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BRIEF OF
HIS HOLINESS POPE BENEDICT XV.

To our well-beloved son Thomas Pégues of the Order
of Friars Preachers.

BELOVED SON,
Greeting and Apostolic Benediction.

The manifold honours paid by the Holy See to St.
Thomas Aquinas exclude for ever any doubt from the
mind of Catholics with regard to his being raised up by
God as the Master of Doctrine to be followed by the
Church through all ages. It was therefore fitting that
the singular wisdom of the Holy Doctor should be made
accessible not only to the clergy but to the faithful in
general, and to whomsoever desired to make a deeper
study of the things of religion; for in very truth, the
nearer one approaches to the light, so much the more
is one enlightened.

Much praise is therefore due to you first of all because
you have undertaken to write a commentary in your
mother tongue* upon the greatest work of the Angelic
Doctor, viz., the Summa Theologica (the volumes already
published of this work show what success has attended
your labours); and, secondly, because you have recently
published the Summa Theologicain theform of a catechism.
Therein you have aptly accommodated the riches of the
great genius to the understanding of the less instructed

* French.
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as well as of the learned; briefly and succinctly you have
expounded the doctrine, and in the same luminous order
as that of the Angelic Doctor whose treatise is more
lengthy and more detailed.

We congratulate you sincerely on this fruit of your
labours which shows your masterly knowledge of St.
Thomas’ doctrine. We hope, therefore, through your
love of Holy Church that this work will bring many souls
to a sound knowledge of Christian doctrine.

As a mark of the divine largess and in testimony of our
own special good will we impart in all affection to you and
to your pupils the Apostolic Benediction.

Given at Rome at St. Peter’s the fifth day of February,
1919, in the fifth year of our Pontificate,

POPE BENEDICT XV.




FOREWORD

THE author of the original work asked me personally
to translate his book into English. I have done so; but
the genius of the English language did not permit a
literal translation. The present book is therefore in
some sense rather an adaptation than a literal translation,
although the latter has been strictly adhered to wherever
possible.

In the original work the answer always repeats the
whole question word for word; in the cause of brevity
and sometimes for clearness’ sake, I have adopted the
simple answer of “ yes’ or “no” lest the reader tire
with the insistency of the ceaseless repetition.

Those readers who wish to study the doctrine more
deeply will find much help in the references quoted at
the end of most of the answers to the questions; they refer
to the Summa Theologica itself, which has been translated
literally into English* by the Dominican Fathers of the
English Province. To take an example: On p. g of this
book there is the question: Does the Providence of God
extend also to inanimate things? And the answer: Yes,
for they are a part of God’s handiwork (XXII. 2, Obj. 5).
The reference here quoted means that the doctrine in its
every detail is to be found in the reply to the sth Objec-
tion of the 2nd Article of the 22nd Question of the First

* To be had of Burns, Oates and Washbourne.
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viii FOREWORD

Part of the Summa. It should be noted that the citation
of “ First Part” is not added to the quotation for the
simple reason that the particular * part ” of the Summa
to which the quotation refers may easily be found by
consulting the table of Contents. Moreover, whenever
necessary and in order to give additional strength to the
doctrines of St. Thomas, reference has been made to the
new Code of Canon Law; e.g., on p. 289 (Code, Canon
1036). Thus this work is brought up to date.

AW,
RoME,
Feast of St. Nicholas
(December 6, 1921).
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THE FIRST PART

OF GOD

(THE SOVEREIGN BEING; THE SOURCE AND
MASTER OF ALL THINGS)

The Divine Nature and Attributes.

The Blessed Trinity.

The Creation: Angels, the World, Man.
The Divine Government,






CATECHISM OF
THE “SUMMA THEOLOGICA

I.—-OF GOD’S EXISTENCE

Does God exist?

Yes, God exists (I1.).

Why do you say that God exists? (11. 3).

Because if God did not exist, nothing would exist.

How do you prove that if God did not exist nothing would
exist ?

It is proved by this argument: That which exists
through God only, would not exist if God did not exist.
But whatever exists that is not God, exists through God
only. Therefore, if God did not exist nothing would exist.

But how do you prove that whatever exists that is not
God, exists through God only?

By this argument: Final analysis shows that that which
does not exist of itself, can only exist through some other
which exists of itself; and this latter we call God. But
whatever exists that is not God, does not exist of itself.
Therefore final analysis shows that whatever exists that
is not God, exists through God only.

But how do you prove that whatever exists that is not
God, does not exist of itself?

By this argument: That does not exist of itself, which
has need of some other. But whatever exists that is not
God, has need of some other. Therefore whatever exists
that is not God, does not exist of itself.

But why is it that whatsoever has need of another, does
not exist of itself?

Because that which exists of itself, neither depends nor
could it depend upon anything or anybody; on the other
hand, whatever has need of something or somebody,
depends upon this something or this somebody.

3



4 CATECHISM OF THE ‘““ SUMMA THEOLOGICA ”’

But why do you assert that what exists of itself neither
depends nor could depend on something or on somebody?

Because, existing of itself, it has everything in itself
and through itself, and can receive nothing either from
anything or from anybody.

Therefore every existing thing that has need of some other,
manifestly proves by its very existence that God exists?

Yes. Every existing thing that has need of some other
manifestly proves by its very existence that God exists.

What then do those say who deny the existence of God?

They say that what has need of all has need of nothing,
and conversely.

But surely that is a contradiction?

Precisely; one cannot deny God without falling into
contradiction.

Is it then foolish to deny the existence of God?

Yes, it is indeed foolish to deny the existence of God.

II.—OF GOD’S NATURE AND ATTRIBUTES

(a)

Who is God?

God is a spirit, in three persons, the creator and
sovereign Lord of all things.

What is meant by saying that God is a spirit?

By this is meant that He has no body, as we have, and
that He is free from all matter, and that in Him there is
nothing distinct from His being (I1I. 1-4).

What does this imply in God?

It implies that God is not a being like any other being
which is this or that determined being; for He is in the
true sense of the word most transcendental and most
absolute; He is Very Being (III. 4).

Is God perfect?

Yes, God is perfect, for He lacks nothing (IV. 1).

Is God good?

Yes, God is Very Goodness; for He is the beginning
and the end of all love (VL.).
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Is God infinite?

Yes, God is infinite, for He has no limits (VIL. 1).

Is God everywhere ? \

Yes, God is everywhere, for all that is, is in Him and
through Him (VIIL,).

Is God unchangeable ? .

Yes, God is unchangeable because possessing all things
He can acquire nothing (IX.).

Is God eternal?

Yes, God is eternal because in Him there is no suc-
cession (X.).

Are there several Gods ?

No, there is only one God (X1.).

()

Why are these divers attributes affirmed of God?

Because if He had them not, He would not be God.

How do you prove that if God did not have these at-
tributes He would no longer be God ?

