects, as a bishop has; but only certain
details of the cure of souls are committed to the
office of parish priests and archdeacons. And
therefore the comparison of the religious state to
their office is like comparing the universal to the
particular, or a holocaust to a sacrifice, which is
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less than a holocaust.! But this comparison is to
be understood as referring only to the kind of the
work: for in respect of the charity of the worker
it happens sometimes that a work, less of its kind,
is more meritorious by being done on a motive of
greater charity.

But if we consider the difficulty of living well
in religion, and that of living well in the office of
the cure of souls, in that comparison it is more
difficult to live well with cure of souls, owing to
exterior dangers: yet at the same time religious
life 1s more difficult in regard of the kind of work
itself, from the restrictions of regular observance.

But if a religious be also without order,? as is
the case with lay-brothers, in that case it is clear
that the superior excellence of order carries it in
dignity, because by holy order one is appointed
to the august ministriecs whercby Christ Himself
is served in the Sacrament of the Altar: and for
this there is required greater interior sanctity than
is required even by the religious state. Hence,
other things being equal, a clerk in holy orders
sins more grievously, if he does anything contrary
to sanctity, than a religious who has received no
sacred order; although a lay-brother in religion is
bound to regular observances, to which they in
holy orders are not bound.

! St. Thomas tacitly assumes that the study of perfection in
a religious furnishes him with occupation of at least equal value
with that which the cure of souls furnishes to the parish priest.
For the assumption he might refer us back to q. 182. art. 2. (T1l)

? Not in holy orders. (Trl.)
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§ 6. The difficulty that comes of the arduousness
of the work, adds to the perfection of the virtue.
But the difficulty that arises from exterior obstacles,
sometimes even diminishes the perfection of the
virtue, as when vne has not enough love of virtue
to be willing to avoid what are obstacles to virtue,
according to the advice of the Apostle: ‘ Every
one that striveth for the mastery refraineth himself
from all things.”! But at other times it is a sign
of more perfect virtue, as when obstacles to virtue
occur of a sudden, or by some unavoidable cause,
and yet the man swerves not from virtue for all
that. Now in the state of religion there is greater
difficulty from the arduousness of the works; but
in the case of persons living in the world in any
condition, the difficulty is greater that arises from
obstacles to virtue, obstacles which religious have
providently stepped out of the way of once for all.

V1 Cor ix 2§.



QUESTION CLXXXVI.

OF THE THINGS IN WHICH THE RELIGIOUS STATE
PROPERLY CONSISTS.

ARTICLE 1.—Does religion mean a state of per-
Jection ?

R. What is the attribute of many things in
common, is eminently attributed to that to which
it belongs in a more excellent way. Thus the
virtue which preserves firmness of soul in the most
difficult conjunctures, claims to itself the name of
fortitude ; and the virtue that tempers the greatest
pleasures claims the name of temperance. But
religion is a virtue whereby one presents something
to the service and worship of God. And therefore
they are called eminently religious, who hand over
the dominion of themselves to the divine service,
offering as it were a holocaust to God. Hence
Gregory says: ‘ There are some who reserve
nothing to themselves, but immolate to Almighty
God the sense, tongue, life and substance, which
they have received.” But the perfection of man
consists in a total adhesion to God; and in this
way religious life stands for a state of perfection.

§ 2. To religion there belong not only offerings
of sacrifice, and other such acts which are proper
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to religion, but also the acts of all virtues, in
so far as they are referred to God’s service and
honour. And thus if one sets aside his whole life
to the divine service, his whole life belongs to
religion; and in this way, from the religious life
which they lead, they are called religious who are
in the state of perfection.

§ 4. The religious state is instituted principally
for the gaining of perfection by means of certain
exercises whereby the obstacles to perfect charity
are removed. Much more are the occasions of sin
cut off, sin being the total destruction of charity.
Hence, as it is part of penance to cut off the causes
of sin, it follows that the religious state affords a
most convenient place for penance.

ARTICLE Il.—Is every religious bound to all the
counsels ?

R. A thing appertains to perfection in three
ways: first, essentially, and in this way the perfect
observance of the precepts of charity appertains
to perfection. In another way, a thing appertains
to perfection consequently, as do the acts which
follow from the perfection of charity, as meeting
a curse with a blessing,' and the fulfilment of other
such directions: for whereas these directions are
matters of precept in readiness of heart to fulfil
them when necessity requires,? the fulfilling of them

1 St. Luke vi. 28.

% Eg., sometimes the only practical way of overcoming the
temptation to meet a curse with a curse, which would be sinful, is

to force ourselves to answer with a blessing; and then the blessing
may be said to be mecessary.  Cf. 1111 q. 72. art, 3. (Trl)
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- ayhere there is no necessity is the fruit of a super-
abundance of charity. In a third way, a thing
appertains to perfection as an instrument and pre-
--flisposing cause; such things are poverty, continence,
abstinence, and the like.
The perfection of charity itself is the scope and
aim of the religions state. And the said state is a
“«training and exercise for the arriving at perfection:
- whercunto people may arrive by different exercises,
as a cure may be wrought by different medicines.
Now in him who is working towards an end, it is
-mot a necessary condition that he should have
afready reached the end: what is requisite is that
~%xe should be taking some way that leads to the end.
Therefore he who adopts the religious state is not
®bound to have perfect charity, but he is bound to
- smake it his aim and endeavour to have perfect
«harity. And in the same way he is not bound to
- fmifil those directions, the fulfilment of which is
- osasequent upon the perfection of charity, but he
-8 bound to turn his face towards the fulfilment of
ghem, the contrary of which he does by despising
“them : hence he does not sin if he omits them,
‘et sins if he despises them. In like manner
-agnn he is not bound to all the exercises by
- whrch perfection is arrived at: but he is bound
‘@0 those which are definitely mapped out for him
~aocording to the rule of which he has made pro-
Bession.
§ 1. He who goes into religion does not profess
-0 be perfect, but professes to be aiming at the
.-attainment of perfection; as he who enters the
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school does not profess to be learned, but professes
to study for the acquirement of learning. Hence
Augustine says: *‘ Pythagoras would not profess
himself to be a sage, but a lover of wisdom.”' And
therefore a religious is not an offender against his
profession if he is not perfect, but only if he despises
the idea of aiming at perfection.

§ 2. As all are bound to love God with their
whole heart, and yet there is one entirety of per-
fection that cannot be omitted without sin, and
another that inay be omitted without sin, provided
it be without contempt; so also all men, as well
religious as seculars, are bound in some sort to
do whatever good they can, for it is said to all
alike, ‘“ Whatsoever thy hand is able to do, do it
earnestly,”? and yet there is a measure of fulfilment
of this precept sufficient to avoid sin, which is, if
a man do what he can as the condition of his state
requires, provided he do not despise the idea of
doing better, for by such contempt the mind is set
and rooted against spiritual progress.

§ 3. There are certain counsels the neglect of
which would involve a man’s whole life in secular
business: these counsels are matter of the essential
vows of religion; and to them all religious are
bound. There are other counsels of better courses
of action in certain particulars, which may be
omitted without a man’'s life being involved in

 Pythagoras first took the name of philosopher, or lover of wisdom
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secular concerns; hence religious need not be
bound to all such particulars.?

ARTICLE IIL.—Is poverty a requisite of religious
perfection ?

R. The state of religion is an exercise and train-
ing by which men arrive at the perfection of charity.
For this it is necessary totally to withdraw the
affection from worldly things: for Augustine says,
speaking to God, ‘““ He loves thee less, who loves
aught with thee that he loves not for thee.” Now
by the possession of worldly goods a man’s mind
is allured to love them. Hence for the acquirement
of the perfection of charity the first foundation is
voluntary poverty, which means that a man should
live without anything of his own, as our Lord says:
“ If thou wilt be perfect, go sell what thou hast.’'?

§ 5. The state of bishops is not directed to
the gaining of perfection, but rather proceeds on
the strength of perfection already possessed to the
governing of others, and ministering to them, not
only in spirituals, but in temporals also; which isa
work of the active life, in which many things occur
that have to be done through the instrumentality of
riches. And therefore of bishops, whose profession
is the government of the flock of Christ, it is not
required that they go without anything of their own,
as it is required of religious, whose profession it is
to be in training for the acquirement of perfection.

! This opens out the possibility of one Order being severer than
another; and of strict or mitigated observance, without any corruption.
(Trl) ? St. Matt. xix. 21.
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ARTICLE IV.—Is perpetual continence requisite for
the perfection of religious life ?

R. The religious state requires the withdrawal
of the obstacles that stand in a man’s way and
prevent him from giving himself entirely to the
divine service. Such an obstacle is the commerce
of the sexes, as well on account of the quantity
of the pleasure and increase of concupiscence by
its frequent repetition, as also on account of the
solicitude which it occasions in a man about the
management of wife and family and temporal
affairs.

ARTICLE V.—Does obedicnce appertasn to the per-
Jection of religious life?

R. The religious state is a training or exercise
in aiming at perfection. Now persons in training
or exercise, to arrive at any end, must follow some
one’s direction, and be trained or exercised at his
discretion, as scholars under a master. And there-
fore religious must be subject to some one’s training
and command for what concerns religious life.
Hence it is said: “ In the life of monks, the word
is subjection and pupillage.” Therefore obedience
is requisite for religious perfection.

§ 3. The subjection of religious is principally
to bishops, who stand to religious as givers to
receivers of perfection, or as initiators to initiated,
as may be seen from Dionysius.! Hence neither
hermits nor religious superiors are excused from
obedience to bishops ; and if they are exempt wholly

1 The same word in Greek means to imitiate and to perfect. (Trl)
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or in part from the jurisdiction of the diocesan
bishops, they are still bound to obey the Sovereign
Pontiffs, not only in matters common to them with
other Christians, but also in things that especially
belong to the discipline of religious life.

§ 4. The vow of obedience in religion extends
to the laying out of a man’'s whole life, and thus
has a certain universality, though it does not extend
to all particular acts. For some acts do not belong
to religion, because they deal not with things
belonging to the love of God and our neighbour.
Such acts are the stroking of the beard, the raising
of a straw from the earth, and the like; these do
not fall under vow nor under obedience.!

§ 5. The necessity that is of constraint makes
an action involuntary, and excludes the notion of
praise and merit; but the necessity that follows
obedience is not a necessity coming of constraint,
but of free-will, inasmuch as a man wills to obey,
though otherwise, perhaps, looking at the thing
commanded as it is in itself, he would not be willing
to accomplish it. And therefore, because by the vow
of obedience a man subjects himself for God’s sake
to the necessity of doing some things that are not

1 We are told (I-II. q. 18, art. 9.) that acts like these are not
properly moral or human acts, but lie outside the sphere of morality.
On the extent of religious obedience, see further, 11-11. q. 104, art.
S. § 3. Swares on the Religions State, c. 10, n. 8 (trl. Humphrey),
says: *In religious bodies obedience is not vowed absolutely and
without limit, but according to the Rule of each Order. The
common doctrine of the schools, of theologlans as well as canonists,
is that a superior cannot oblige a religious to that which is foreign
to, or lies altogether outside his Rule.” Vol. 11. p. 24. (Trl.)
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pleasant in themselves, on that account the things
that he does are more acceptable to God, even
though they be less considerable, because there is
nothing greater that man can give to God than for
His sake to submit his own will to the will of
another.

ARTICLE VI.—Is it requisite for religious perfection
that poverty, chastity, and obedience, should be made
natters of vow ?

R. It belongs to rcligious to be in a state of
perfection. Now for a state of perfection there is
required an obligation to the practices of perfection;
and that obligation to God is effected by vow. But
poverty, continence, and obedience belong to the
perfection of Christian life; and therefore the
religious state requires that a man be bound by
vow to these three things. Hence Gregory says:
““When a man has vowed to Almighty God his
whole having, his whole living, and his whole liking,
that is a holocaust.”

§ 2. Religious perfection requires that a man
should render to God, as Gregory says, his ¢ whole
living” or life. But a man cannot in act render
his whole life to God, because life is not all of it
at once, but passes in successive moments. Hence
a man cannot render his whole life to God otherwise
than by the obligation of a vow.

§ 3. To the words of Augustine, “ Of our
tributes of service those are the more grateful which,
though it were allowable for us not to pay them,
still we do pay for love's sake,” it is to be said
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that, among other tributes allowable for us not to
pay, is the tribute of our own liberty, which a man
holds dearer than all other things. And therefore
when a man of his own accord deprives himself of
the liberty of abstaining from what belorigs to the
service of God, he renders a most grateful tribute
to God. Hence Augustine says: “ Repent not of the
vow you have made; nay, rejoice to have no longer
allowed you, what might have been allowed you to
your loss. Happy necessity, that compels to the
better course.”

ARTICLE VII.—Is it proper to say that in these
three vows religious perfection lies ?

R. The religious state may be considered either
as an exercise of aiming at the perfection of charity,
or as a rest to the human mind from exterior solici-
tudes, as the Apostle says: “I wish you to be
without solicitude;”"! or as a holocaust whereby
one offers oneself and all that one has to God.
And accordingly the religious state is set up in its
integrity by these three vows. First, as regards
the exercise of perfection, it is required that a man
should put away from himself entirely all that could
possibly hinder his whole heart from going out to
God, wherein the perfection of charity consists,
There are three such possible hinderances: the
covetousness of external goods, which is removed
by the vow of poverty; the craving for sensual
pleasure, especially that of a sexual character,
which is cut off by the vow of continence; and the

! 1 Cor. vil. 32.
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inordination of the human will, which the vow of
obedience excludes. In like manner the restlessness
of worldly solicitude turns principally on three
things: on the management of external goods,
which solicitude thc vow of poverty takes away; on
the government of wife and children, which care is
cut off by the vow of continence; and on the laying
out of one’s own conduct, which carc is cut off by
the vow of obedience, whereby a person commits
himself to the disposal of another. In like manner
it is also a holocaust, whcreby one offers all that
one has to God: first, the good of exterior things
by the vow of poverty; secondly, the good of the
body by the vow of continence, which is a renuncia-
tion of the greatest pleasures of the body; thirdly,
the good of the soul by obedience, which is an
offering to God of one's own will. And therefore
the religious state is suitably set up in its integrity
by these three vows.

§ 2. All the other observances of religious orders
are reducible to the above-mentioned three principal
vows. Thus any means instituted for the procuring
of a livelihood, as labour, begging, and the like,
are reducible to poverty, for the maintenance of
which religious procure their livelihood by these
means. Other means by which the body is mace-
rated, as fastings, watchings, and such like obser-
vances, are reducible to the keeping of the vow of
continence. And any means instituted in religious
orders regarding human acts, whereby one is directed
to the end of religion, that is, to the love of God
and of one’s neighbour—such as reading, praying,
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visiting of the sick—are comprehended under the
vow of obedience, which concerns the will, as that
power directs its acts to an end which is at another’s
discretion.