Because God would no longer be God if He were not
He who exists of Himself. But He who exists of Him-
self must be perfect, since He contains all in Himself;
and if He is perfect He is good of necessity. He must be
infinite, for if not something or other could act on Him,
and thereby limit Him; and, if He is infinite, e must
be everywhere. He must be unchangeable, for if not
there would be something whereof He had need, and if He
is unchangeable He is Eternal, since time implies suc-
cession which involves change. On the other hand, since
He is infinitely perfect He can be only one; for two things
infinitely perfect are absolutely impossible, since there
would be nought in one whereby it was distinguished
from the other (I11.-X1.).

(©)

Can we see God in this life?
No, we cannot see God in this life, the obstacle being
our mortal body (XII. 11).

-
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Can we see God in heaven?

We can see God in heaven with the eyes of the glorified
soul (XII. 1-10).

How can we know God in this life?

We can know God in this life by reason and by faith
(XII. 12, 13).

What is meant by knowing God in this life by our reason?

It is to know God through the creatures He has made
(XII. 12).

What is it to know Him in this life by faith?

It is to know God by what He has told us Himself
about Himself (XII. 13).

Of these two kinds of knowledge that we can have of God,
which is the more perfect?

Without doubt, the more perfect is the knowledge we
have of Him by faith. For by it we see God in a light
wherein the eye of reason fails; moreover, even though
there are shadows and sometimes an impenetrable dark-
ness for us here below, nevertheless the light of faith is
none other than the dawn of heaven’s vision which is to
be our happiness through all eternity (XII. 13).

(0)

When we speak of God, or endeavour to express our thoughts
concerning Him, have the words we use a correct meaning ?

Most certainly: for these words, although used prim-
arily to designate the perfections in a creature, can be
transferred to designate what in God corresponds to
these very perfections (XIII. 1-4).

When applied to God and to creatures, have these words
the same meaning or one wholly different?

When applied to God they have the same meaning but
in a superlative degree, that is, when used to designate
perfections in creatures in the fulness of their meaning,
they truly signify these perfections: whereas when used
to designate the divine perfections, or whatever is attrib-
uted to God, if all that they tell is verily in God they do
not tell fully the perfections they express in God (XIII. 3).
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Then whatever we may tell of God, and however exalted
be our expressions concerning Him, for us God ever remains
unutterable?

Yes; but in this life we cannot do anything more salu-
tary, more perfect, and more noble than speak of Him and
of all that concerns Him even though our thoughts fall
short of Him and our speech fail (XIII, 6-12).

III.—OF THE DIVINE OPERATIONS

What is the life of God?

He lives in Hisknowledgeand inHis love(XIV.-XXVL.).

Does God know all things?

Yes (XIV. 3).

Does God know all that happens on earth?

Yes (XIV. 11).

Does God know our secret thoughts ?

Yes (XIV. 10).

Does God know the future?

Yes (XIV. 13).

Houw is this knowledge in God ?

The reason is because God who is utterly immaterial
has a mind that is infinite. Hence no thing that is, that
will be, or can be in no matter what being is hidden from
Him, since everything is related to His knowledge as
effects are related to their causes (XIV. 1-35).

, (8)

Has God a will?

Yes; for wheresoever there is mind, there also must be
will (XIX. 1).

Do all things depend on the will of God ?

Yes; because God’s will is the first and supreme
cause of all things (XIX, 4-6).

(8)
Does God love all His creatures?
Yes, for He made them out of love only (XX, 2).
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Does God’s love for His creatures produce any effect in
them?

Yes, the effect of God’s love in His creatures is the
good found in them (XX. 3, 4).

| (©)

Is God just?

Yes, God is Very Justice (XXI. 1).

Why is God Very Fustice?

God is Very Justice because He gives to each creature
what is due to its nature (XXI. 1-2).

Is there any special kind of God’s justice towards men ?

Yes; and it consists in this, that He rewards the good
and punishes the wicked (XXI. 1, Obj. 3).

Does God reward the good and punish the wicked in this
life?

Only in part does God reward the good and punish
the wicked in this life.

Where does God fully reward the good and punish the
wicked ?

In heaven God fully rewards the good, and in hell
fully punishes the wicked.

()

Is God merciful ?

Yes (XXI. 3).

In what does the mercy of God consist ?

It consists in this, that He gives to each thing even more
than is due to its nature; likewise He rewards the good
more fully than they deserve and punishes the wicked
even less than they deserve (XXI. 4).

()
Has God any care of the world?
Yes; and it is called providence (XXI. 1).
Does the providence of God extend to all things?
Yes, for there is nothing in the world that God has
not foreseen and pre-ordained from all eternity (XXII. 2).
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Does it extend also to inanimate things?

Yes, for they are a part of God’s handiwork (XXII. 2,
0}Y. 35).

Does it extend to the free acts of man?

Yes; and by this is meant that every free act of man is
subject to the ordering of Divine Providence, and in these
acts there is nothing but what Ged ordains or permits;
for in no sense does man’s liberty imply man’s independ-

ence of God (XXII. 2, O)j. 4).
(F)

Has God’s providence in regard to the elect any special
name?

Yes, it is called predestination (XXIII. 1).

What does predestination imply with regard to those
whom it concerns ?

It implies that these one day shall possess the happiness
of heaven (XXIII. 2).

What are those called who never attain to this happiness?

They are called the reproved or the non-elect
(XXIIL. 3).

Why is it that the predestined atiain this happiness while
the reproved or the non-elect do not?

It is because God chooses the predestined by a love of
predilection, in virtue of which He so arranges all things
in this life that ultimately they reach the happiness
of heaven (XXIII. 4).

And why is it that the reproved or the non-elect do not
ultimately reach the same happiness?

It is because God does not love them with the same
love as He loves the predestined (XXI1II. 3, Obj. 1).

But surely this is unjust on God’s part?

No, it is not unjust, because no one has a right to the
happiness of heaven; and those who reach heaven do so
by the grace of God only (XXIII. 3, O)j. 2).

But those who do not reach heaven, will they be punished .
for not getting there?

They will not be punished for not getting there except
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in so far as their sins prevented them from getting there
(XXIIL. 3, 0. 3).

Is 1t true that man is prevented from reaching heaven by
his own faul ?

Yes, it is through man’s own fault if he does not reach
the happiness of heaven which God offers to all; man who
is free either does not respond to the offer made him by
God or he spurns it by seeking his own ends (ibid.).

Does this despisal or the choosing of one’s own ends
outrage God?

Yes, such is an outrage against God; moreover when
this is due to one’s own personal sin, it merits the most
severe chastisement (ibid.).

Do those who respond to God’s offer and who reach the
happiness of heaven owe it to God that they responded to His
offer, and is it due to Him that they merit their happiness?

Yes, they owe it all to the predestination of God
(XXIIL. 3, Obj. 2).

Does God make this choice from all eternity ?

Yes (XXIII. 3, Obj. 2).

What does this choice imply with regard to those whom
it concerns?

It implies that God has fixed for them a place in heaven
and that by His grace He guides them towards heaven,
which eventually they reach (XXIII. 5-7).

What should men do at the thought of this eternal choice
of predestination ?

They should rely completely on the grace of God in
the endeavour to know for certain, in so far as this is
possible on earth, that they are among the elect (XXIII. 8).

()

Is God almighty ?

Yes (XXV. 1-6).

Why is God almighty ?

Because since God is Very Being, whatever is not
opposed to the idea of being is dependent upon Him
(XXV. 3).
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(1)
Is God happy?
Yes, God is Very Happiness; for He enjoys in an

infinite manner the infinite good which is none other than
Himself (XXVI. 1-4).

IV.—OF THE DIVINE PERSONS
(a)

What is meant by saying that God is a spirit in three
persons?

By this is meant that each of these three persons is the
self-same spirit, who is God, with all the attributes of
divinity (XXX. 2).

What are the names of the three persons?

They are called the Father, the Son, and the Holy
Ghost.

Who is God the Father?

God the Father is He who, without principle Himself,
begets the Son, and from whom proceeds the Holy Ghost.

Who is God the Son?

God the Son is He who is begotten of the Father,
and from whom (with the Father as co-principle) proceeds
the Holy Ghost.

Who is God the Holy Ghost?

The Holy Ghost is He who proceeds from the Father
and the Son.

Abre these three divine persons distinct from God Himself?

No.

Are they distinct from each other?

Yes.

What is understood by saying that the divine persons
are distinct from each other?

By this is understood that the Father is not the Son
nor the Holy Ghost; that the Son is not the Father nor
the Holy Ghost ; and that the Holy Ghost is not the Father
nor the Son.
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Can these three persons be separated from each other ?

No.

Were they together from all eternity?

es.

Has the Father, in relation to the Son, all that we have
affirmed of God?

Yes.

And have the Son in relation to the Father, and the
Father and Son in relation to the Holy Ghost, all that we
have affirmed of God?

Yes.

And in relation to the Father and the Son, has the Holy
Ghost likewise all we have affirmed of God?

Yes.

Are these three, thus related to each other from all eternity,
three Gods?

No. They are not three Gods, but three persons, each
of whom is identified with the self-same God, and yet
withal remain distinct from each other.

Do these three persons form a veritable society ?

Yes, they form a veritable society, and such as is the
most perfect of all societies (XXXI., Obj. 1).

Why is this society the most perfect of all societies ?

The reason is because each of these three is alike
infinite in perfection, in duration, in knowledge, in love,
in power, and in happiness; and hence their joy in each
other is infinitely rapturous.

()
How do we know there are three persons in God?
We know this by faith.
Could reason, without the help of faith, know that there
are three persons in God ?
No (XXXII. 1).
When faith tells us there are three persons in God, can

reason understand this?
No. Even though faith tell us this, reason fails to

understand (XXXII. 1, O¥j. 2).
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What are these truths called that are beyond reason’s
grasp and are known by faith only ?

They are called mysteries.

Is the doctrine of the three Divine Persons a mystery ?

Yes; and it is the most inscrutable of all mysteries.

What is this mystery of the three Divine Persons called?

It is called the mystery of the Holy T'rinity (XXXI. 1).

Shall we ever come to know the Holy Trinity in itself?

Yes, some day we shall know the Holy Trinity in itself,
for this knowledge will constitute our eternal happiness in
heaven.

Is it possible on earth to get a glimpse of the beauties of
this mystery of the Holy Trinity by a consideration of those
actions which are proper to intellectual beings?

Yes, for these actions imply in an intellectual being the
twofold relation of principle and term whether the action
be one of thought or of love; for faith teaches us that in
God in the act which is thought, the Father has the
nature of the principle that expresses and the Word the
nature of the term expressed; and in the act which is
loving, the Father and the Son are co-principles of love
in relation to the Holy Ghost who has the nature of the
one loved.

What then is the ultimate reason of the mystery of the
Holy Trinity in God?

It is the infinite richness or fecundity of the divine
nature which demands the existence of these mysterious
processions, which are called processions of origin
(XXVILI. 1).

(©)

What are these processions of origin called in God?

They are called generation and procession.

What is the consequence of this generation and this
procession in God?

The consequence is that between the two terms of
generation and the two terms of procession there are real
relations which are constituted by these different terms.
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What are these relations in God?

They are four in number, and are called Paternity,
Filiation, Active Spiration, and Procession (or Passive
Spiration) (XXVIIL. 4).

Are these divine relations the same as the Divine Persons?

Yes (XL. 1).

Why is it then that there are four divine relations and yet
only three Divine Persons?

The reason is because one of these relations, viz.,
Active Spiration, not being relatively opposed either to
Paternity or Filiation, but on the contrary belonging to
both Father and Son as one principle, it follows that the
two persons, Father and Son, the one constituted by
Paternity the other by Filiation, can be the subject of
Active Spiration, which thereby does not constitute a
separate person but which belongs equally to the person
of the Father and the person of the Son (XXX. 2).

(®)

Is there any kind of order among the Divine Persons?

Yes, there is the order of origin, owing to which the
Son can be sent by the Father, and the Holy Ghost can be
sent by the Father and the Son (XLII., XLIIL).

When the Divine Persons produce acts other than those
known as notional acts (which are the acts of generation
and spiration), are these acts produced by the three persons
in common ?

Yes; and this is the reason why the act of thinking
and the act of loving belong to all the three persons;
and likewise all those actions which produce an effect
outside God (XXXIX., XLI.).

(E)
But are there not certain actions or certain sources of
action which are attributed more particularly to this or that

person? ) .
Yes. 'There are what are called certain attributions of

this kind to which these acts or sources of act give rise
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according to the distinctive character of this or of that
person: for this reason by way of appropriation we attrib-
ute power to the Father, for instance, wisdom to the Son,
and goodness to the Holy Ghost, although these belong
equally to all three (XXXIX. 7, 8; XLV. 6).

When therefore we speak of God in His relation to the
world, do we always imply that it is God as one in nature
and as three in person that acts? :

Yes, except when we speak of the person of God the
Son in the mystery of the Incarnation (XLV. 6).

V.—OF THE CREATION

What is meant by saying that God is the Creator of all
things?

It is meant that God made all things out of nothing
(XLIV., XLV.).

There was then nothing at all beside God before He made
all things?

Of a truth there was nothing beside God before He
made all things, He Himself being by Himself, and all
things else through Him (XLIV. 1).

When did God thus make all things out of nothing ?

God made all things out of nothing when it pleased
His will (XLIV.).

Had He so wished then, He need not have created the
things He has made?