§ 4. As for the honour that is paid to God and
to all the saints for their virtue, according to the
Psalm, ““To me thy friends, O God, are made
exceedingly honourable,””! it does not belong to
religious to renounce that honour in aiming at the
perfection of virtue. But the honour that is paid
to exterior excellence they do renounce, by the very
fact of their quitting the secular life: hence no
special vow is required for this renunciation.

ArTicLE VIIL.—Is the vow of obedience chief of
the three vows of religion ?

R. The vow of obedience is the chief of the
three vows of religion for three reasons, first,
because by the vow of obedience a man offers
something greater to God, namely, his own will,
which is a better gift than his own body, which he
offers by continence, and than exterior things, which
he offers by the vow of poverty. Hence what is
done on a motive of obedience is more acceptable
to God than what is done of one’s own will. Hence
Jerome says to the monk Rusticus: “ Thou art not
to be left to thy own discretion; do not what thou
wilt; eat what thou art bidden; have what thou
hast received ; wear what is given to thee.,”” Hence
even fasting is not acceptable to God if attended
with self-will, according to the text: ‘‘ Behold, in

! Psalm cxxxviii. 17.
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Secondly, because the vow of obedience contains
under itself the other vows, while they do not
contain it: for though a religious is bound by vow
to observe continence and poverty, yet these things
fall also under obedience, to which it belongs to
observe many other things besides continence and
poverty. Thirdly, because the vow of obedience
properly extends to acts that lie close to the end,
scope, and aim of religion: now the nearer a thing
comes to the end, the better it is. Hence also the
vow of obedience is the more essential to religion;
for if without the vow of obedience one were to
observe even by vow voluntary poverty and conti-
nence, he would not for all that belong to the
religious state, which state has the preference even
over virginity observed by vow.

ArTICLE IX,

§ 3. One offends by contempt, when his wif?
refuses to be subject to the ordinance of the law
or rule, and thence proceeds to act against the
law or rule. Conversely, when by some particular
cause, as concupiscence or anger, one is led to act
against the provisions of the law or rule, he does
not sin by contempt, even though he sin repeatedly.
But frequency of sinning disposes and induces to
contempt, according to the text: ‘ The wicked
man when he is come into the depth of sins, con-
temneth.”?

! Isalas Iviii 3. ! Prov. xviil. 3.
BB VOL. 1I.
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ARTICLE X.—Does the religious sin snorc grievously
than the secular for the same kind of sin ?

R. The sin that is committed by religious may
in three ways be more grievous than sin of the
same species committed by seculars. First, if it be
against a vow of religion: thus fornication in a
religious is against the vow of continence, and theft
against the vow of poverty, and not only against
the precept of the divine law. Secondly, if the
religious sins out of contempt: because this seems
to be greater ingratitude for the divine benefits by
which he has been raised to the state of perfection,
Hence the Lord complains: ** What is the meaning
that my beloved hath wrought much wickedness
in my house?”’! Thirdly, the sin of religious may
be greater on account of the scandal, because more
people have their eyes on his life. But if a religious,
not out of contempt but out of weakness or
ignorance, commits some sin that is not against
the vow of his profession, and commits it without
any scandal, he sins more lightly for the same
kind of sin than the secular: because his sin, if it
is venial, is as it were swallowed up in the multitude .
of good works that he does; and if it is mortal,
he more easily rises from it again. Hence on
the text, “When he shall fall, he shall not be
bruised,”? Origen says: *“If the unjust? sins, he
repents not, and has no mind to correct his sin; but
the just man has a mind for his own amendment

 Jerem. xi. 15. ? Psalm xxxvi, 24.
? The unjust here is ‘' intemperate; " lhe just man sinning is
“ incontinent,” according to the terminology of q. 156. art. 3. (Trl.)
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and correction ; as hc \\ho h'\d sald, 1 know not
the man,’ afterwards when he was looked upon by
the Lord, knew how te weep bitter tears; and he
who had scen the woman from the roof, and lusted
after her, knew how to say, ‘1 have sinned and
donc evil before thee.” The religions is also
aided by his fellows to rise again, according to the
text: “If one fall, he shall be supported by the
.other: woe to him that is alone, for when he falleth,
he hith none to lift him up.”"?

§ 3. The just do not easily sin out of contempt,
though they sometimes fall into sin out of ignorance
or weakness, from which they are casily raised up.
But if they do come to sin out of contempt, they
become the worst and the most incorrigible of all,
according to the text: ““ Thou hast broken my yoke,
thou hast burst my bands, and thou saidst: I will
not serve. On every high hill and under every
green tree thou didst prostitute thyself.”? And
Augustine says: “ From the time that I began to
serve God, as I have hardly found better men than
those who have advanced to goodness in monas-
teries, so I have not found worse than those whe
have fallen in monasteries.”

1 Eccles. iv. 12 2 Jerem. ii. 29,



QUESTION CLXXXVIIL
OF THE THINGS PROPER FOR RELIGIOUS TO DO.

ArTicLE L—Is it lawful for rcligious to preach
and teach ’

R. A thing is said to be unlawful for a person
in two ways: in one way, because he has in his
being some element contradicting and conflicting
with that which is said to be unlawful for him.
Thus it is lawful for no man to sin, because every
man has within himself reason and an obligation
to the law of God, elements with which sin is in
conflict. And in this way it may be said to be
unlawful for such and such a one to preach or teach,
because he has something in himself inconsistent
with thesc functions, the inconsistency arising either
from a precept, as persons irregular by ecclesiastical
enactment are not allowed to ascend to holy
orders, or from sin, as thc text has it: ¢ To the
sinner God hath said, Why dost thou declare my
justices ! But preaching and teaching are not
unlawful for religious in this way: both because
there is nothing in their vows and precept of their
rule obliging them to abstain from these functions,
and also because they are not unfitted for them by

P'salm xlix. 16.



Ir-rr. . CLXXXNVII. ART. 1. 421

any sin that they have committed, but rather are
made fit and proper persons by the exercise of
holiness which they have taken up. It is foolish
to say that a person’s advance in holiness makes
him less fit to exercise spiritual functions. Foolish
therefore is the opinion of those who pretend that
the religious state is of itsclf an impediment to the
exercise of such employments.!

In another way a thing is said to be unlawful
for a person, not on account of any contradictory
or conflicting element in his being, but for the lack
of power in him: thus it is not lawful for a deacon
to celebrate mass, because he has not the order of
priesthood ; and it is not lawful for a simple priest
to pass sentence, because he has not the authority
of a bishop. But there is a difference here: for
matters of order cannot be committed butto him
who has the order; as the celebration of mass
cannot be committed to a deacon unless he becomes

! Pius VI in 1794.in his Bull Awctorem Fidei, nn. 80—84, con-
demns as * false, pernicious, scandalous,” various utterances of the
Janscnist Synod of Pistoia in opposition to this portion of St.Thomas,
«.g., that * the state of Regulars from its nature cannot be reconciled
with the care of souls; "' that **it could be wished that St. Thomas
in defending them had written with less heat and greater accuracy:
that members of the one rcligious order which these reformers
would still tolerate in the Church, were  not to be admitted to
boly orders.’ that among their occupations there should be “a
due portion kept inviolate for labour of the hands:’ that " vows of
chastity, poverty, and obedience shall not be admitted as a general
and standing rule: if any one wishes to make those vows, all or
some of them, he shall ask advice and leave of the Bishop, who shall
never permit the vows to be perpetual, nor to be made for more than
one year at a time,” &c. (Trl.)
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a pricst: but matters of jurisdiction can be com-
mitted to those who have not ordinary jurisdiction,
as the pronouncing of scntence is committed by
a bishop to a simple priest. And in this way it is
said to be not lawful for monks and other religious
to preach and teach, because the religious state
does not empower them to do such things. They
may however do them if thev receive order or
ordinary jurisdiction, or again if powers of juris-
diction be committed to them.!

ArTIcLE III.
their hands /

R. Manual labour is directed first and foremost
to getting a livelilhood: hence it was said to the
first man, ‘“In the sweat of thy brow thou shalt
eat thy bread.”” Secondly, it is directed to the
removal of idleness: hence it is said, “Send him
to work that he be not idle, for idleness hath
taught much evil.”* Thirdly, it is directed to the
maceration of the body and the curbing of concupis-
cence: hence it is said: ““In labours, in fastings,
in watchings, in chastity.”™ So far then as manual
labour is directed to gaining a livelihood, it falls.
under necessity of precept as a means necessary to
the said end: for what is ordained to an end, has
its necessity from the cnd, being necessary inasmuch

Are religious bound to work with

! This last sentence must mean “if they receive holy orders,
and jurisdiction whether ordinary or delegated.”” (Trl.)

% Genesis iii. 19. 3 Ecclus. xxxiii. 28, 29.

42 Cor. vi. 5, 0.
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as the end cannot be gained without it.! And
therefore he who has not anything else to live upon,
is bound to manual labour, whatever be his con-
dition,—understanding by manual labour all services
to human society by which a man may lawfully
make a livelihood, whether with hands, feet, or
tongue. But so far forth as manual labour is
ordained for the removal of idleness or the macera-
tion of the body, it does not fall under necessity
of itself, because the flesh may be rcduced by other
means, as by watchings and fastings; and idleness
may be removed by meditations on Holy Scripture
and praises of God.

§ 1. The precept set forth by the Apostle,
“Work with your own hands as we commanded
you,” 2 is a precept of natural law ; and all alike are
bound by this precept, both religious and seculars,
as by all other precepts of the natural law. Still
not every mah sins that does not work with his
hands; because not all individuals are bound to
those precepts of the law of nature which regard
the good of many, but it is cnough that one sets
himself to one office, another to another,—some
artisans, some husbandmen, some judges, some

! The necessity here described would be spoken of by a modern
theologian as mecessitas medsi in contradistinction to necessitas pracepti.
I do not find in St. Thomas the convenient word mediam, ** means,”
which figures so much in modern school Latin. He says always,
with Aristotle, ca que sunt ad finem. However (I-11. q. 8. art. 3 § 3.)
we read : *' In the execution of a work, what makes for the end (¢a
guz sunt ad finem) is as the intervening ground (media), and the end
as the terminus.” (Trl)

% 1 Thess. iv. 11.
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teachers, and the like, as the Apostle has it: ‘If
the whole body were the eye, where would be the
hearing? if the whole were the hearing, where
would be the smelling ?"!

§ 5. The Apostles’ working with their hands
was sometimes a matter of necessity, sometimes
-of supererogation. Of necessity, when they could not
find sustenance from others: hence on the text,
“ We labour working with our own hands,”? the
gloss says, ‘“because nobody gives us anything.”
Of supererogation, as appears by 1 Cor. ix. 12—15,
where the Apostle says that he has not used the
power that he had of living by the Gospel. This
supererogation he practised, first, to take away the
occasion of preaching from the false apostles, who
preached for temporal profits only;® secondly, to
avoid burdening those to whom he preached;*
thirdly, to give an example of working to the idle.®
But the Apostle did not act thus in the places
where he had opportunity of preaching every day,
as at Athens, as Augustine notes. Religious are
not bound to imitate the Apostle on this point, as
they are not bound to all works of supererogation.
Hence neither did the other Apostles work with
their hands.

ARTICLE 1V.—Is it lawful for religious to live
on alms ?

R. 1t is lawful for any man to live on what
#s his own, or on what is due to him. Now a thing

1 ¢ Cor. xfi. 17. * 1 Cor. iv. 12. ? 2 Cor. xi. 12.
¢ 2 Cor. xii. 13. 8 2 Thess. iii. 8.
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becomes a person’s owsn by the liberality of a giver,
And therefore the religious or clerics on whose
monasteries or churches endowments are bestowed
by the munificence of princes or other faithful,
may live thereupon without labouring with their
hands; and yet it is certain that they live by alms.
Hence in like manner whatever movable goods
are bestowed on religious by the faithful, they may
lawfully live thereupon : for it is folly to say that one
may receive great possessions in alms, and not
a piece of bread or a little money. But because
these benefits are considered to be bestowed om
religious, to the end that they may be more free
to apply to acts of religion, of which acts they who
supply their temporal needs desire to have a share,
the use of the above-mentioned gifts would be
rendered unlawful to them if they were to desist
from the acts of religion, because in that case, so
far as in them lay, they would defraud the purpose
of the donors.

As for a thing being due to another, that comes
to be in two ways. In one way by necessity, which
makes all things common, as Ambrose says. There-
fore if religious suffer nccessity, they may lawfully
live on alms. This necessity may be from bodily
weakness, preventing them from gaining a livelihood
by manual labour; or because what they do so gain
is insufficient; or because in their former life they
were not accustomed to manual labour, delicately
nurtured persons being unable to stand such toil
In another way a thing becomes a man's due,
because he renders some service to bodies or to
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souls. And on thls count rehglous may lne on
alms as their due in four ways: first, if they preach
by the authority of prclates empowering them to
do so; secondly, if they are ministers of the altar,!
because the Sacrifice of the Altar, wherever it is
celebrated, is common to the whole people of the
faithful; thirdly, if they are students of Holy
Scripture for the common benefit of the whole
Church; fourthly, if they give to the monastery
the temporal goods that they had, they may live on
the alms offered to the monastery. But if there
be any religious who without necessity, and without
doing any good, want to live in ease and idleness
upon the alms that are given to the poor, that is
an unlawful line to take.

ARTICLE V.—Is it lawful for religious to beg ?

R. If we consider begging as it is on the part
of the agent, the act has a certain abjection attach.
ing to it. [For they count as the most abject of
mankind, who are not merely poor, but so needy
as to be obliged to receive their living from others.
Thus for humility’s sake some laudably beg, as
others take up other works that carry a certain
abjection with them, taking this to be the most
effectual remedy against pride, which they wish to
extinguish, either in themselves, or in others by
their example. In another way we may consider
begging in regard of what is got by begging; and
thus there may be two inducements to the practice:
one, the desire of having riches, or a livelihood

1 ¢ Cor. ix. 14.
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without working for it, and in that way begging is
unlawful. The other inducement is necessity or
utility : necessity, when one cannot live otherwise ;
utility, when one wants to carry out some useful
work which cannot be carried out without the alns
of the faithful, as a bridge, or a church, or as we
see scholars begging that they may be able to apply
to the study of wisdom for the public good. And
thus it is lawful for religious, as for seculars, to beg.

ArTICLE VL.

§ 3. According to our Lord's teaching,! in works
of holiness men ought to do nothing for display.
Now display comes easiest when one does some-
thing new and strange. Hence the advice: ‘‘Let
him who is at prayer do nothing strange to fix the
gaze. of men, crying out, or smiting his breast, or
stretching out his hands.” Still not every novelty
that fixes men’s eyes upon the doer of it, is repre-
hensible: for it may be even well done. Hence
Augustine says: ‘“When a man in the profession
of Christianity fixes the eyes of all the world upon
himself by an unusual squalor and meanness in his
dress, supposing him to do so of choice and not of
necessity, then from the rest of his works we may
know whether he does it from contempt of toilet
luxuries or from a desire of notoriety.” But this
desire of notoriety seems especially removed from
the thoughts of religious, who wear a_mean habit
as a sign of their profession, which is to despise the
world.