It is even so.

Why therefore did God wish to create at some given
moment the things He has made?

God created the things He has made to make manifest
His glory (XLIV. 4).

What is meant by this?

It is meant that God wished to make manifest the
abundance of His goodness by communicating to others
in part something of the infinite goodness which is none
other than Himself.
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It was not then through need, nor in order to acquire
some perfection, that God created the things that He has
made?

No, on the contrary, it was merely to give unto others
something of what He Himself possesses in an infinite
degree and out of sheer goodness that He created the
things He has made.

VI.—OF THE WORLD

What name is given to the sum of God’s creation?

It is called the world or the universe (XLVII. 4).

Is then the world or the universe the work of God’s
hand?

Yes (XLVII. 1, 2, 3).

Of what is the world or universe composed ?

It is composed of three categories of being: pure
spirits, bodies, and spirits joined to body.

Is God Himself the Creator of these pure spirits, these
bodies, and these spirits joined to body ?

Yes, God Himself is the Creator of all these.

Did God alone, by Himself, create these things?

Yes, for God alone can create (XLV. 5).

How did God, alone and by Himself, make the world of
spirits and bodies?

He did it by His Word together with His Love
(XLV.6).

VII.—OF THE ANGELS: THEIR NATURE

(a)

Why did God wish there should be pure spirits in His
work of creation?

He willed there should be pure spirits because they
were destined to be the crowning of His work (L. 1).

Why are these pure spirits the crowning of God’s work?

Because they are the highest, the most perfect, and the
most beautiful part of His creation (ibid.).
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What is the nature of these pure spirits ?

Pure spirits are substances free from all body and from
all matter (L. 1, 2).

Are these pure spirits very numerous ?

Yes (L. 3).

Is their number greater than that of all other created things ?

Yes (ibid.).

But why are they so numerous ?

Because the most beautiful part of God’s creation
ought to dominate by its grandeur all the rest of His
creation (¢bid.).

What are these pure spirits called ?

They are called angels.

Why are they called angels ?

Because they are the messengers whom God employs
for the administering of the rest of His creation.

()
Can the angels take to themselves a body like ours?
No, the angels cannot take to themselves a body like
ours; if at any time they reveal themselves to men in a

bodily form, this form has only the external appearance
of a body (LI. 1, 2, 3).

(©)

Do the angels exist somewhere ?

Yes (LIIL. 1).

Ordinarily speaking, where are the angels ?

Their ordinary place is in heaven (LXI. 4.)

Can angels pass from one place to another ?

Yes (LIII. 1).

s time necessary for their passing from one place to

another ?

In an instant the angels can pass from one place to
another no matter the distance (LIIL. 2).

Are they also able to leave one place gradually and to be
present gradually in another place according to will?

Yes, they can do this, for their movement is nought else

2
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but a successive application of their power or their
activity upon different things or on different parts of the
same thing (LIII. 3).

VIII.-THE INNER LIFE OF THE ANGELS
(2)

What is the life of the angels in so far as they are pure
spirits ?

Their life as pure spirits consists in knowledge and
love.

What kind of knowledge have the angels?

Their knowledge is intellectual (LIV.).

Have the angels a knowledge through sense as we have?

No, there is no such knowledge in the angels (LIV. 5).

Why is there no knowledge through sense in the angels as
mus?

Because knowledge through sense is acquired through
a body; and the angels have no body (¢b7d.).

Is the intellectual knowledge of the angels more perfect
than ours?

Yes.

Why is this?

Because their intellectual knowledge is not acquired
like ours from the exterior world; moreover they attain
to the truth of a thing at a single glance without need of
reasoning (LV. 2; LVIIL. 3, 4).

(8)

Do the angels know all things?

No, for their nature is finite; God alone knows all
things because He is infinite (LIV. 1, 2, 3).

Do they know the totality of creatures?

Yes; for their nature of pure spirit demands that this
be so (LV. 2).

Do the angels know all that passes in the external world?

Yes. For the ideas in their minds manifest to them
these things according as the latter come into being (7bid.).
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Do they know our secret thoughts?

No. For these thoughts depend on our free will, and
thereby are not necessarily linked up with external
events (LVIL, 4).

Is there no means at all whereby the angels can know
our secret thoughts?

Yes. Our secret thoughts can become known to them
by the revelation of God, or by the person himself
revealing them (z6id.).

Do the angels know the future ?

No, unless God reveal it to them (LVII. 3).

What kind of love is connatural to the angels?

Connaturally there is in the angels a perfect love of
God, love of themselves and of all creatures unless sin,
in the supernatural order, does not denaturalize what is
free in their love in the natural order (LX.).

IX.—OF THE CREATION OF THE ANGELS

Were all the angels created by God Himself?

Yes, for each of them is a pure spirit which can come
into being only by way of creation (LXI. 1).

When were all the angels created by God?

'The angels were created by God instantaneously at
the same time when He created all the contents of the
corporal world (LXI. 3).

Were the angels created by God in a locality ?

Yes, the harmony of the divine work demanding
this (LXI. 4, Obj. 1).

What is the locality where the angels were created called?

We call it heaven simply, and sometimes the empyrean
heaven (LXI. 4).

What does the empyrean heaven mean?

It means a place full of glory and splendour which
is the most beautiful part of the corporal world (ibid.).

Is the empyrean heaven the same as the heaven of the
blessed ?

Yes (ibid. Obj. 3).
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X.—OF THE PROBATION OF THE ANGELS

In what state were the angels created?

They were created by God in a state of grace (LXII. 3).

What is meant by saying the angels were created in a
state of grace?

By this is meant that at the instant of their creation
they received from God a nature adorned with sancti-
fying grace which made them God’s children, and which
gave them the wherewith to attain to the glory of life
eternal (LXII. 1, 2, 3).

Was it by an act of their free will that the angels could
attain the glory of life eternal?

Yes (LXII. 4).

In what consisted this act of their free will?

This act consisted in responding to the impulse of
grace which inclined them to submit to God and to
receive from Him with love and acknowledgment the
gift of His glory which He offered to them (ibid.).

Under this impulse of grace, was time at all necessary
for the angels to make the choice proposed to them by God?

No, this choice was made by them instantaneously
(tbid.).

Did the angels attain to glory as soon as ever they had
made this choice ?

Yes, they attained to glory on the instant (LXIL. 5).

XI.—OF THE FALL OF THE BAD ANGELS

Did all the angels make the choice deserving of heaven
offered to them by God?

No, for some of them turned away from God (LXIII. 3).

Why did certain angels refuse to turn to God?

Because they were prompted through pride and
through the desire of self-sufficiency making themselves
like unto God (LXIII. 2, 3).
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Was this pride a great sin?

Yes, it was a heinous sin which provoked God’s anger
on the instant.

What was the result of God’s just anger in regard to this
sin of the angels ?

On the instant God cast the bad angels into hell;
and this place will be for ever the scene of their punish-
ment (LXIV. 4).

What are these bad angels who revolted against God and
were cast into hell called ?

They are called the devils (LXIII. 4).

XII.—OF THE CREATION OF MATERIAL
SUBSTANCES, AND THE WORK OF THE
SIX DAYS

(a)

After the creation of pure spirits, what is the second
category of beings created by God in the universe?

The second category of beings created by God was
bodily substance.

Were all the bodily substances in the world created by God ?

Yes (LXV. 3).

Was it then God Himself who created the earth and all
that we see in the heavens—the sun, the moon, the stars—and
did He create the sea and all contained therein?

Yes, of a truth God created all these things Himself.

When did God create this material world?

God created this material world and all contained
therein at the same time that He created the world of
spirits (LXI. 3; LXVI. 4).

Did God create both the world of matter and the world
of spirit in an instant ?

Yes, God created both in an instant and at the same
time (ibid.).

Was the material world in the first instant the same as
we see it to-day?

No (LXVI. 1).
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In what state then was the material world created by God?

It was created in a state of chaos.

What is meant by saying it was created in a siate of
chaos?

By this is meant that God first of all created the
elements only, from which the world evolved such as we
see it to-day (LXVI. 1, 2).

Who was the cause of this evolution of the world from the
primary elements, such as we see it to-day ?

God was the cause thereof.

Did God so create the material world that straightway it
evolved from the primary elements?

No, for this evolution lasted through several succeed-
ing stages, each of which was due to His divine
intervention.

How many such interventions were there whereby the
material world was brought to that state in which we see it
to-day?

There were six divine interventions.

What are these six interventions called ?

They are called the six days of creation (LXXIV. 1, 2).

()

What did God create on the first day?

On the first day God created the light (LXVII. 4).

On the second day ?

The firmament (LXVIII. 1).

On the third day?

On the third day God separated the waters from the
land; He also created the vegetable kingdom (LXIX.).

On the fourth day?

On this day God created the sun, the moon, and the
stars (LXX. 1).

On the fifth day?

The fishes and the birds (LXXI.).

On the sixth day?

On this day God created the beasts of the earth; and
lastly He created man (LXXII.).
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How do we know that God thus created the world such
as we see it ?

We know that God thus created the world such as we
see it because He Himself has said so.

Where does God say that He created the world in this
wise and such as we see it ?

In the first chapter of Genesis, at the very beginning
of the Holy Scriptures, God tells us that He made the
world in this wise and such as we see it.

Are the sciences in accord with this first chapter of
Genesis?

There is no doubt that sciences worthy of the name are
and will always be in accord with the first chapter of
Genesis.

Why do you say sciences worthy of the name?

Because sciences worthy of the name give true explana-
tions of things as they are; but no science knows better
than God Himself the things that He Himself made; and
it is God who tells us how He made them in the first
chapter of Genesis.

Can there be then any contradiction between the sciences
and Holy Scripture on the subject of the creation of the
material world?

No, it is not possible for any contradiction to exist
between the sciences worthy of the name and Holy
Scripture on the subject of the creation of the material
world (LXVIL-LXXIV.).

XIII.—OF MAN: HIS NATURE; HIS SPIRI-
TUAL AND IMMORTAL SOUL

(a)

Is there anything in this world which forms as it were a
world apart, a being that is wholly distinct from the rest of
the world created by God?

Yes; and this being is man.
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What is man?

Man is a composite of spirit and body, in whom the
world of spirits and the world of bodies in some sort
coalesce (LXXV.).

What is the spirit called that is in man?

It is called the soul (LXXV. 1-4).

Is man the only being in the world of bodies that has a
soul?

No. Besides man plants and animals have souls.

What is the difference between the soul of man and the
souls of plants and animals?

There is this difference, the soul of a plant has only
vegetative life, the soul of an animal has both vegetative
and sensitive life, whereas the soul of man has in addition
an intellective life.

Is it then by intellective life that man is distinct from all
other living beings in this world ?

Yes

Is this intellective life of the soul of man, in itself, inde-
pendent of his body ?

Yes (LXXV. 2).

Can any reason be given to establish this truth?

Yes; and the reason is because the object of thought is
something wholly immaterial.

But how does it follow from this that the human soul in
its intellective life is, in itself, independent of body?

This follows because if the soul itself were not wholly
immaterial it could not attain by thought to an object
wholly immaterial (:b7d.).

What follows from this truth?

It follows that the soul of man is immortal (LXXYV. 6).

()
Can it be shown that the immortality of man’s soul
follows from this truth?
Yes. Because if in the soul there is an act wholly
independent of bodily matter, it must itself be inde-
pendent of bodily matter.
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What follows from this truth that the soul is, in itself,
independent of bodily matter?

It follows that if the body perishes by separation from
the soul, the soul itself does not perish (zbid.).

Will the human soul live for ever?

Yes.

Why then is the human soul united to a body?

The human soul is united to a body in order to make a
substantial whole called man (LXXVI. 1).

Is it not then accidental that the soul is united to a body?

No, for the soul was made to be joined to a body
(LXXVI. 1).

What are the effects of the soul upon the body to which
it is united ?

The soul gives to the body every perfection that the
body has, that is it gives to it being, life, and sense; but
thought it cannot give, for this is proper to the soul itself
(LXXVI. 3, 4).

XIV.—OF THE VEGETATIVE AND
SENSITIVE POWERS

(8)

Are there in the soul divers powers corresponding to the
divers acts it produces ?

Yes, with the only exception of the first perfection
which the soul gives to the body, namely, existence; but
it gives this not through some power or faculty, but
immediately, of itself (LXXVIL).

What powers of the soul give life to the body ?

The vegetative powers.

What are these powers?

They are three in number, viz., the power of nutrition,
of growth, and of reproduction (LXXVIII. 2).

(8)
What faculties of the soul give sense to the body ?
The sensitive powers.
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What are these powers?

They are twofold: the powers of knowing and the
powers of loving.

What are the sensitive powers through which the body
knows?

The five external senses (LXXVIII. 3).

What are these powers called ?

They are called the powers of seeing, hearing, smelling,
tasting, and touching.

And the five external senses, what are they called?

They are called sight, hearing, smell, taste, and touch
(¢bid.).

Are there also any internal sensitive powers of knowing
that do not appear externally ?

Yes, they are the common (or central) sense, the
imagination, instinct (or estimative sense), and memory
(LXXVIIL. 4).

XV.—OF THE MIND AND ITS ACT OF
UNDERSTANDING

(a)

Are there any other powers of knowing in man?

Yes, there is another faculty of knowing and it is man’s
chief power.

What is this chief power of knowing in man called?

It is called his reason or intellect (LXXIX. 1).

Is reason and intellect one and the same power of knowing
in man?