1 St. Matt. vi. 16, 18,



QUESTION CLXXXVIII.
OF THE VARIETY OF RLLIGIOUS ORDERS.

ARTICLE 1.—Is there only one religious order 7

R. The state of religion is an exercise whereby
ene is trained to the perfection of charity. Now
there are different works of charity to which a man
may apply himself; and there are different sorts of
exercises. And therefore religious orders may differ
in one way according to the variety of the purposes
which they are ordained to serve; thus one order
may be for giving hospitality to pilgrims, another
for visiting and ransoming captives. In another
way there may be a variety of religious orders
according to the various sorts of exercises which
they follow: thus the body is chastised in one
order by abstinence, and in another by manual
Iabour. But because the end is the main point
everywhere, the variety of orders in respect of the
variety of the ends of their several institutes is
greater than that which arises from variety of
exercises.

§ 1. The common element in every religious
order is the duty of entirely devoting oneself to
the service of God. Here there is no variety: it
is not as though in one order a man might keep
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back some part of himself, and in another not ; but
the variety arises from the various ways in which
it is possible to serve God, and the various manners
of disposing oneself thereto.

§ 4. The multitude of religious orders might
create confusion, if various orders were destined
to the prosecution of the same end, and that by the
same means, where there was no need and no use
for so many. For the prevention of this there is a
salutary provision, that no new religious order be
instituted without the approval of the Sovereign
Pontiff.

ArTicLE 1I.—Can a religious order be instituted
Jor the works of the active life ?

R. The religious state is ordained for the end of
charity, which extends to the love of God and
of our neighbour. The contemplative life, whick
desires to occupy itself with God alone, is directly
taken up with the love of God: whereas the active
life, which ministers to our neighbour’s needs, is
directly taken up with the love of our neighbour.
And as it is on the motive of charity that our
neighbour is loved for God, so also the service
done our neighbours redounds on to God, according
to the text: “ As long as you did it to one of these
my least brethren, you did it to me.”! Hence inas-
much as these services rendered to our neighbour
are referred to God, they are called sacrifices in the
text: “ Do not forget to do good and to impart:
for by such sacrifices God's favour is obtained.”?

! St. Matt. xxv. 40, * Hebrews «lii. 16.
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And because it properly belongs to religion to offer
sacrifice to God, it follows that somec religious
orders are fitly and suitably ordained to the
emplovments of the active life.

§ 1. In the employments of the active life
solitude is preserved, not to the effect that the
man does not converse with men, but to this effect,
that he is solely intent upon serving God. In
religious thus engaged in view of God, their action
is inspired Dby contemplation of divine things.
Hence they are not altogether deprived of the fruit
of the contemplative life.

§ 2. All religious are in the same condition with
monks as regards their entire dedication to the
divine service, the observance of the cssential vows
of religion, and abstinence from secular business,
But there is no nced of likeness on other points,
proper to the monastic profession, which is specially
directed to the contemplative life.!

ARTICLE Il1.—Can there bc a religious order
destined for mmilitary service ?

R. A religious order may be instituted not only for
the works of the contemplative life, but also for the
works of the active life, in so far as they have to do
with the helping of our neighbours and the service of
God, but not for the obtaining of any worldly end.
But the duty of a soldier may be directed, not merely

' Exclusive of the Military Orders, the four kinds of religious
known to canonists are Canons Regular, Clerks Regular, Monks,
and Friars. (Trl.)
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to the helping of private persons, but even to the
defence of the entire commonwealth: hence it is
said of Judas Machabeus that he fought with
cheerfulness the battle of Israel.”' Snch fighting
also may be directed to the preservation of divine
worship: hence Simon says, “You know what
great battles I and my brethren and the house of
my father have fought for the laws and the
sanctuary.”? Hence a military religious order
may suitably be instituted, not for any worldly
end, but for the defence of the divine worship and
the public safety.

§ 1. To the text, “I say to you not to resist
evil,” % it is to be said that there arc two ways of
not resisting evil: one way by forgiving the wrong
done to oneself, and that may be a point of per-
fection, when it is expedient so to behave for the
salvation of others; the other way is by patiently
enduring the injuries done to others, and that is
an imperfect and even a vicious course, if one can
well resist the wrong-doer. Hence Ambrose says:
“The fortitude that in war preserves our country
from barbarians, or at home defends the weak, is
full justice.” Our Lord says in the same place:
“Of him that taketh away thy goods, ask them
not again;"* and yet if one were not to ask back
the goods belonging to others, when they were his
concern to keep, that would be sinful: for a man
may laudably give away his own, but not another's.
Much less are the interests of God to be neglected.-

1y Mach. ii. 2. 2 1 Mach. xiii. 3. 3 St Matt. v. 39.
¢ St. Luke vi. 30.
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ARTICLE IV —Can a rehgzous ordcr be instituted
fo preach or hear confessions ?

R. It is a greater thing to defend the faithful
against the crrors of heretics, and against the
temptations of devils, than to maintain the cause
of the faithful people with material arms. And
therefore it is most fitting and proper for an order
to be instituted for preaching and other functions
that go towards the saving of souls.

§ 2. As some religious orders are instituted for
military service, to wage war not of their own
authority, but by the authority of the Church or
of princes: so also religious orders are instituted
to preach and hear confessions, not by their own
authority, but by the authority of prelates, superior
and inferior, to whom that duty officially belongs;
and thus to be subordinate to prelates in such a
ministry is proper to such a religious order.

ARTICLE V.—Is 1t right for a religious order to
8¢ instituted for purposes of study ?

R. The study of letters befits religious in three
ways. First, as to the contemplative life, which is
doubly aided by the study of letters, in one way
directly by the illumination of the intellect, in
another way indirectly by removing the dangers of
contemplation, that is, the errors which in the
eontemplation of divine things frequently befall
those who arc ignorant of the Scriptures. Secondly,
the study of letters is necessary for religious who
are destined for preaching and other such functions.
Nor is it any argument to the contrary, to say that
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the Apostles were sent to preach without any study
of letters: because, as Jerome says, ‘‘ What others
usually gather from training and daily meditation
in the law of God, was suggested to them by the
Holy Ghost.” Thirdly, the study of letters is
becoming in a religious order for a purpose that
is common to every rcligious order, namely, for
avoiding the wantonness of the flesh. Hence
Jerome says to the monk Rusticus: ‘Love the
science of the Scriptures, and thou shalt not love
the vices of the flesh.” For the labour of study
turns away the mind from wantonness, and wears
down the flesh.

§ 3. To apply to other branches of learning
than that which is ‘“according to godliness,”! is
not proper to religious, whose whole life is made
over to acts of the service of God, except so far as
other branches of learning are conducible to sacred
learning.?

ARTICLE VII.—Does the holding of property in
common diminish the perfection of a religious order?
R. Perfection does not consist essentially in
poverty, but in the following of Christ. Poverty is

' Titus i. 1.

8 This holds of what may be called the esoteric studies of
religlous, those proper to perfect them in their own state. But
the members of an educational order nowadays have to study
many things, the bearing of which on sacred learning is remote
enough, not more remote however than the art of war, which was
the study of the Templars and Hospitallers. (art. 3.) A military
order forms a precedent for a good deal. (Trl)

CcC VOL. II.
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a sort of instrument or exercise for arriving at per-
fection. It is so, inasmuch as the taking away of
riches is the removal of three chief obstacles to
charity, which are the solicitude that riches bring;
the love of riches, which is increased by possession
of them; and the vainglory or elation that is born
of riches. Of these three the first cannot be entirely
separated from riches, be they great or small; for
a man must be to some extent solicitous about
acquiring or preserving exterior goods; nor is all
solicitude forbidden by our Lord, but only that
which is superfluous or noxious. But the other
two, namely, love of riches, and elation or glorying
on the score of riches, follow upon riches, only
when they are abundant. Yet it makes a difference
in the matter, whether the riches, be they abundant
or be they moderate, are held as private property
or in common. For solicitude about private property
is part of that private and particular love, with which
a man loves himself in the temporal order; but
solicitude about the common estate is part of that
love of charity, which ‘“seeketh not its own,” but
looks to the common good. And because religious
life is ordained to the perfection of charity, which
perfection consists in loving God to the contempt
of oneself, the having anything of one’s own is
inconsistent with the perfection of religious life;
but solicitude about goods held in common stock
may belong to charity, even though a higher act of
charity, such as divine contemplation or the instruc-
tion of one’s neighbour, be hindered thereby. Hence
it appears that to have superabundance of wealth
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in common stock is an obstacle to perfection, though
it does not totally exclude it: but to have of exterior
goods in common stock, sufficient for a simple life, is
no hinderance to religious perfection, if we consider
poverty in regard of the common end of all religious
-orders, which is a free and untrammelled application
to acts of the service of God. But if we consider it
in regard of the special ends that religious orders
severally have set before them, then in reference to
this or that end in view a greater or a lesser poverty
is befitting in a religious order; and every order
will be more perfect in point of poverty, the more
its poverty is proportioned to its end. For mani-
festly man needs greater store of exterior goods for
the exterior and corporal works of the active life:
whereas for contemplation few things are requisite.
Hence the Philosopher says: ¢ For actions, one
needs many things; and the greater and nobler the
actions, the more: but the contemplative has need
of none of these things for his special activity:
rather we may say they are in his way, for con-
templation: but he will need such things to live as
a human being.”! Thus it appears that a religious
order which is intended for the corporal actions of
the active life, as for military service or the exercise
of hospitality, would be imperfect if it did not
possess wealth held in common stock; but those
" religious orders that aim at the contemplative life
are 8o much the more perfect, the less solicitude
of temporal things their poverty puts upon them.

! These are the exact words of Aristotle, Ethics, X. viii. nn. 5, 6.
St. Thomas quotes from an imperfect Latin version. (Trl)
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ARTICLE VIII—Is a rcl:gtous ordcr lwmg i
communsly more perfect than an order of solstaries?

R. Solitude, like poverty, is not the essencc of
perfection, but an instrument of perfection. But
plainly solitude is an instrument apt, not for action
but for contemplation, according to the text: *“1
will lead her into the wilderness and I will speak to
her heart.”! Hence it suits not those orders that
are meant for the works of the active life, whether
corporal or spiritual, except it be for a time, after
the example of Christ, who ‘“went out into a
mountain to pray, and he passed the wholc night
in the prayer of God.”? But it does suit those
orders that are intended for contemplation. How-
ever we must observe that the solitary ought to be
self-sufficient, wanting in nothing; which is the
attribute of him who is perfect: therefore solitude
is proper for the contemplative who has already
arrived at perfection. Therefore community life is
necessary for training in perfection, while solitude
befits those that are already perfect.® As then being
already perfect is of superior excellence to being in
training for perfection, so the life of solitaries, if
duly entered upon, excels and is superior to com-
munity life. But if such a life be entered upon
without training, it is most dangerous, unless divine

1 Osee ii. 14. 2 St Luke vi. 12.

3 See the account of St.Cuthbert's solitude at Farne, Life by
Contsitt, c. x. When he entered upon it, he had lived fifteen years
in a monastic community ; and he was taken from it to be made a
bishop : a good illustration of St. Thomas's doctrine of the achieved
perfection of anchorites and bishops. (Trl )
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grace supply what in othcrs is acquired by training,
as in the case of Saints Antony and Benedict.

§ 4. A man’s being set up upon a candlestick,!
is no business of his own to bring about, but is the
affair of his superiors. * And unless the burden of
office be laid upon us,” as Augustine says, ‘‘ we
should spend our time in the contemplation of the
truth,”"—whereunto solitude is a great help. At
the same time solitaries are very useful to mankind.
Hence Augustine says: “ They seem to some over-
much to have abandoned the things of men: their
critics not understanding how much their mind aids
us in prayers, and their life for an example, whose
bodily features we are not permitted to behold.”

§ 5. A man may live as a solitary in two ways:
in one way because he cannot brook the company
of men on account of the savagery of his disposition ;
and that is brutish: in another way because he
clings with all his being to the things of God; and
that is something superhuman. Hence the Philo-
sopher says that “he who lives away from the
society of others is either a brute or a god,” that is,
a divine man.

¥ St. Luke xi. 33.



QUESTION CLXXXIX.
OF THE ENTRY INTO RELIGION.

ARTICLE 1.—Ought they to enter religion, who have:
not been cxcrcised in the observamce of the command-
menis ?

R. A man's affections becoming attached to the
things of earth not only form a hinderance to the
perfection of charity, but sometimes even bring
about the destruction of charity, when through
inordinate turning to temporal goods a man is
turned away from the imperishable good by mortal
sin. Hence, as the observances of religious life
take away the obstacles to perfect charity, so do
they also take away the occasions of sin. Thus
by fasting, watching, obedience and the like, a man
is withdrawn from gluttony, luxury, and all manner
of sins besides. And therefore the entry into
religion is not only expedient for those who have
been trained in the observance of the command-
ments, that they may arrive at greater perfection,
but also for those who have not been so exercised,
that they more easily avoid sins and attain perfec-
tion.

§ 3. Holy orders presuppose sanctity, but the
state of religion is an exercise for obtaining sanctity.
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Hence the weight of orders is to be laid on walls
already dried by sanctity; but the weight of religion
dries the walls, that is, men, of the humour of vices.
§ 5. It is not necessary that the commandments
should first be observed without the counsels and
afterwards with the counsels, as it is not necessary
for one to be an ass before he 1s a man, or married
before he is a virgin. And in like manner one need
not keep the commandments in the world before
passing into religion, especially since life in the
world does not dispose men for the perfection of
religious life, but rather hinders them from it.!

ArTicLE III.

§ 3. It may be reasonably said that by entry
into religion one obtains the remission of all his
sins. For if by some almsgiving one can at once
satisfy for his sins,® according to the advice:

1 We read of criminals of olden time retiring to do penance in a
monastery, of converted highwaymen turning monks, and the like.
The ancient austere and cloistered orders afforded better ground
for such transformations than do the orders and congregations of
modern times, which have more of common life, of external activity,
and of relations, sometimes sufficiently trying and dangerous, with
the world about them. The limbs of such a body should be, not
merely set and bandaged, but sound and whole. All that St. Thomas
means in this Article is that it is well to enter religion young and
innocent, and even inexperienced : there is no need for the aspirant’s
virtue to have been previously tested by contact with the world and
its wickedness. (Trl)

$ Satisfy, that is, for the temporal punishment due to sin, troe
repentance for the same being supposed. So the entry into religion
by the first pronouncing of the vows is taken to be a perfect :atis-
faction for all temporal punishment due at the time. (Trl,)
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““Redeem thou thy sins with alms,”! much more
does it suffice to satisfy for all sins, for a man to
bind himself entirely to the divine service by
entering religion, as religious life takes precedence
of all manner of satisfaction, even that of public
penance, in the same way that a holocaust exceeds
a sacrifice. Hence we read in the Lives of the
Fathers, that persons entering religion gain the
same grace as the recipients of baptism.