Yes (LXXIX. 8).

Why are these two names given to the same power?

It is because in the act of knowing man sometimes
understands at a glance as it were without reasoning,
whereas at other times he must reason (ibid.).

Is reasoning an act proper to man?

Yes, because of all beings that are, man alone is able to
reason, or has need of reasoning.
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Is it a perfection in man to be able to reason?

Yes, but it is an imperfection to have need of reasoning.

Why is it a perfection in man to be able to reason?

Because in this wise man can attain to truth; whereas
no creature inferior to man, such as animals which are
without reason, can do this.

Why is it, on the other hand, an imperfection in man to
have need of reasoning?

Because in this wise he attains to truth by slow degrees
only, and he is thereby liable to err; whereas God and
the angels who have no need of reasoning attain to truth
straightway without fear of making a mistake.

()

What is it to know truth?

To know truth is to know things as they are.

What then is it not to know things as they are?

It is to be in ignorance or in error.

Is there any difference between being in ignorance and
being in error?

Yes, there is a great difference; to be in ignorance
is merely not to know things as they are; whereas to be in
error is to affirm that a thing is, when it is not, or con-
versely.

Is it an evil for man to be in error?

Yes, it is a great evil, because man’s proper good con-
sists in knowledge of the truth which is the good of his
intellect.

Has man a knowledge of the truth at birth?

No, at birth man has no knowledge of the truth; for
though he then has an intellect it is in an entirely unde-
veloped state; its unfolding, necessary for the attainment
of truth, awaits the development of the powers of sense
which are its handmaids (LXXXIV. 3).

When then does man begin to know truth?

Man begins to know truth when he has attained the
use of reason, that is at about the age of seven years.
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(©

Can man know all things by his reason?

No, man cannot know all by his reason adequately,
that is if one considers his reason within the limits of its
natural powers (XII. 4; LXXXVI. 2, 4).

What things can man know by the natural force of his
reason?

By the natural power of his reason man can know all
things attainable by his senses and all that these things
manifest.

Can man know himself by the natural power of his reason?

Yes, because he himself is a thing attainable by the
power of sense, and by the help of other things that fall
within the scope of his senses, he is able, by reasoning, to
come to a knowledge of himself (LXXXVIL.).

(o)

Can man know the angels or pure spirits?

Yes, but he can know them only imperfectly.

Why can he know them only imperfectly ?

It is because he cannot know them in themselves by
reason of their nature; for they do not belong to the
category of things attainable by sense, which things are
the proper object of man’s reason (LXXXVIIL. 1, 2).

(®)

Can man know God in Himself?

No, man cannot know God in Himself by the natural
force of his reason, for God is infinite above all things of
sense, which alone are the objects proportionate to the
natural power of man’s reason (LXXXVIII. 3).

Left then to his natural powers man can know God only
imperfectly by his reason?

Yes,

Is it nevertheless a good thing for man to be able to know
God only imperfectly by his reason?

Yes. Indeed it is a great perfection for man to know
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God by his reason however imperfect the knowledge be;
because thereby man is lifted up in an eminent degree
above the rest of creatures that are devoid of reason; it
is moreover owing to the possibility of this knowledge
that God has raised man to the sovereign dignity of being
a child of His grace; in this happy state man’s reason
knows God as He is in Himself, at first imperfectly by the
light of faith, but at length perfectly by the light of glory
(XII. 4, O4j. 3, 5, 8, 10, 13).

By the fact that man can be raised to the dignity of
becoming a child of God by grace, is he placed on a level
with the angels?

Yes. Raised to the dignity of a child of God by grace,
man is in some sort on an equal footing with the angels;
indeed he can even ascend higher than they in this order
of grace, although in the order of nature he always remains
inferior to them (CVIII. 8).

XVI.—OF MAN’S POWERS OF LOVING:
FREE WILL

(a)

Are there any other powers in man beside those of
knowing ?

Yes, there are also the powers of loving.

What is understood by these powers?

By the powers of loving we understand that there is in
man a power by which he is drawn through the medium
of his powers of knowing to seek whatsoever presents
itself as a good, and to turn away from whatsoever presents
itself as an evil.

Are there several powers of loving in man?

They are twofold by reason of the two kinds of
knowledge in man.

What are these powers of loving called?

The first is called the heart or the affections in the
material sense of the word (LXXXI.); the second is
called the will (LXXXII.).
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May not man’s will also be called the heart?
Yes, but in a higher and wholly immaterial sense of the
word.
Which is the more perfect of these two powers of loving ?
The will.
()

Is it because man has a will that he is said to be free?

Yes, for his will is not drawn of itself or of necessity to
a good except under the general aspect of good; hence
provided the good presented to the will is only some
particular good the will is master of its own act in so far
as it is able to choose or not to choose that particular
good (LXXXIIL.).

Is man’s free will dependent upon his will only ?

No, man’s free will results from a combination of his
will with his reason or intellect.

Is man by his intellect and will, and his power of freedom,
the king of all creatures in this world?

Yes, this is so; for all things else by their very natures
are inferior to man and were made to serve him.

XVII.—OF MAN’S ORIGIN OR HIS CREATION
BY GOD

(a)

Do all men on earth, and all those who preceded them,
come from one father and one mother ?

Yes.

This first man and this first woman from whom all men
come, what were they called?

They were called Adam and Eve.

Who was the author of Adam and Eve?

Almighty God.

How did God make Adam and Eve?

By giving them a body and a soul.

How did God give a soul to Adam and Eve?

By creation (XC. 1, 2).
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How did God give a body to Adam and Eve?

God tells us that He made the body of Adam from the
slime of the earth and that He built up Eve’s body from
a rib of Adam (XCI., XCII.).

()

Moust we say that man was made to God’s own image and
likeness? ’

Yes (XCIIL.).

What is understood by this?

By this is understood that God has given to man a
nature and corresponding actions of such a kind that in
their highest reach man is enabled to enter in some
measure into the spiritual life of God and appreciate the
inner life of the three august persons; and owing to this he
is enabled to imitate the perfection proper to the Divine
Persons (XCIII. 5-9).

Is it possible to show how the nature of man and his
actions, viewed in their highest endeavour, enable him to
know God in His spiritual nature and to catch a glimpse even
of the intimate life of the three Divine Persons?

The reason is because man’s soul as regards its highest
faculties is also spiritual in nature; moreover its supreme
acts are those of thinking and loving, which are capable of
reaching to the First Truth and the First Good which is
God Himself (XCIII. 5-7).

In these acts of thought and of love how can we catch a
glimpse of the inner life of the three Divine Persons?

By these acts we can attain even unto this because
when our mind thinks of God it forms within itself an
interior word wherein it reads an object; and under the
very impulse of the thought which conceives the word
there is begotten an act of love for this same object con-
ceived by the mind (XCIII. 6).

How can we imitate the perfection proper to the Divine
Persons ?

We can do this, as God Himself does, by making God
conceived in our mind and loved by our will the first
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object of our life of thought and of our life of love
(XCIIL. ).

In the corporeal world is man only made to the image and
likeness of God?

Yes;and this by reason of his spiritual nature (XCIII. 2).

Do not other creatures in this world resemble their Creator
in some way?

Yes, all creatures in the world bear a mark or a trace of
God who made them, by reason of their perfections which
are of a lower order (XCIII. 6).

XVIII.—OF THE STATE OF HAPPINESS IN
WHICH MAN WAS CREATED

(a)

Was man created by God in a state of great perfection?

Yes.

What did the state of perfection in which man was
created comprise?

It comprised the mind’s complete knowledge void
of error; original justice with all the virtues of mind and
will; entire command of the soul over the body and over
every creature inferior to man (XCIV., XCV., XCVL).

Was this state of perfection proper to the first man only,
or ought it to have been common to all who are descended
from Adam by generation?

It was proper to Adam as regards the gift of knowledge
only; but since original justice and the gifts of integrity
and complete moral rectitude are inseparable from human
nature as such these would have been transmitted to all
by way of origin or generation had not sin stood in the
way (XCIV.,, CIL. 1).

In this state in which man was created, would he have
been subject to death?

No, in this state man would not have died (CXVIL. 1).

Would man have suffered in this state?

No, for by a special privilege man’s body was guarded
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from all evil by the soul which itself was incapable of
suffering so long as it remained subjected to God by its
will (XCVIL. 2).

()

Was man created by God in a state of happiness?

Yes.

Was this state that of his final and perfect happiness?

No, it was only temporary, and would have been fol-
lowed by another state which was final (XCIV. 1, Obj. 1).

What then may one call this state of happiness in which
man was created by God?

It may be called a state of initial happiness which was
to prepare man by way of merit to enter into the state
of his final and perfect happiness in token of reward
XCIV. 1, Obj. 2; XCV. 4).

Where would man have acquired this state of final and
perfect happiness had he remained faithful?

He would have acquired this happiness in the glory
of heaven in the company of the angels, whither God
would have transferred him after a certain period of
probation (XCIV. 1, Obj. 1).

Where was man placed while awaiting to be transferred
to the glory of heaven?

He was placed in a garden of delights prepared by God
for him (CIL.).

What was this garden of delights called?

It was called the Garden of Eden (zbid.).

XIX.—OF THE CONSERVATION OF THINGS
AND THEIR GOVERNMENT

What is meant by saying that God is the sovereign lord
of all things?

By this is understood that in the world created by God
all things are subjected to the exclusive, supreme, and
absolute dominion of God Himself (CIIL. 1, 3).

What is meant by this?

By this is meant that there is nothing in the spirit

3
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world, or in the material world, or in man, which can
evade the action of God maintaining and leading all
things to the end for which He created them (CIII. 4-8).

What is this end towards which God by His dominion
maintains and guides all created things?

This end towards which God by His sway leads and
maintains all created things is Himself or His glory
(CIII. 2).

What is meant by saying that God and His glory are the
end of the entire universe thus maintained and ruled by Him?

By this is meant that God and His glory are the end of
the whole universe because God directs all things therein
that He might make known in the very order of the uni-
verse the designs of His holy will (¢bid.).

It is then in the very order of the universe that the glory
of God shines forth and is manifested outwardly?

Yes.

Could there be anything greater and more perfect outside
God than this order of the universe which is created, main-
tained, and ruled by Him?

No, in the present dispensation of things there could
be nothing greater or more perfect (XXV. 5, 6).

Why in the present dispensation of things?

Because, since God is infinite and almighty, no created
order however perfect could ever exhaust His infinite
power (zbid.).

XX.—OF GOD’S ACTION IN THE GOVERN-
MENT OF THE UNIVERSE; AND OF
MIRACLES

(8)
How does God govern this universe which was created
by Him?
By maintaining it and directing it to its end (CIIL. 4).
Does God maintain all created things Himself?
Yes, God Himself maintains all created things ; although
He uses certain of His creatures to maintain others in
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existence according to the order of dependence which
He established among things when He created them
(CIV. 1, 2).

What is meant by saying that He Himself maintains all
created things?

By this is meant that that which is at the basis of all
beings in the universe and which makes existence the
common connecting link of all is communicated to them
by the direct action of God Himself (CIV., 1).

Is the act of maintaining all things in existence also proper
to God as is the creation of things?

Yes, because the direct and immediate result of both
phenomena is the inflow of being which is an effect
proper to God (CIV. 1, Obj. 4; VIIL 1).

(8)

Could God effect that all things that are should cease
to be?

Yes.

What action on God’s part would be necessary to effect
that all things that are should cease to be?

It would be sufficient for Him to cease willing to give
them the being they have, and which they continue to
receive from Him every instant (ibid.).

Without ceasing, therefore, the being of all things that
are in the world depends absolutely upon God?

Yes, without ceasing things depend absolutely on God;
much in the same way as the light of the day depends
absolutely upon the presence of the action of the sun;
except that the action of the sun is a necessary action,
whereas the action of God is wholly free (zbid.).

Has God ever annihilated anything He has made?

No (CIV. 4).

Will God ever annihilate anything ?

No (ibid.).

Why has God never annihilated and will never annihilate
anything He has created?

Because God acts for His glory only; and His glory
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demands not that He annihilate, but rather that He
preserve things in existence (zbid.).

(c)

Can there be any change in things made by God?

Yes, and changes more or less radical according to the
difference of natures, and according to the difference of
states of the same nature.

Do these changes which sometimes come about in the
things made by God, enter into the plan of His divine
government ?

Yes, since all such can and should advance the end of
His government which is the glory of God and the well-
being of His work.

Are there any changes in creatures that are due to the
special action of God?

Yes (CV. 1-8); and they are those changes which affect
directly the ultimate basis of material things, or the
affective part of spiritual beings, and also that which is
fundamental in every action of the creature (CV. 1, 4, 5).

Is this action which is proper to God and to which we
must attribute the changes that come about in material
things ‘ outside’’ the action of secondary causes which in the
ordinary course of nature is proportionate to these changes?

Yes, and such changes are called miracles (CV. 6, 7).

(v)

Are there any such miracles performed by God?

Yes, it is most certain that there are miracles performed
by God in the material world. They can be graded in
three categories according as the events are beyond the
power of nature to effect—in themselves, or in the subject
in which they are effected, or in the manner of their
production (CV. 8).

Why has God performed such miracles, and does He still
perform them?

God has performed, and may perform again as it
pleases Him, such miracles in order to arouse the minds
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of men, and to make them acknowledge His divine power
which is brought into play for their well-being and for His
own glory.