ArTIiCcLE VII,

§ 2. To the objection that if all priests having
cure of souls were to enter religion, the people
would be left without pastors,—it is to be said, as
Jerome says, that “virtue is rare, and not coveted
by the majority.” Clearly then this is a foolish
fear, as if one were to be afraid to draw water, lest
the river should run dry.2

ArticLe VIIL.—Is it lawful lo pass from one
religious order to another ?_

R. To pass from one religious order to another,
without great utility or necessity, is not a commend-
able thing to do: both because they who are left are
generally scandalized at it; and also because, other
things being equal, one more easily makes progress
in an order that he is accustomed to than in one to

1 Daniel iv. 24.

3 There were more temporal inducements to undertake the cure
of souls when St. Thomas wrote than in our age of lost endowments.
His remark applies even better to laymen, and the fears expressed
for the continuance of the race. (Tri.)
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which he is unaccustomed. Still there are three
causes for which a religious may laudably pass from
one order to another. The first is zeal and desire
of a more perfect order: on which we must remem-
ber that the excellence of an order does not go
merely by strictness, but chiefly by the end that the
order has in view, and secondly by the discretion
shown in observances, and their due proportion as
means to the end. The second cause is the falling
away of an order from its due perfection : thus if in
a more strict order the religious begin to live
remissly, one may laudably pass even to an order
less strict, if the observance is better. The third
cause is infirmity or weakness ; whence it sometimes
comes to pass that one cannot observe the enact-
ments of an order of greater strictness, but could
observe the enactments of one that was less severe.
But there may be a difference noticed in these three
cases. In the first case one ought to ask leave for
humility’s sake; but the leave ought not to be
refused, provided it is certain that the other order
is more strict, In like manner the superior’s
judgment is to be sought in the second case. In
the third case, even a dispensation is necessary.

ARrTICLE X.—Is it a praiseworthy thing to enter
relsgion without seeking the advice of many persons, and
without long previous deliberation ?

R. Long deliberation and the advice of many
persons are requisite in great doubt, the Philosopher
says. But in things fixed and certain, advice is not
required. Now about the entry into religion three
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things may be considered. The first is the entry
into religion as it is in itself; and for that, it is
certain that entering religion is the better good.
Whoever doubts of that, derogates so far as in him
lies from the authority of Christ, who has given this
counsel. Hence Augustine says: ‘“ The Orient calls
thee, that is, Christ, and thou lookest to the west,
that is, to a mortal and fallible man.” Again, the
entry into religion may be considered in reference to
the strength of him who is thinking of entering
religion ; and upon this ground once more there is
no room for doubt about the entry into religion:
because they who enter religion trust not to stand
in their own strength, but in the aid of the power
of God, according to the text: * They that hope in
the Lord shall renew their strength: they shall
take wings as eagles: they shall run and not be
weary, they shall walk and not faint.”' If however
there be any special obstacle, as bodily infirmity, or
burden of debt, and the like, here deliberation is
required, and counsel with those who may be ex-
pected to help you, and not stand in your way.
Hence it is said: “Treat with a man without
religion concerning holiness, and with an unjust
man concerning justice,”? as much as to say, ¢ Do
not so.” Hence the text goes on: * Give no heed
to these in any matter of counsel, but be thou con-
tinually with a holy man.”® Hence Jerome says:
‘ Hasten, I pray thee, and cut rather than loosen
the rope of thy skiff fastened on the beach.” The

1 Isaias xl. 31. ? Ecclus. xxxvii. 12,
¥ Ecclus. xxxvii. 14, 15.
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third thing that may be considered is the manner of
entering religion, and what order you should enter;
and on such points counsel also may be taken
with persons who are not the men to stand in the
way.

§ 1. When it is said, “Try the spirits if they
be of God,”! the saying is to be understood to
have place of proposals that are really doubtful,
whether they are of the Spirit of God. Thus it
may be doubtful to those who are aiready in religion
whether a candidate for religion is led by the Spirit
of God or by some interested motive; and there-
fore they ought to try the candidate, to see whether
he is moved by the Divine Spirit. But to the can-
didate himself there can be no doubt, whether the
purpose of entering religion has arisen in his heart
from the movement of the Spirit of God, whose
office it is to lead man “into the right land.”* Nor
is it shown to be not of God, because some go back
upon their purpose: for not everything that is of
God is incorruptible; nor is it other than heretical
to assert that none who have grace from God can
lose it. And therefore the purpose of entering
religion needs no trial whether it be of God.

§ 3. By the building of the tower® is signified
the perfection of Christian life. The renunciation of
the things that are one’s own is the estimated cost
of building the tower. Now no one doubts or deli-
berates whether he wills to have in hand the
estimate, or whether he can build the tower if he
has the estimate'in hand: but this is what comes

1y St John iv.z.  ® Psalmcxlii. 0,  ? St. Luke xiv. 29.
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under deliberation, whether one has the estimate in
hand. In like manner it ought not to fall under
deliberation whether you should renounce all that
you possess, or whether by doing that you can
arrive at perfection; but this is what falls under
deliberation, whether what you are doing is the
renunciation of all that you possess: because
without this renunciation—which is having the
estimate in hand—you cannot, as the text goes on,
“be the disciple” of Christ, which is building the
tower.

But as for the fear of those who tremble and
doubt whether they can arrive at perfection by
entering religion, the unreasonableness of such fear
is argued by the example of many. Hence Augus-
tine says: ‘There opened upon my view in the
direction to which I had turned my face, and
trembled at the thought of passing over there, the
chaste dignity of Continence, modestly alluring me
to come and hesitate not, and stretching out to
receive and embrace me her loving hands, full of
flocks of good examples. There are so many boys
and girls, there a numerous youth, and every age,
grave widows, and virgins stricken in years. And
she laughed at me, a laugh of encouragement, as
much as to say: ‘Cannot you do what these young
men and maidens have done? Or can these young
men and maidens do it in their own strength, and
not rather in the strength of the Lord their God?
Why do you stand upon your own strength, and
upon that fail to stand? Throw yourself upon
Him : He will not draw back, to let you fall. Throw
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yourself without fear: He will receive you and save
you."”

Now as to the example alleged of David unable
to walk in the armour of Saul,! it makes not to the
purpose : because ““ the arms of Saul,” as the gloss
says, ‘‘are the rites of the Old Law, burdensome
ordinances ;" but religious life is the sweet yoke
of Christ. For, as Gregory says: ‘ What heavy
burden docs He lay on the neck of our spirit, who
bids the avoidance of every desire that could trouble
us, and reccommends the turning of our steps out of
the toilsome ways of this world.” And to those
who take upon them this sweet yoke, He promises
in recompense the refreshment of the fruition of
God, and everlasting rest for their souls: to which
may He bring us who has promised it, Jesus Christ
our Lord, who is above all God blessed for ever.
Amen.

! 1 Kings xvit. 39.

THE END.
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A

ACCESSORY, ways of being acces-
sory to another’s sin, II-IL. q.
63, art. 7.

AcT, clicited and commanded,
I-11. q. 6, art. 4; tb. q. 71,
art 6; II-II. q. 10, art. 3 1.
Q. 26 art. 7; ib. q. 124, art.
2, § 2; exterior and interior act,
their relation, I-1I. q. 20, artt.
3 43 immment and transient
acts, I-II. q. 3, art. 2, § 3; i
q. 31, art. 53 b, q. §7, art.
4; human acy, I-1L. q. 1, art, I.

ACTIVITY, the essence of happi-
ness, I-II. q. 3, art. 2; the
cause of pleasure, 1-II. q. 32,
art. 1; pcrfected by pleasure,
I-IL q. 33, art,

ADULTER\, a double sin, 1I-IL.
q. 1854, art. 8

Arrasrity, II-I1. q. 114, art. 1.

AFFIRMATIVE and negative pre-
cepts, 11. II . 33, art. 2.

ALuselva,6precept of, II-11. q.
32, artt. 5, ; #8. q. 66 , art. 7
8. q. 71, art. 13 propnet of
relj so\n lmng on alms, If-II,

187, art.

Al?nuxsu II 1. q. 26, ant. 4,

with note.

AmsiTion, 1LII, q. 131, art

ANZESTHETICS, IL-1L. q. 150, art.
2, § 3, with note.

ANGER, no passion contrary to it,
I-11. q. 23, art. 3; anger in
drunkards, [-II. q. 46, art. 4,

§ 3: anger contrasted with
hatred, I-11 46, art. 6
anger of (:od L q. 47, art.

L§1; an%v.r the instrument of
fomtudc, I1. . 123, art. 10,
88 2, 3; lawfulness of the pas-

sion, IL.IL ? 158, art. 13
grievousness of the sin, II- Il.
q. 158, art. 4.

Aveeas, 1111, q. 69, art. 3.

APPETITE, sensitive, 1-II. q. 23,
art. 1, note; rational or intellec-
wal, otherwise called the will,
I-1L. q. 31, art. 4; /. q. 89,
art. 4; II-IL, q. 88, art. 4.

ART, in what sense a virtue, I-II.
q. 57 art. 3.

ASSAULT un BaTTERY, II-II,
q. 41.

ATTENTION in prayer, II-IL. q.
83, art. 13,

ATTRACTIONS, display of, in whom
unlawful, II.11. q. 169, art, 2.
AvusTeriTIES, IL-I1, q. 88, art. 2,

§3; ¢ q 147



Bravry, IIL. q. 27, art. 1, § 3
II-11. q. 141, art. 2, §
q. 145, art. 3.

BecaiNg, 1111 q. 187, art. s,

BELIEF AND KxowrLencE, I1-T1,
q. 2, art. 13 7b,  2,art. 9, § 3.

BexEDICT, St his twelve degrees
of humility, TI-11. q. 161, art. 6,

BENEFICENCE, pleasure of, I-II,
q. 32, art. 6,

Bisuors, their state a state of per-
fection, II-1I. q. 184, art §;
differing from the religious state,
6. q. 186, art. 3, § §; bishops
superiors of religious, rb. q. 186,
art. 5, § 3.

Brasrnemy, ITIIL gq.
q. 72, art. 2.

Briss N TeARs,
art. 2.

BOASTING, two sorts of, 1I-TI.
q. 112, art, 1.

Boby, its part in happiness, I.IL,
q. 4, art 6.

BrurtaLnty, II-11. q. 159, art. 2.

BuvING  AND  SERLING, [IIIL

Q77

33 b

13; 7.

IIL q 38,

C.

Caritar vices, I-11. q. 84, art.
4; ILIL q. 118, art. 7; 76
q. 132, art, 4; 14, (. 162, art. 8.

CARDINAL VIRTUES, I-II. q. 61.

Case.Law, I-1I. q. 95, art. 1, § 2.

CUANGE, why pleasurable, I-II.
? gz art. 2; change of laws,

IL. q. 97, artt. 1, 2.

CHARACTER, lakmg away of an-
other’s, II-11. . 62, art. 2, § 3;
5. q. 73

(.HARITY a friendship with God,
II-1L. q. 23, art. 1; chanlgy
enemies, II-11. q. 25, ant.
range and order of charity, 111,
q. 26, art 4; charity not the
same for nll objects, II-IL. q.
26, art. 6; b q. ‘;)l, art. 3;
nover wholly self-regardless,

I-I1. 9. 26, art. 13, § 3; love
of one's neighbour better in a
certain sense than love of God,
IL-11. q. 27, art, 8; charity as
meaning rclief of the destitute,
11-1L. q. 71, art. 1; love of God
the end to wbich all other virtue
is the means, I1-11. q. 44, ort. 1,

CuastiTy, a special and a general
virlue, IIIF 151, art. 23
modesty the cxpre«iou of chas-
tity, II-II. q. 181, art. 43;
chastity of religious state, 1111,
q. 186, artt. 4, 6.

CHEEK TO THE SMITER, II.IL
q. 72, art. 3.

CuiLbreN, religion of those of
tender age, II-11, q. 10, art. 12;
discipline of children, II-II. q.
142, art. 2,

CIRCUMSTANCES OF AN ACTION,
I-IL. q. 75 #. q. 18, art. 33
aggravating and spccxﬁc, I-I1.
q. 18, art. 11; i, q. 73, art, 7.

CiviL OBEDIENCE, duty of, I-II.
q. 96, art. 4; II-I1. q. 42, art.
2; #b. q. 104, ant. 6.

CoEeRrcioN, legal, I-IL. q. 96,
art. §.

Commexcr, II-11. q. 77, art. 4.

CoMPULSION in the matter of

religious  belief, I[-1I. q. 10,

art. 8; 4. q. 11, ant. 3, with
note.

CoNCUPISCENCES, the three, I-1I.
q. 77y art. §

CONCUPISCIRLE AND 1RASCIBLE
faculties, I-11, . 23, art. 1, with
note.

CoxNFEsSION, secret of, I1-11. q. 70,
art. 1, § 2,

CONSCIENCE, erroneous, how far

a rule of action, I-II. q. 19,
arlt. §, 6.
CONTEMPLATION, Dbetter than

action, I1-11. . 183, artt. 1, 2
not all men fit for ncontemph‘
tive lile, II-I1. q. 182, art. 4,
§3

CoNTINENCE, aomething short of
a virtue, I.I1. q- 58, art. 3, §3;
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1111 q. lfs. art. 1; continence
in the will, temperance in the
sensitive appetite, 11-11. q. 155,
artt. 3, 4.

CORPORATE FROPERTY of religious
bodies, II-11. q. 188, art. 5.

CORRERCTION, when an act of
charity, when of justice, II-IL
q. 33, antt. 1, 3.

Coverousness, 11-I1. q. 118; in
what sense “‘the root of all evil,”
II-11. q. 119, ant. 2, § 1.

CruEerty, II-Il. q. 159, art. 1.

Curiosi1ty, I1-11. q. 167, arnt. 2.

Cursing, 1111, c‘\, 6.

CusToM, having the force of law,
I.1L q. 97, art. 3.

D.

DAKNGERS, prudent and imprudent
to encounter, I1-11. q. 88, art. 4,
§ 2, with note.

DEBT, or bUE, \wo sorts of, 1I-I1,
q. 31, ant. 3, 83.

DxcaLocue, 1-11, (. 100, art. s.

DecEprIoN, law(ul and unlawlul,
II.1L . 40, art. 3.

Dexuxciation, I1-1I. q. 67, art.
3. § 2; how differing from accu-
sation, 1111 q. 68, art. 1; 7,
q. 68, art. 2, § i;

Dzsire, what, I-11. q. 30, artt, i,
2; fhysicnl and psychical desires,
1.1l q. 30, arnt. 3; ib. q. 77,
art, §; II-16. q. 142, art. 2, § 2.

DespalR, sin of, [1-1[, q. 20.

DeTACHMENT, 1I-11, q. 184, art.
3, note.

DerracTrION, 11-11, qq. 73, 74-

Devorion, definition  of, 1I.11,
3. 823, art. 1 not necessarily

iminished by high endowments,
ILIL q. 82, art. 3, § 3; caused

by wmeditaion, II-T1, q. 82.!

st 3; causes bouth joy and
sorrow, 1111, q. 82, art. 4.
Dirricot Ty of a work, not an
absolute measure of its merit,
11-1L q. 27, ant. 8, § 3.
DD

DIRECTLY AND INDIARCTLY VOL-
UNTARY, I.IL. (‘ 6, art. 3; 4.
9. 73, art. 83 1111, q. 62, an. 7;
. q. 64, art. 8.

D1scosn, ordinary and incidental,
1I-11. q. 37, art. 1; discord the
daughter of vainglory, II-IL.
q. 37, art. 2.

DispENSATIONS, from laws, I-IN.
114. , art 4; i. q. 100, art. 8;

I-11. q. 147, art. 4; from vows;

I1-11. ? 88, artt. 10, 12; from
oaths, I[.IL q. 89, art. 7,8 3;
1. . 89, art. 9.

D1sSEMDLING, without lying, I1-11.
q. 40, art. 3; i. q. 110, art. 3,
§4; 75 g 111, art. 1, § 43 s,

. 113, art. 1; 36, q. 169, art. 2,
2.

DisTrACTIONS in prayer, 1I-1L
q. 83, ant. 13, § 3.

Divinavtion, 111 q. 98, art. 1.

Diving assisTance, LI-1L q. 17,
ant. §, § 2.

Dowrk, for entrance into religion,
II-11. q. 100, art. 3, § 4.

DREss, offences in, 11-11. q. 169,
art. 1; female dress, I1-iL, q.
169, art. 2,

DRUNKENNESS, as an excuse, 1-11,
q. 76, art. 4, §§ 2, 4 I-IL
q. 150, art. 4; as a sin, II-I1.
q. 150, artl, 1, 2.

DulLia, IL.1L, q. 84, art, 1, § 1.

DuMB ANtMALS, not oljects of
charity, ILI.IL. q. 235, art. 3;
killed for human foal, 1. . 64,
art. 1.

E.

EpucatioNal. orders of religious,
I1-11. q. 188, art. §, with note.

ELECTION, ur choice, as distin-
guished from intention, I-II.
q. 20, art, 2.

"ELECTION Td DIGNITIES, ubliga-

tion of choosing the most worthy,
I1-1L. q. 63, art. 2, § i;

ENn, does not justify ile means,
1-1L. q. 20, art. 2,

VOL. 11,
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ENEMIES, love of, II-IIL, 1 zi.
artt. 8, 9; prayer for, II-FlL.
g. 83, art. 8.

Envy, 11-11. q. 36, art. 2.

Equity, I-11. q. 96, art. 6 ; 1111,
q. 130,

ETERNITY OF PUNISHMENT, I-1I.
q. 87, artt. 3, 4

EXCHANGES, voluntary and in-
voluntary, 11-1L. q. 61, ant. 3.

EXECUTIONER of an innocent man,
11-1L. q. 64, art. 6, § 3

EXTERIOR GOODS, uu:ful m virtue,
11-11. q. 129, art. 8.

EXTERNALS OF worsHip, II.II.
q 81, art. 7; #. q. 83, ant, 12;

q. 84, ant. 2; 1b. q. 91.

ExTnNAL COMPLIANCE with false
religion, sinful, II.IL. q. 94,
art. 2.

F.

FaitH, formal motive of, II-II.
1, art, 1; faith and opinion,
I-II. q. 1, art. 2; 4. q. 2,
art. 1; faith the mental attitude
of a scholar of God, 11-11. q. 2,
art. 3; faith voluntary and
meritorious, II- 1I. q. 2, art. 9;
raore meritorious in intellectual
men, as in martyrs, 11-I1. q. 2,
art. 10, § 3 ; confession of faith,
II-11. q. 3, art. 2; fmhoppoud
to the eclecticism of pnvate
judgment, II-11. q. 5§, art. 3;
faith supernatural, II-II. q. 6
art. 1; when matter of com-
pulsion, II-IL. q. 10, art. 8.
FAME, not happiness, 1-11, q. 2,
art. 3.
FATHER AND 80N, imperfect jus-
tice between, II-11. q. 57, art. 4
FAsTING, justification of, II-11.
q. 147, art. ! ptecep!of IL-IL
q. 147, artt.

FAVOURITISM, ll lI
l-nl, n & stimulus, q “,
; fear of God, ll- z
leme and filial, hmils to the
former, 11-11. q. 19, artt. 6, 10;

fear, when sinful, I1-Il, q. lz§,
art. I ; fear as an excuse, I1-1I.
q. 12§, art. 2; insensibilit
fear, no virtue, II-1L, q. 1
Fegs, professional, II-11. q 7!,
art. 4; clerical, 1I-I1. q. 100,
art. 2; /. q. 100, art. 3, § 2.
FIERY paRING, I-I1. q. 453 LTI
q- 137.
FiLty rucee, 1111 q. 32, art.
7; ib. q. 62, art. 5, § 2.
FrarTery, II-1L, q. 1135,
FrLogGing, 11-11. q. 65, art. 2,
FORTITUDE, how related to tem-
perance, II-1I. q. 123, art. 1;
tb. q. 146, art. 1, § 3; spurious
imitations of, II- lI q. 123, art, 1,
§2; funilude properly appears
in danger of a soldier’s death,
II-IL. q. 123, arit. 4, §; morte
in defence than in attack, I1-11.
q. 123, art, 6; not a pleasnnt
virtue to exercise, 11-11. q. 12?,
art, 88; parts of fortitude, I1-I1.
. 128,

FRATERNAL cokgrecTtioN, II-IIL.
9. 33

FREEDOM AND BONDAGE in regard
of justice and sin respectively
{Cf. Rom. vi. 20), II-II. q. 183,
art. 4.

G.
Gnsusuwc, II-1I. q. 33, art. 7,

GIFTED MEN, their social function,
IL.IL. q. 1310, art. 1,

GLUTTONY, II-11. q. 148.

GOOD WORKS, nhecessary lo salva-
tion, I-II. q. 4, art. 7.

GRATITUDE, JL-IL q 106, artt.
4, 6; iuvolves an interminable
reciprocity, II-11. q. 106, art. 6,
§a.

H.
Haprts, in the sensitive appetite,

I.IL q. $o, art. 3; in the will,
I4L g 50, &t. §5; the outcome
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of acts, I-1L. q. 51, art. 2; 46,
q. 52, art. 3.
Hasrt, clerical or religious, no

hypocrisy, II-11. q. 111, art. 2,°
§2

HarpiNEss, object of, I-11. q. 2;
happiness how related to plea.
sure, I-11. 4. 2, ant. 65 7. q. 4,
art. 1; what is happiness, I-I1.
q. 3; of the understanding or
of the will, I.1L. q. 3, art. 4;
happiness open to man, I[-1L
. S, art. I; natural and super-
natural happiness, I-11, q. s,
art §; #0. q. 62, art. 1; in con-
templation rather than in action,
I1-11. q. 182, art. 1.

HARM DONE, not the sole mcasure
of sin, I-1I. p. 73, art. 8, § 2.
HATRED, as a passion, 1-11. q. 29;
as & vice, [I-I1. q. 34, art. 3;
hatred of God, I1-I1. ¢. 34, ant.

1,2

Hraven, 11-1L q. 28, ant. 3.

Heresy, II1L q. 11, art. 1; he
is no heretic, who is not perti-
nacious, [1-II. q. s, art, 3; éb.
4. 10, art I.

MHrumrrs, 1H-11. q. 188, art. 8.

HEROIsM, sumelimes necessary to
salvation, II-II, q. 124, ast. 3,
§1.

Hippex sINs, not within the
province of human control, I1-I1,
q. 25, art. 8, 4 3.

HovLingss, LI-11. q. 81, art. 8.

Honour, not happiness, 1-11. a.
2, art. 2; how differing from

fame and glory, IL-IL q. 73.]

art. 1; /. q. 132, art, 2, note ;
ahree modes of undue sceking of
‘honouwr, II-IL q. 131, art, 1;
renunciation of (‘\onour by reli-
gious, II-JL. q. 186, awn. 7,
¥4

Hork, as a passion, I-11. q. 403
as a virtue, II-II, q. 17; its
relation to love, I-?l. q. 40,
art. 7.

HumaN popy, love of, II.IL

q- 28, art. 5; fk g. 26, art. §.

uMILITY, idea of the virtue,
I1-1l. q. 161, art. 1, § 25 not
in Aristotle, I1-11. q. 161, art, 3,
$ §: comparisons drawn in
humility, I1-I1. q. 161, art. 1,
§ 3; why humility is speciall
commended to Christians, I11.11.
q. 161, art. 5, § 4; degrees of
humility, 15-I1. q. 161, art. 6.
Hyrocrisy, 1111, q. 111, arti
2, 4.

1H
|

f
'
|

! I.

IvoLATRY, I1-11. q. 94.

IGNORANCE, antecedent, conse-
quent, concomitant, I-11. q. 6,

 arl. 8; when ignorance is sinful,

. I-IL q. 76, art. 2; II-IL. q. 156,
art. 3, § 1; when an excuse,
I-1L q. 76, art. 4.

[LL-coTTEN Goons, I q. 32,
art. 7.

IMAGES, worship of II.11, q. 81,
art. 5, $ 33 6. 0. 94, art. 2, § I,
with the subsequent Article.

Lastorat, conTrACT, 1I-1L q. 33,
ant. 7; 6. q. 62, art. 5, § 2,

paMuTasnaty of nawral law,
1-11. q. 94, arl. §5; b q. 100,
art. 8,

IMPERIUM 1N IT-I1,

| q. 69, art. 6.

FIMPURITY, its effects on character,

1I-11. . 153, an. §.

VIMPRECATIONS, in Saipture, 111

Uq. 76, art. 1y b« 83, art. §,

L3 B

| IMPRISONMENT, T1-IL . 68, art. 3.

INACTION, how voluntary, L1l
q. 6, art. 133 b q. 74, art. §.

INCIDENTAL and ORDINARY, dis-
tinction of, I11-11. q. 37, art. 1.

INCRIMINATION, of oneself, II-IL.
q. 69, artt. 1, 2.

INDIFFERENCE, of acts, I-11. q. 18,
artt. 8, 0.

INFUsEL VIRTUES, 1IN q. 65,
art. 25 46, . 92, art. I, § 15
11-11. q. 47, art. 14, § 3.

IMPERIO,
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INGRATITUDE, three degrees of,
I-11. q. 107, ant. 2.

INNOCENCE, thankfulness for, II.
11. q. 106, art. 2.

INSULTSs, patience under, II-II
q. 72, art. 3; 14, q. 108, art. 1,

INTEGRAL VAK1s of a virtue, 11-11.
q..48, art. 1.

INTEMIERATE man compared with
the incontinent, I-11, g. §8, art.
3, § 2; I1-1l. . 156, art. 3;

intemperance morc sinful than!

cowardice, 1I-11. q. 142, art. 3.
INntENTION, I-1L q. 12,
INTER®ST, on capital, justification

of, II-11. q. 62, art. 4, note ; 7b.

q. 78, art. 2, § 2, with note; 7b.

- 78, art. 2, § 5, with note.
INTOXICATING  LiQuors, H-IL

. 149.

InivrrioN, or InsicoT, I-IL

q. §7, art. 2.

i
JewisH CHILDREN, baptism of,
IL-I1. q. 10, art. 2.
Jonsery, I1-1. q. 63.
Jov, as dustinguished from pleasure,
I-11. q.
oy, 1i-11. q. 28.

Juncs, must give sentence accord;

ing lo the evidence, 11-11. q. 64,
art. 6, § 3; 15 . 67, art. 2.
JurinicaL INTERROGATORIES,
H-1L q. 69, art. 1.

JusTice, definition of, 11-11. q. 58,
ant. 1; justice always /0 another,
11, q. §7, art. 13 4b q. ?

art. 2; a habit in the will, II.11.

q. 58, art, 4; legal, or geneml, |

1, artt. 3, 4 ; spiritual

8.

l K.

KINDRED, affection for, II-JL
q. 36, artt. 7, 8; fb q. 332
art. 9; . q. 101,

L.

]

| LABOUR, manual, duty of, 11-II,
q. 117, art, 3.

Last enn, 1-11. q. 1,

Latria, 1111, q. 84, art. 5,8 13
ib. . 94, art. 2.

Law, definition of, I-Il. q. 9o,
art, 4; the Etemnal Law, I-II,
q. 91, art. 1; 6. q. 93; the
natural law, I-1I. q. 91, ait. 2 ;
6. Q. 94 ; immutability of the

. natural Jaw, I-IL ¢. 94, art. §;

44, q. 100, art. 8; positive law,

| need of, I-11. q. 94, art. 3. with

i nole: b, q. 95 ant, 1, 2; L-IL.
q. §7, art. 2, § 2 ; the divine law,
LI 4. 91, art. 4; b. q. 100,
art. 2 ; law how binding on the
Sovereign. I-11. q. g5, art. §.

Lawykers, duties of, 11-11. q. 71,
artt, 1, 3.

l LIBKRALII Y, conversant with gifts
and cxpensces, 1I-11 . 117, art.

3 83
Li¥¥, contemplative and aciive,
l 1[Il q. 3.arn. 2, §4; 46. q. 3,
art. §: IL-IL q. 182
i LIKENEsS, a cause of love, I-11.
i 9q-27.art. 3.
; LINGERING  prLrcTATION, [-IL
q. 74, art. 6; how a mortal sin,
I-11. q. 74, art. 8.
Lots, drawing of, II-1L. q. 9%,
| art. 8,

justice, TI-IL, q. §8, ant. §, 61 Lovr, of friendship and of dexire,

commutative and  disitibutive |
justice, 1I-1l.. q. 61: virtues|

annexed 1o justice, 11-11. «. Lo,

art. 1 ; justice of man (uwardsé
God, I1-I1. q. 57, art. 3, § 337

I.1L. q. 26, art. 4; love of God
ahove all things, II-11. q. 44,
art. 4, § 2; #b. q. 44, art. 6
jove of neighbour as self, II-IL.
q. 44. a1t 4, £ 7.

golden mean of jusice, I-I1.'LUsTFUL CARESSES, mortal sins,

(. G4, art, 2, with notc.

v 1L . 554, art. 4.
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Lving, ILIL q. 69, ant. t; .
q. 70, art. 43 4, q. 100 ; mate-
rial and formal liex, 11-11. q. 110,
art, 1 essence of a lie, not the
decviving of one’s neighbour,
1LI-11. q. 110, art. 13 sinfulness
of lying, II-1L. q. 110, art, 3
Jies in jest, II-1L. q. 110, ant. 3,
§ 6; a lie not a moral sin
except under special circumstan-
ces, II-11. q. 110, art. 4 lying
h{ other signs than by woards,

IL1L q. 111, art. 1.

M.

MAGNANIMITY, inbearing honours,
1I.11. q. 129, art. 1; and those,
great honours, I1-11. q. 129, art.
2. 8§ 3:1.q 129, art, 4, § 1;
consistent with humility, II-II.
q. 129, act. 3, § 4 4. q. 161,
art. 1; external mien of the
saagnanimous man, 11-11. q. 129,
art. 3, §8 3, 8.

MAGNIFICENCE, or MUNIFICENCE,
in the matter of great expenses,
IL.I1. q. 134, art, 3; especial
for the honvur of God, II-1

(} lrir an. 2, § 3; differs from

l'be ity, II-11. q. 134, wst. 3,

2,

MALEVOLENCE, pleasure of, I-T1.
q. 33, a1t 6, § 3.

Mavrice, I-11. q.78.

MARTYROOM, lql-ll. q. 123,an. §,
§1;4b q. 12¢.

MATRIMONY, an institution of
natural law, 11-I1. q. 154, art. 2.

MzaN, the golden, theory of, 1-I1.

y. 64, art. 1; ILIL q 92,
art, 1; not made for th«gq‘ul
virtues, I-11. q. 64, art. 4 3 I1-1L,

‘q. 27, art. 6.
MEDITATION, causes devotion,
1I-11. q. és, art, 3.
MEExNESS AND CLEMENCY, I1-11.
. 187,
Mgnc\s'z wotks of, when obliga-
tory, IL.IL. q. 71, art. 3,

MeriT, I-I1. q. 21, artt, 3, 4.

MiLiTarRy OrDERs, II-11. q. 188,
art. 3.

MiNoORrs, vows of, II-1I. q. 88,
art. 8.

MISCHIRF-MAKING, between
friends, worse than detraction,
IT-1I. q. 74, ant. 2.

MonusTy, the outward mien of

chastity, IT-II. q. 151, ant. ¢;

i, q. 168, art. 1; modeny’n
dress, 1I-14, q. 169.

MoRrTAL siN, what, I1L q. 72,
art. §; /5, q. 88, art. 1; des-
tructive of supematural virtue,
I-IL . 71, art. 4; 1111, q. 24,
art. 12; sin sortal of its kind,
I-11. q. 88, art. 2; II.I1, q. 35,

art. 3.
MuURDER, T1-11. q. 64, art. 6.
Music, in churches, II-II, q. 91,
art. 2,
MuTiLaTion, 11-I1. q. 63, art. 1.

N.

NATURAL, two meanings of the
word, I-I1. q. 31, art. 7; two
other meanings, I-1I. q. 63,
art. 1; natural as of to
supernateral, I-11. q. 62, ant. 1;
nataral inclinations, I1-1I. q. 69,
art. 4, § 1; ¢ q. 108, art, 2;
. q. 126, art. 13 b q. 133,
art. I; 8. q. 141, art. 1, § 1;
#8. Q. 142, art. 1 ; natural order
the moral order, II-II. q. 130,
art. 1; 6, §. 154, art. 12.

NECESSARIES OF Lire, II-1L

. 32, art, 6; . q. 141, art. 6,
2; i&.(i. 169, art. 1.
NeEDY, relief of, II-II. q. 71,

art. 1.
Neeotism, 1111, q. 63, art. 2,
§1.

0.

OATH, why tequired, 11-11. q. Yo,
art. 4, § 359 . 89, art. 1y
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conditions of lawfulness, II-1I.
q. 89, art. 3; not a thing desir-
able in itself, 1I.11. q. 89, an.
$; oath and affinnation, how
different, II-I1. 4. 89, art. 7,
§ 1; unlawful oaths, keeping of,
ILIL q. 89, art. 7, § 2; oath
less bindirg than vow, I1J-11.
q- 89, art. 8; dispensation (rom
oath, II-1l. q. 89, art. 7, § 3;
16. q. 89, att. 9 ; oath to observe
college siatutes, IJ-1I. q. 98,
art. 2, § 4; compulsory oaths,
T1-11. q. 98, art. 3, § 1.

OREDIENCE, true idea of, [I-JI.
q. log, art. 2, § i}; obedience
of religious state, 11-11. ¢. 186,
artt. §, 63 merit of such obedi-
ence, [I-11, . 186, art. 5, § 5
limits to obedicnce, 11-11, q. 104,
art. §; even in rcligious, 1I.1I,
q. 104, art. 5, § 3; 4. q. 186,
art. 5, § 4, with note: obedi-
ence chiefl vow of religion, 11-11,
q. 186, art. 8.

OFFERINGS, to the clcrfy, three-

fold purpose of, 1I.11. q. 86,
2

art, 2,
Oumens, 1111 q. 96, art. 3.
O3113510NS,
pure omission, I-II. ? 6, art. 3;
#. q. 71, art, 5; II-IL q. 79,
art. 3, § 4; woment when the
omission becomes sinful, I[-1IL
q. 79, art. 3, § 3. .
Oprinton, diffcrences of, not dis-
sensions, 1I-11. q. 29, art. 3, § 2.
OrbraL, 11-11. q. 95, art. g: i3
ORDINARY and INCIDENTAL, dis-
tinction of, II-1L. q. 37, art. 1.

r.

PAiN, how different from sorrow,
‘LIL q. 35, art. 2; pain of body
and nund compared, I-1L q. 3§,
art. 7 ; bodily pain not the worst
of evils, I-I1. q. 39, ant. 4;rtln
of loss and pain of sense, I-
q. 87, art. 4.

ssibility of a sin of

PAINTING, in the toilet, II-IL.
q. 169, art. 2, § 2.

PARENTS, duties to, II-IL, q. 101,
artt. 1, 2; their claims on chil-
dren already in religion, or called
thereto, II.11. q. jor, art, 4.

ParTIALITY, II-I]. q. 63.

PassioN, what, I-11. q. 22, art, 33
mutual contrariety of passions,
I-1I. q. 23, art. 2; voluntary
element in, I.11. q. 24, arl. 1;
passion antecedent and conse-
quent, 1.1I. q. 24, art. 3, § 5;
sb. q. 77, art. 6; morality of
acts done under passion, I-IL
q. 24, art. 3; enumeration of

jons in the concupiscible
aculty, I.1l. q. 30, art. 2; in
the irascible faculty, 1-11. q, r.:f,
art. 2 ; passions not to be entirely
suppressed, I-II. q. 24, ant. 2;
II-I1. . 138, artt. 1, 8; how
passions come to be at times
synonymous with sins, IL-IL
q. 127, ant. 1,

PaTiENCE, I1-11, q. 136.

PairiotisM, 1I-11, g. 101, art. 1.

PrACE, cffect of charity, II-1I.
q. 29, art. 3.

PerrECTION, how far possible in
this life, 11-I1. q. 184, art. 23
consists essentially in the pre-
cepts of charity, instrumcntally
in the counsels, II-11, q. 184,
art. 3; 5. q. 186, art. 7; state
of perfection, not the perfection
of the individual, 11-11. . 184,
art. 4; degrees of perfection,
I1.11. q. :ﬂ. art. 2; contempt
of perfection, 1I-11. q. 186, art.
2, § 2;4b. q. 186,art. 9,8 3;.
6. q. 186, art. 10, § 3.

Prrjury, I1-11. q. 98.

PRRSEVERANCE, (}l-u. q. 137,

PETTY ECONOMY, a vice, Il.IL
q. 135, art, 1.

PuiLosoruicaL sin, 1-IL q. 71,
art. 6, § §; 45 q. 74, art, 7,
§ 2; 11.IL q. 20, art, g

Prace or worsHIP, 11-11. q. 84,
art. 3, § 2.
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PLATO, his notlon of the pre
existence of knowledge and
virtae in the soul, I-II. q. 6%
art, 1 : Platonic lheology,‘h-l .
q. 94, an, 1.
PLEASURE, not happiness, I-II.
?. 2, art. 6; nor always joy,
-1I. q. 31, art. 3; pleasures of
mind and body compared, I-11.
?. %!, art. § ; pleasure medicinal,
-5 q 31, ant. 5, § 13 4B
?. 35, art. §; a need of man,
-I1. q. 34, art. 1 ; [I-1L q. 168,
art. 2 ; pleasure perfects activity,
I-IL. q. 33, art. 4; good and
evil pleasures, I-11. q. 34, art. 13
temperate use of pleasures, I1-11,
}1. 141, art. 6, § 2; abstinence
rom pleasure, 11-11. q. 142, art,
1396, . 149, art. 3, § 13 db,
q. l?z, art. 2; no mere intensity
of pleasure ever of itself a sin,
(1-I1. q. 153, art. 2, § 2.
Poisons, sale of, 11-11. q. 169, arn.
2, § 4, with note.
Poor, gratuitous professionsl aid
of, 1I-I1. q. 71, art. 1.

PoOSITIVE LAW, as a further deter-

mination of the law of nature,
I-I1. q. 94, art. 3; &. q. 9§,
art, 2; 1I-11. q. 81, art. 2, § 3;
$6. q. 85, art. 1, § 1 45, q. 147,
art

POTENTIAL PARTS of a virtue,
II-11. q. 48, art. 1.
PoverTY, religious, 11-1L. q. 186,
artt, 3, 6; i6. . 188, art. 7,
Power, not happiness, I-IL q. 2,
art. 4.
PraYER, theory of, II-II 1 8;.
ant. 2; what to pray for, II.I1.
q. 83. art, 5; pmayer for tem-
porals, I11-11. q. 83, art. 6 for
enemies, II-11, 1 83, art. 83
vocal prayer, 11-IL q. 83, art.
xa;slltenlion in prayer, II-1L
3, art, 133 prayers,
?i-ll. q. 83, art. 14 ; conditions
under which prayer is heard,
K1-11. q‘Isf" art. lg.lz; sinners’
prayens, I1-IL. q. 83, art. 16.

PresumpTiON, on God's merey,
II-11. q. 21; on one's own
strength, II-11. q. 130,

PRINE, essential idea of, insubor-
dination to God, II-I1. q. 162,
art, §; the most grievous of
sing, II-II. q. 162, art. 6;
capable of causing all sin, though
not the actual cause of all, II-I1.
q. 162, art. 2; pride and unbe-
lief, I1-II, q. 162, art. 6, § 33
pride and imparity, I1-11. q. 162,
ant. 6, § 3; pride and vainglory.
1111, q. 162. art. 8, § 2.

PrizsTHoon, 11-11. q. 86, art. 3 ;
compared with religious state.
II-IL q. 184, ant. 8.

PRIVATE INDIVIDUAL, not to userp
functions of authority, 1-I1. q. 9o,
art. 3, § 2.

PRIVATE WaAR, II-11. q. 40, att. 1,
note. .

ProoicaLity, 1111 q. 119,

Promises, I1-11. q. 110, art. 3,
§

Pno%r.nv. private, I-I1. q. 94,
art. 8. § 33 IL-IL qI 66, art. 2;
avaricious greed of, II-11. q. 118,
art. 1.

Prupence, what, 1I-II. q. 47,
artt, 12, 13; #. q. 119, ant. 3,
§ 3; diflers from art, I.IIL
a. 7, ant. 4; prudence of the

, IL.IL. q. §§, art. 1.

PUNISHMENT, three sources - of,
I-II. q. 87, art, 1; retributive
and preventive, T1-II. q. 108,
art. 4; when preventive pun-
ilslhllnent should be wilhh:g.

-1I. q. 43. art. 7, § 1 ; punish-
ment of the commanity for the
individual, I1-I1. q. 108, art. 1,
§5;:%. q. 108, art. 4,88 1, 2;
punishment as inaking sstisfac-
tion, I.IL. q. 87, art. 6 ; capital

nishment, I1-11. q. 3§, act. 6,

2; #, q. 64, artt. 2, 3; &

. 108, art, 3; for what crimes,

1-1L. q. 66, art. 6, § 2; etemal
punishment, II-KI. q. 87, ast.
34
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PurGATORY, philooophy of, I-II.
q. 87, art,

Pumumum. a I1-11.
q. 133, art. I,

sin,

R.

RasH juocMenT, IIIL, q. 6o,
artt. 3. 4.

READINESS OF HEART, sometimes
a sufficient observance of the
precept, II-11. q. 25, artt. 8, 9;
xtq 40, art. 1, 53 1&. . 72,

oi; . q. 83 art. ; €5,
q. 108, art. 1, § 4.
T 74, art. §;

-Il. q. 74,

REASON, 3in i in, I-11,
. upper and lower,

art. 7.
RcrEaTION, II-IL q. 168, artt.
2.3 4
II-11.

Rmmno nm'rzms.
. 3
RxLics, wearing of, II-11. q. 96,

q. 156, art

art. 4, § 3.
RevLICION, virtwe of, 1111 q. 81,
artt. 3. 4, §; externals of, lﬂ
.81, a1t, 7; 8. q. 83, art. u.
. 84, art. 2; 2. q. 85, ant
l; 18, q. 91.
Rerigious piscussioN, II.I1.
q. 10, art, 7.

RELIGIOUS STATE, why so called,
II-IL q. 81, art, 1, § §; 7b-

srt 1; a state of ec-
&m.a?l ll . 184, art, Pﬂl’:fow

eomptmd mlh the er and
of parish- 111,
184. art. 8 ; religious poverty,

1-11. .186 art. 3 ; religious
chumyq. H-!l q. 186, art. 4;
religious obedience, I1.1L. q. 186,
art. §; why vows in tgion
I1-I1, q. 186, art. 6; subjection

duligimtobkbopu,llll
q. 186, art, §, § 3; renunciation
of honour &yrdlpom.llll.
@llﬂuL7.l4sthmr;d
or

-II q. 18y, m.l,

, art. 43 also study,

II-1L. q. 188, m'f
religious orders, II-II. q. 188,
art. 1; not all religious are
monks, I1-11. q. 188, art. 2, § 3;
observance hetter lhan strictness
" of rule, II.II. q. 1 art. 83
te y of religious,
1L-I1. q. 138, art. 7; entry into
religion, like a second ism,
ILI-IL q, :89. art. 3, § 3; this

well m oung, II-II.
r‘g, ant. t; m!without |
pfmoua II-1

dehbemlon,
. 189, art. 10.
RENUNCIATION, universal, obliga-
tory on all Christiaus, 1I-1I
q. 189, art. 10, § 3.
Rnsr, pleasure of, I.IL q. 32,

; variety of

1, § 3
Rl.snrv'rlox IL-IL q. 62.
R;vmnou, a priors reasons for,
I1-11, q. 2, art. 4.
RICHES, not luppmeu, I-IL q. 3,

mc l’
RIGHTS, natural and positive,
q. §7, art. 3,

I-11.

Rossery, lI-1I. q. 66, art. 8;
mo:g grievous than theft, I1I.11.
q art. 9.

Rosks or OFrick, 11-11, q. 169,
art. 1, § 2.

S.

Sasnararianisu, IL-II. q. 40,
art. 4

SACRRD persons, places, and things,

I1.11, art,
sAcxmélt,y%w God’ alove, ll-gl.
q. Sc

q. 84 art, 1, § 1; 9.
art. 2 a duty of the law of
patare, II-11. q. 8%, at. 1;
sacrifice different from lhnple
o&ﬁ:? II.1I. q. 83, am,
q&sut.nthnuom
oﬂ‘eud ll-ll
Swum:,lll
SaLrs, tnudulem.
arit. 3, 3.

. 85, art. 4.

xﬁx. q 7
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SATISFACTION, to God for sin,
I-1L q. 87, art. 6.
Scndblu.,u:tlvemd passive, 1111
gmg, art. ¥ .not easily taken by
men. II-1L q. 43, art. 53
Phlmee; and of little
ones, ll IL. g4 art. 7.
Science, vlm. I I. q. 57, art. 23
it of science, inordi-
nate, 11-1L. q. 167, art. 1.
Sncr.m.lll q 68, art. 1, § 33

#.q.70,ant. 1, § 2

SELF, well-otdemd love of, 111,
Q. 2§, arit. 4,7.-5q a6,
antt. 3, 4.

S8LF-LOVE, source of all sin, I.1L
q. 77, art. 4 ; in what sense con-
sonant with clnrity, II-1L. q. 19,
ast. 6; 4. q. 35, art, 7.

Sur-nrucwnon IL.IL q. 35,
art, 1, 8 3; ¢ q. 161 art, 3.

SELF-DEPRECIATION, when sinful,
II-11. q. 513, ant. & ; 46, q. 161,
art. 3.

SELY-DEFENCE and killing, IL-11.
q. 64, art. 7; self-defence in a
condemned felon. II-11. q. 69,
art. 4.

SENECA, er, no reliable
nuthorlty I1-11, q. 123, art. 10,
§2

Snvrumn,mof,ln q. 92,
art. %H.Hll-z 19, art. 4,
§1; . q.19, art.

SEXUAL ACT, not of itself sinful,

s.&iﬁ,"ix’ﬂ' q, loo.

SIMULATION, tlv?l sinful, I1I.11.
. 111, art, | ; ib. q. 169, arnt. 3,
ry

170
mo;dn-nmu'qgmn&
turning to, 1.11. q. 78, mt. §,
f1; .ﬂ.{;.m.s ; #.q. 8y,
art. 43 lq.’o,ut.l,!u
%, q. 2, ant. 3; &. 163.
ﬁl ;dnmtlpl;m s
[, Q. I8, art. ¥, § 23 40,
-n.z” Iﬂ.l,llqilﬁ

sopher and by thetheohgian,

1.11.q. 75, a11. 6, § §; sin worse .
than vice, I-11. q. 71, art. 3 ; sins
of omission, l?l q. 75, art. §3
II-I1. q. 79, art. 3 5 spiritual and
camal sins, I-I1. q. 72, art. 2;
the former the more culpable,
I-1I. q. 73, art. §; the more
shameful not always the more
grievous sin, ILIL q. 116,
art. 2, §§ 2, i, comparative gn

vityofsinx. lll 9. 20, art.
. q. 118, art. 55 B. g. 1

. rivil
classes, l»lI.q 73, art. 10; sin
in a religious, II-II. q. 186,

and neighbour, [-11. 1z,m4,
moruludvenulun?l -1, q. 72,
art. 5; 5. q. 88, art. 1; mns
moﬂalandvenmlofunrhud

- q. 88, art. 2; sin always in
the::l‘.y ?ltllot always in the

s q. 76-"‘- 2;
. q. in the

note ; II-IL q lﬁz,ut.s,note,

caunses of nin, II1. 76
stain of sin, 1-II, 32 LA
an object of the will, 1111, q q.4§,
art. 3, § 2.

SINGULARTITY, II-11. q. 187, art. 6,

3
Smuns. charity to, IL-1L q. 35,
6; value of their prayers,
ll 11 q. 83, art. 16.
S1AVERY, 1I- tr. . 104, art. § 3 53,
st bl
LERP, w! Dever &
sin, bat sometimes ‘a;e
quence of a sin ll IL
q. 154, act. §; sleep baths,
s cure for sorrow, I-II q- 38,

Swmf'n 11, q. 38.
vation, | SOCIETY, as an element of ha
nes, L.II, q. 4, ast. 8,

Socuns, his doctrine that virtue

is knowledge, I-1L. q. 8, art. 23
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i, q. 77, art. 2; Socrates on
prayer, 1111, . 83, ant, §.
Sovrcitupg, II-11. q. 5§, art.

6, 7.

SOVRKEIGN, how far bound by law,
I.IL. q. 66, art. §.

SOVEREIGNTY OF THE UPEOPLE,
LIl q. 97, att. 3, § 3, with
note.

SPIRITUALISM, principles by which
to judge of, 1I-11. q. 95, art. 4;
. q. 96, art. 2; . q. 96,
art. 3, § 2.

SPORTIVENESS (ewtrapelia), 11-11.
q. 168, art. 2,

STAGE-PLAYERS, moral position of,
ILIL q. 168, art. 3, § 3.

STATE, or STATUS, legal meaning
of, II.I1. q. 183, art. 1; vnricty
of states, the ulg' of God's
house, IL-IL q. 183, ant. 2;
state of perfection, II-11. q. 183,
art. 43 #5. q. 184, antt, 4, §.

STOICS, their condemnation of all
passions, I-11, q. 24, art. 2; 74
q. 59, arstl, 3, §; their assertion
of the equality of all sins, I-IL.
q. 73 art. 2.

StUDY, application to, Ii-IL
q. 166 ; 1. q. 188, ar, 5.

StupipiTy, how sinful, II-II,
q. 46, art. 2.

SUBJECTIVE PARTS, of a virtue,
1111, q. 48, art. 1.

SuICIDE, [I-1L q. 64, art. 5.

SupxrFLUITIES, what, I1-11.q. 32,
art. 5.

SUPERHUMAN POWER, universal
recognition of some, 11-11. q. 85,
art, 1.

SuPERIORS, why bonoured, IT-II.
q. 63, art. 3.

SUPERNATURAL, what, I-1L. q. 5,
art, §; 5. q. 62, art. 1; 45, q.
91, art. 4; supernatural virtue,
I.II. q. 65, art. 2; destroyed
by one mortal sin, I-I1. q. 71,
art

- 4

Superstirion, I1-1L. qq. 92, 9,

SYMPATHY, short of chlgny, n.ﬁ.
q. 37, art. 2.

T.

TEMPERANCE, proper matter of,
II.1L x? 141, art, 4, with note ;
parts of, 1I-11. q. 143.
TEMPORAL BLESSINGS, prayer for,
II.IL. q. 83, ant. 6.
TEMPTATIONS, some to be fled
from, others to be thought out,

I1-11. q. 3?‘ art. I, § 4.
Teurring Gob, 111 q. 97,
art. 1.
TestiMoNy, conflicting, II.IL.

q. 70, art. 2, § 2.
THerT, 11-I1. q. 66, artt. 3,6, 7.
THEIsM, perfective of humanity,
II-11. q. 81, art. 7.
THEOLOGtCAL  VIRTUES, I.1l.
q. 62.
TIME, its effect on anger and on
love, 1-I1. q. 48, art. 2, § 2.
ToLeraTION, II-IL q. 10,art. 11;
5. q. 11, art, 3.
TRANSGRESSION, as opposed to
omission, II-IL. q. 7&, art. 3;
usually a worse sin than omis-
sion, 1I-11. q. 79, art. 4.
TREATIES, observance of, II-IL
q. 89, art. 7, § 3. note.
TRUTHFULNESS, H-II. q. 109.

U.

UnNion oF Love, I-11. q. 28, art. 1,
§ 2.

UNITY, yeaming after, I-11. q. 36,
arn. 3.

U~seLIZF, temptation to, I.II,
q. 74, art. 10; sin of, II-1I.
q. 10; #, q. 163, art. 7, 513.

Usury, what, and why sinful, I1-11.
q. 78, art. 1.

UriLiTArIANISM, TI-IT. q. 145,
art. 3, with note.

V.
VAINGLORY, why so called, 1I-IL.

q. 1332, art. 1; opposed to mag-



INDEX.

459

nanimity, II-I1. q. 132, art. 2]}
vaingloryand pride, [1-1I. q. 162,
art. 8, § 2; how far lawful to
seek for glory, I1-11.q. 132, art.1.

VALUR, UI-1L. q. 77, art. 1.

VENGEANCE, when lawful, II-11.
q. 108, art. 1; 14. . 158, art. 1,
§ 3; how virtuous, UI-11. q. 108,
art, 2.

VENIAL s1x, I-I1. . 72. art. s. |

VICARIOUS PUNISHMENT, ;-ll. f
q. 87, artt. 7, 8; 111 q. 108,
art. 4, § 1.

Vick, I-IL q. 71.

VIRGINITY, praiscworthy, II-II.
q. 152, art, 2 ; better than mar-
riage, state for state, not indivi- -
dual for individual, II-1I1. q. 152, |
art. 4 ; inferior to the theological |
virtoes, to religion, and to mar-
tyrdom, II-EL 4. 152, art. §;
loss of virginity, how far repa-
rable, I1-11. q. lfz. art. 3, § 3.

VIRTUE, a habit, I-I1. q. §5,artt. 13
how natural, how acquired, I-II.
q. 63, art. 1; how compatible
with a sinful act, I-II. q. 63,
art. 2, § 2366, . 71, ant. 4;
vitue les in the mean, I.IL
q. 64 ; natural and supernatural
virtues, I-II. . 65, art. 2; .
q. 92, art. 1, § 1; division of
natural virtues, I[-II. q. 123,
art. 1 ; intellectual virtues, I-II.
q. 56, art. 3; virtues in the
sensitive appetite, I-II. q. {6.
art. 4 ; virtues in the will, I.IL.
. 56, art. 5 ; difference of moral
from inteliectual virtues, L-II,
. $8, artt, 1, 2 ; inseparability of
the virtues, I-11. q. §8,artt. 4. 5;
i, q. 65 ; cardinal virtues, I-II.
q. 61 ; theological virtaes, I-I1.
. 623 II-11. q. 17, art. 6 ; order
of precedence among virtues,
ll-!?.rq. 104, art. 3; . q. 136,
act. 23 24, q. 161, art. §; mode
of virtue, I-11. q. 100, art. 9;
virtue without charity, what, [-II
?. 65, art. 3; 1111, q. 23, art. 7;
6. q. 32, art, 1, § 1; parts of

virtue, integral, subjective, po-
tential, II-II. q. 48;Jib. . I;P;;
6. q. 143 ; outward act of virtue
somctimes not of the virtue, II-I1.
q. 123, art. 1, § 2; virtue at
times unpleasant to exercise,
IL-IL. q. 123, art. 8.

VOCAL PRAYER, [I-II.q.83,art.12,

VocATION, to religious life, II-11.
q. 189, art. 10.

VOLUNTARY, directly and indi-
rectly, 1-Il. q. 6, art. 3; 4b.
q. 73 art. 8; 6. . 77, ant. 7
voluntariness  diminished by
ignorance, I-I1. q. 6, art. 8; 58,
q. 76, art. 4; by fear, I-11. q. 6,
art. 6; by passion, [-II. q. 77,
artt, 6, 7.

Vow, threc essentials of II-II.

. 88, art. 1; of the better good,
?l-ll. q. 88, art. 2 ; wisdom and
merit of vows, I1-11.q. 88. artt.
4. 6; vows of religion, II-IL.
q. 186, art. 6 ; dispensation from
vows, II-1I. q. 88, art. 10;
limits of the dispensing power,
IT.I1. q. 88, art. 12, § 2.

W,

WaR, II-11. q. 40 ; 4. q. 188, art.

\VILLI. sin not confined to mcht'ed'
I-1L q. 74, art. 2 ; will regu
by the will of God, a rule for
other wills, 1I-11. q. 37, art, 1,
§1.

WispoM, distinct from science,
I-11. q. §7, art. 2.

W1t at another’s expense, I1-II.
q. 72,art. 2, § 1.

WITNESSES, recunciliation of, {I-II.

q. 70, art. 2. § 2.
Worsnte, 11-11. qq. 81, 84, 85, 91.

Y.
YoutH. hopeful, I-II. q. 40.
art. 6.

2.

ZralL, [-If. q. 28, art. 4.
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Price 53,

« Father Rickaby's Moral Phkilosophy, or Ethics and Natwral Law
(Longmans) is the first of a series of * Manuals of Catholic Philo-
sophy.' The author is 2 member of the Society of Jesus, and his
work embodies the substance of a course of lectures delivered for
eight years in succession to the scholastics of that Society, at
St. Mary's, Stonyhurst. The arrangement is methodical, and the
style clear and condensed. Many of the sections are supplied with
lists of passages for reading, selected from such authors as Plato.
Aristotle, St. Thomas Aquinas, Paley, and Mr. Ruskin. The work
is a new and important departure, and deserves to be read by others
than those for whom it is primarily intended.”—Scottish Review.

* The style of the book is bright and easy, and the English (as
we need not say) extremely good. . . . The manual will be welcome
on all sides as & sound, original, and fairly complete English treatise
on the groundwork of morality.”—Dsblin Review.

“The work, to the ordinary reader, is interesting enough to
absorb the attention, to the student of Ethics it has a double value
—simplicity of style, as well as full knowledge of the subject and
its various branches. We are glad that the price of the book puts
it within reach of the great mass of the people."—Catholic Times.

'* As regards the style of the book, it is, as a rule, clear, terse,
and simple; and there are many passages marked alike by sound
sense and by elevation of tone.”"—Yournal of Edxcation.

** Father Rickaby, with his Aristotelian and scholastic training,
is always definite and clear, distrustful of sentiment, with an answer
ready for every assailant.”—Mind, No. 54.

* Father Rickaby's style of exposition will be found singularly
clear and fresh, and his power of elucidating the bearing of an
abstruse thought by some historical illustrations singularly happy
It shonld be apecified also as one of the features in the book, that
it keeps clnse on the track of Aristotle, and is careful to expound his
pregnant but perplesing epigramsa.”"—The Month.
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course uf the exact scicnees has been successiully set on fuut, by establishing
professorships, and by publishing in the vernacular for their students teat-
ks of Philosophy, following the principles of St. Thomas Aquinas, On
this work We earnestly congratulate the Superiors and teachers of the
College, and by letter We wish affectionately to express Qur good-will
towards them.”
1. Logic. By Ricuarn F. CLarke, S.J., formerly
Fellow and Tutor of St John's College, Oxford: Classical
Examiner in the Royal University of lreland. Price ss.

2. First Principles of Knowledge. By Joun Rickapy,
S.J., Professor of Logic and General Metaphysics at St. Mary's
Hall, Stonyhurst Second Edition. P’rice ss.

3 Moral Philosophy (Ethics and Natural Law).
By Joserit Rickanrv, S J.. M.A. Lond.: Professor of Ethics
at St. Mary’'s Hall, Stonyhurst. Second Edition. Price ss.

4 Natural Theology. By Bernarn Boepper, S.J.,
Professor of Natural Theology at St. Mary's Hall, Stonyhurst.
Price 6s. 6d.

. Psychology. By Micuaer Maneg, S.J., M.A.

5 s&:nd.‘ %ryofessor of Mental I‘hi]osophy, at l:myhurst
College. TPrice 6s 0d. .

6. General Metaphysics. By Joux Rickasy, S.J.
Price 5s. o .

Subscription for the WHoLE Skriks, post free,
24s.  {including Supplementary Volume, 28s. 6d.)
Subscriptions will be received by Mr. Fames Stanley,
Manresa Press, Rochampton, London, S.W ., and not bz the
Publishers,

Supplementary Volume.

Political Economy. By C. S. Devas, Esq.,, M.A,,
Examiner in Political liconomy in the Royal University of
Ireland. Price 6s. 6d.
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Some Opinions of the Press,

LOGIC.

"We must congratulate the cditor of the series of Catholic
Manuals of Philosophy on affording such a valuable contribution
to English Catholic literature. The easy style throughout, the
clearness of exposition, and the well-chosen examples, make the
book at once attractive to the general reader, and of inestimable
use to the special student. But the highest excellence of the work,
and the one which characterises the series conceived and edited by
the author, is sympathy with the intellectual atmosphere in which
we live, with its difficulties, with its strength, and with its weak-
ness.”—The Tablet.

** An excellent text-book of Aristotelian logic, interesting, vivid,
sometimes almost racy in its illustrations, while from first to last
it never, so far as we have noticed, diverges from Aristotelian
orthodoxy.”" —Guardian.

" Though Father Clarke mainly concerns himself with Formal
Logic, he occasionally, for the sake of edification, makes excur-
sions into wider ficlds. Adopting the standpoint of 'moderate
realism,’ he directs his chief attack against the limitation of the
Principle of Contradiction, the nominalist statement of the Principle
of ldentity, and the theory of conception set forth by Mill. The
arguments usually employed in these time-honoured controversies
are marshalled with mach vigour. . . . The uncontraversial portions
of the book are extremely clear, and the descriptions of the various
forms of syllogism as little dry as their subject-matter permits.” —
Saturday Revicw.

** In its general outline it follows the order of the Formal Logic
which is still required in the Oxford schools, and is familiar to
most people who arc in any way interested in philosophy. The
author has had a wider aim in view than merely providing 2 manual
for Catholics; he would appeal also to perplexed Protestants, and
to women who have shared the advantages of higher education.”—
Church Quarterly.

FIRST PRINCIPLES OF KNOWLEDGE.

*“The volume before us is a solid fundamental exposition of what
is known by modern logicians as* Applied Logic,’ or a treatise on the
* Philosophy of Certitude.’ It defends the objective reality of human
thought against the false systems of idealism.” —Ave Maria Magazine.

“1It is a hopeful sign of the times that a Catholic professor
should freely enter the lists of debate in opposition to acknowledged
masters of recent philosophy. The Jesuit Father is no respecter

."—TFonrnal of Education.

** These Manuals are worthy of the widest circulation. They will
clear away many poKular delusions, much confusion of thought and

uage. They will help to strengthen many minds to strive fear-
lessly and perseveringly in the search of truth.”'—Bombay Catholis
Examiner.

It is a valuable treatise in every sense of the word We have
read it with the greatest pleasure. _The style carries on the reader,
and the several points are introduced witha truth and accuracy in
pleasing contrast to the lumbering sophistries of many who call
themaelves philosophers and are not.”—Catholic Times.



PSYCHOLOGY.

*_ . . The author has proved himself a thoroughly competent guide
and teacher on the subject of his work. Almost every page of his
book bears the marks of careful thought and wide reag;ng. .. Taken
for what it professes to be, this is an excellent manual. Tt deserves
and will repay study.”—The Scotsman, August ¢, 1890,

*This book, by the Professor of Mental Philosophy at Stony-
hurst College, is a sober, scholarly, and important work. . . . The
author's treatment of Psychol is simple, logical, and graceful,
His definitions are clear and precise, his style is crisp and nervous,
and his knowledge of the literature of his subject is very consider-
able.—~Educational Review, June, 1891,

*This Manual is an able and well-considered effort to reconcile
medizval and modern philosophy. The author bases his argument
mainly on the works of Aquinas and the schoolmen, but he gives
fair recognition to modern philosophers and to modern science. . . .
We can commend the book to students of Natural Theology and
Psychology.”—The Church Reiview, September 26, 18g0.

** Father Maher's joining of old with new in his Psychology is
very skilful; and sometimes the highly systematized character of
the scholastic doctrine gives him a certain advantage in the face
of modern psychological classifications with their more tentative
character. . . . The historical and controversial parts all through
the volume are in general very careful and well managed.”'—Mind.

* The author is always lucid. cogent, and learned. His know.
ledge of the works of writers on Puychology is thorough and sound,
nmfresnlts in a most valuable aid to the student : particularly good
examples of this are his historical skeiches of the Theories of
External Perception, General Cognition, and the Moral Sense,
whilst the historical references and notes on almost cvery point

should prove extremely helpful.”— The University Correspondent,
November, 1890.

* This work cannot be too highly recommended.”—The Tablet,
November 1, 1890

. . . The book is a distinct gain to psychologica! science, and
places its author in the front rank of the clear, deep thinkers of our
time. It is a thoroughly scientific work, evincing on the part of Its.
author great powers of analysis and discrimination, with the most
profound and varied knowledge of philosophical literature.”—Ths
Ivish Ecclesiastical Record, January, 1891.

* The wording ia careful, precise, and unmistakable. . . . Rarely
is there to be found at one time in a philosophical treatise of its
dimensions, its wideness of scope anvr fulness of treatment, its
accuracy, its order and method in arrangement, its power of pene-
tration and acuteness of criticism, its justice, moderation, and
vigour in argament ''~—7T&s Lycewm, October, 1890,
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, 4. The Life and Letters of St. Francis Xavier.
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Daily Duties: An Instruction for Novices. 6d. net,
by post 7d.

Meditation: An Instruction for Novices, 6d. net,
’ by post 7d.

Vocation: or Preparation for the Vows, with a

ﬁ::ther instruction on Mental Prayer. 6d. net, by post
7

Instructions for Novices, The three above
Instructions together, -in cloth, post free, 2s, net.



A Remembrance for the Living to Pray for
the Dead. By Father James Mumford, S.J. Reprinted
from the Author’s improved Edition, published in Paris,
1661 ; with an Appendix on the Heroic Act by the Rev.
John Morris, S.J. Third Edition., 2s.6d.

The Heroic Act, printed separately, 1d.
The Devotions of the Lady Lucy Herbert of

Powis, formerly Prioress of the Augustinian Nuns at
Bruges. Edited by the Rev. John Morris, S.]. 3s. 6d.

The Order for the Dedication or Consecration
of a Church. Translated from the Roman Pontifical.
New Edition. 1s.

The Rite of Conferring Orders. Translated, with

Annotations, from the Roman Pontifical. 1s,

The Text of the Spiritual Exercises of St.Ignatius,
translated from the original Spanish. 2s. 6d.

The Spiritual Exercises of St. Ignatius. Medita-
tions for Eight Days’ Retreat. Second Edition. Crown
8vo, cloth, 2s. 6d.

The Gifts and Fruits of the Holy Ghost, con-
sidered in the Youthful Martyrs, for the spiritual profit
of the young, who are desirous to preserve the treasure
of the Holy Faith. With short Preface by W. H.
Anderdon, 5.J. Red cloth, gilt, suitable for presents, zs.

‘The Life of Blessed Margaret Mary. Third Edition.
By the Rev. George Tickell, S.J. Cloth, 6s.

Records of the English Province of the Society
of Jesus. By Henry Foley, S.J. Vols. 1. 1o VI, Six
Guineas, Vol VIL in two Parts, price 218, each. This
Volume presents the entire English Province, from its
commencement in 1620-1 to 1773, with Notices of
Deceased Members to the year 1883. The entire set,
£8 8s, net.

m‘;\in living man is likely to see these Records superseded, or diminish in

. + . The more widely they are known, the mote highly will they be
appreciated.— TAe Athenaum.



BY THE REV. R. F. CLARKE, S.J.
The Existence of God: A Dialogue. Fcap. 4to,

cloth, 2s.

A Pilgrimage to the Holy Coat of Treves. With

an Account of its History and Authenticity. With:
Twelve beautiful Illustrations, Crown 8vo, cloth, 4s.

The Pope and the Bible. Wrapper, 6d.

Theodore Wibaux, Pontifical Zouave and Jesuit.
By Father du Coétlosquet, S.J., with an Introduction by
the Rev. R. F. Clarke, S.J. Crown 8vo, handsomely
bound in blue and gold. ss.

BY THE REV. P. GALLWEY, S.J.

Salvage from the Wreck. A few Memories of

Friends departed, preserved in funeral discourses. With.
Eighteen Portraits. Cloth, 7s. 6d.

Apostolic Succession. A Hand-book. Second
Edition. Cloth, 1s.

Twelve Lectures on Ritualism. Vol I. Lectures
I.—VIILl. : Ritualism not blessed by Heaven; not
Catholic ; ertirely opposed to our Lord’s plan of one
Sheepfold governed gy one Shepherd. and to the faith of
the Early Church. Vol. IL Lectures IX.—XIL.: Anglican
Orders, and the Anglican Confessional. By the Rev,
P. Gallwey, S.J. Price, two vols,, 8s.

Select Works of the Ven. Father Nicolas
Laancicius, S.].
Vol. . THE YRARLY EIGHT DAYS' RETREAT, AND HOW
TO PROFIT BY IT. 6s. 6d. each.

Vol II. ON RASH JUDGMENTS AND ARIDITY. 6s.6d. each.

The Precious Pearl of Hope in the Mercy of God.
Translated from the Italian. 4s. 6d.

An Hour before the Bleased Sacrament: or, With
my Crucific. 4d



BY THE REV. W. H. ANDERDOY, 8.].

Fasti Apostolici. An Annual Record, from our
Lord's Ascension to SS. Peter and Paul’s Martyrdom.
With copious Notes and Appendix. Second Edition
Small gto, 184 pp. Cloth, 3s. 6d. -

Britain's Early Faith. With copious Notes and
Appendix. Seventeen chapters, 244 pp. Cloth, 3s.

Afternoons with the Saints. Tenth Edition. 394 pp.
Cloth, 3s. 6d. ; French Edition, 2s.

Evenings with the Saints. Cloth, 3s. 6d.

Bracton: A Tale of 1812, Second Edition, Thirty
additional pages. Cloth, 2s.

In the Snow. Ninth Edition. Cloth, 2s.

The Catholic Crusoe. Ninth Edition. With Twelve
Ilustrations. Cloth, 3s. 6d.

Luther. In Four parts. 172 pp. Cloth, 1s;
wrapper, 6d.

Is Ritualism Honest? Three Lectures. Third
Edition. Including Begging the Question. 6d.

Via Crucis: translated from the original of St
Leonard of Port Maurice. Stanzas of the Stadas, chiefly
by Aubrey de Vere. Seventh Thousand. 3d. and 2d.

‘The Old Religion of Taunton. 2d.

Five Minutes’ Sermons for the Sundays throughout
the Year.
PART THE FIRST. From Trinity Sunday to'the Twelfth
Sunday after Pentecost. 6d.
PART THE SECOND. From the Thirteenth to the Twenty-
fourth Sunday after Pentecost. 6d.



Fourth Centenary of the Birth of St. [pnatius.
St. Ignatius Loyola and the Early Jesuits. B

Stewart Rose. With about 100 Ilustrations. Hand-
somely bound in cloth, extra gilt. Price 1§s. net.

The Fourth Centenary of the Birth of St. Ignatius Loyola has been
chosen for bringing out an Iz‘nn'rc}v New and Rickly-lllustrated Edition
of this popmiar Life of the Saint and of his Early Companions.

The quantity of fresh and important material which, since the last
Edition, hus been brought to light, and cspecially the new Spanish publi-
cation of ** Letters of St. Ignatius’' (Cartas de Sam /gnacio), of which the
sixth and last volume has so lately appeared, have thrown a flood of light
on the central figure and on all its surroundings. By a careful revision,
everything of interest has been embodied in this new Lidition, which forms
the last and most complete sketch of a period of Church history of
absorbing interest.

But jts chief value will be found in the clearer knowledge which it gives
us of the wondedul personality of the Saint, Founder, and Reformer :
thanks to his spsissima verda, which his letters and other sources enable
the author to place at first hand before the Iinglish pubhc., It can almost
be said that, through these authentic documents, we know him better
nowadays than even those who lived with him and were privileged by his
closest confidence.

‘To add to the value of this Edition, the whole has been illustrated by
careful drawings of scenes and subjects connected with the life, from the
hands of Messrs. H. W. and H. C. Brewer, and of Mr. L, Wain. The
drawings are from photographs or from sketches made on the spot, and
they are for the most part quite new to the artist's pencil  All care and
research has been employed. where possible, as the Appendix will show, to
make an exact restoration of the towns and places as they were in the time
of St. Ignatius, and the name of Mr. H. W, Brewer is sufficient guarantee
for the excellence and fidelity of such restorations.

These alone give to the work a special value for the archarologist or
historian, while t df thoroughly enable the ordinary reader to realize the
scene and surroundings of the story. As all reproductions of mere works
of art, however beautiful, have excluded, the portraits are compara-
tively few, for none have been admitted without well-grounded provis of
authenticity.

The book forms a handsome work of some 600 pages, super-royal 8vo,
and is brought out under the i diate superintend of the Rev. W. H,
Eyre, S.].

Life of St. Aloysius Gonzaga. By Father Virgil
Cepari, S.J. A New Translation, with Notes from
Original Sources, Letters and Documents, and a List of
the English Contemporaries of St. Aloysius at Rome,
and other matter of interest to English-sfcaking Catholics.
Editﬁei by Rev. Francis Goldie, S.J. In cloth extra gilt,
128,

MANRESA PRESS, ROEHAMPTON, LONDON, S.W,
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