XXI.—OF THE ACTION OF CREATURES IN
THIS GOVERNMENT; AND OF THE ORDER
OF THE UNIVERSE

(8)

As regards the changes that come about, or can come about
in created things, can creatures act and do they act one upon
the other?

Yes; and it is indeed the action of one creature upon
another which constitutes, properly speaking, the order
of the universe (XLVII. 3).

Is this action of creatures, one upon the other, subjected
also to the action of the divine government?

Yes; and in the most intimate way (CIIL. 6).

What is meant by this?

By this is meant that by the action of creatures one
upon the other, God directs the whole assemblage of His
creatures to the end He has fixed for them (¢b:d.).

Could God alone, and by His own activity, lead each one
of His creatures to its end ?

Without doubt He could do this; but it was better for
Him to have willed to employ thus the actions of creatures
one upon the other in order to lead them to their end;
for thereby creatures are more perfect and God’s power is
made more manifest.

Why are creatures thereby more perfect?

Because, thus, creatures participate in the sovereign
activity of God, whereby He directs them to their end
(CIII. 6, Ob. 2).

And why 1s God’s power made more manifest?

Because it is a mark of power and greatness for a
sovereign to have in his service a throng of ministers to
put his orders into execution (CIII. 6, Obj. 3).
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When creatures then act one upon the other they are
simply executing the orders of God?

Yes, for their actions can never evade the perfect and
sovereign sway of the divine government (CIII. 8,
Obj. 1, and Obj. 2).

()

Is 1t altogether impossible for there to be any disorder
in the activity of creatures, one upon the other, when
they act as instruments of God in the government of the
world?

Yes, it is impossible, for no matter what their action be
it is always directed in co-operating under the transcend-
ing action of God towards the good of the universe
(CIIL. 8, Obj. 1, and O};. 3).

Can creatures, in their action one upon the other, be the
cause of any particular evil?

Yes; and this both in the physical order and the moral,
for they can disturb this or that particular subalternate
order among creatures, or even among the divers mani-
festations thereof which come under the designs and
wishes of God (CIII. 8, Obj. 1).

Can any such particular evil happen contrary to the
order of divine government?

No, if understood in its entirety.

What is meant by this?

By this is meant that God who is ineffably mighty
effects that such a particular evil is subordinate to a
higher order in virtue of which even this particular evil
helps towards the universal good (ibid.; XIX. 6; XXIII.
5, 0hj. 3).

Everything then that happens by the action of creatures
one upon the other falls in a marvellous manner under the
supreme conitrol of the divine government?

Yes, for even if one thing seems to be disarranged in
its own subalternate order, there is always to be found
a wise and searching reason for the disarrangement in
some higher sphere.
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Can we, in this life, come to understand this wonderful
ordering of divine government in the world?

No, we can never come to understand this, since for such
knowledge it would be necessary to be acquainted not
only with the whole of creation but also with the divine
plans.

Where shall we come to see in all its splendour the beauty
and the harmony of God’s government of the world?

Only in heaven shall we see it in all its splendour.

XXII.—OF THE ANGELS: THE HIERARCHIES
AND THE ORDERS

(a)
Do the pure spirits or the angels also act one upon the
other?

Yes.

What is this action of one angel upon another called?

It is called illumination (CVI. 1).

Why is it called illumination ?

Because angels act one upon the other only for the
reason of transmitting the light (knowledge) they receive
from God concerning the course of His government (1bid.).

Is this light, imparted by God to angels, communicated to
them in some graduated and ordered scale?

Yes.

What is meant by this?

By this is meant that God imparts this light first of all
to those who are nearer to Him, and these in their turn
impart the light to other angels; thus, from the highest
to the lowest the light is communicated in such wise that
the first imparts it to the last by the action of those who
are midway (CVI. 3).

There is then in this action of the angels whereby they
communicate one to the other the light imparted by God to
them the subordination of first, midway, and last?

Yes (CVIII 2).
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Is it possible to give some illustration of this subordina-
tion of this action of pure spirits ome upon the other
whereby they communicate the light imparted io them
by God?

One might compare it to a stream of light which falls
translucently from rock to rock, and is fed everlastingly
by the waters of some beautiful lake situate in the heights
of the mountain.

(5)

Does this subordination among the angels comprise divers
groups?

Yes (CVIIL. 1).

How many kinds are there of these groups?

These groups are of two kinds.

What are these two kinds of groups called?

They are called the hierarchies and orders or the
angelic choirs.

What is meant by the word “‘hierarchy?

The word *“ hierarchy ”’ is derived from the Greek and
means ‘‘ sacred principality.”’

What does the word ** principality > entail?

The word * principality > entails two things: a prince
and a multitude organized under him (CVIII. 1).

When one speaks of a ‘‘ sacred principality ’ what is
meant by that?

“ Sacred principality ” understood in its strict and
full sense means the whole assemblage of rational
creatures called to participate in things holy under the
sole government of God, who is the Supreme Prince and
Sovereign King of them all (7bid.).

There ought then to be only one sacred principality and
only one hierarchy in the world governed by God?

Yes, if one considers the sacred principality on the
part of God, who is the Supreme Prince and Sovereign
King of all rational creatures governed by Him, there is
only one sacred principality or only one hierarchy which
embraces both angels and men (CVIIL, 1).
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Why then and in what sense does one speak of hierarchies
in the plural, and even in a certain way of hierarchies in
the world of pure spirits or angels only?

Because on the part of the multitude organized under
a prince the principality differs according as that multi-
tude in different ways is subject to the governing of the
prince (CVIII. 1).

Is it possible to give an illustration of this diversity in
things human?

Yes, for under the same king are to be found cities or
provinces differing from each other in that they are
ruled by different laws and by different ministers of
state (tbid.).

Is there one hierarchy for human beings and another for
the angels?

Yes, as long as there are human beings on earth, there
is one hierarchy for them and another for the angels
(ibid.).

Why as long as there are human beings on earth?

Because in heaven men are included in the hierarchy

of the angels (CVIIL, 8).
(©)

Are there several hierarchies among the angels?

Yes (CVIIL 1).

How many hierarchies are there?

There are three hierarchies among the angels (bid.).

Is it possible to say how these hierarchies among the
angels are differentiated?

These three hierarchies among the angels are differen-
tiated according to the threefold way of knowing the
reasons of things which relate to the divine government
(tbid.).

In what way does the first hierarchy know the reasons
of things which relate to the divine government?

It knows them according as these reasons proceed

from the First Universal Principle, which i1s God
(tbid.).
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What does this import on the part of the angels of this
first hierarchy?

On the part of the angels of this first hierarchy, this
imports that their place is near to God in such wise
that all the orders of this hierarchy are named from some
office which has for its object God Himself (CVIII. 1, 6).

In what way does the second hierarchy know the reasons
of things which relate to the divine government?

It knows them according as this kind of reasons depend
upon created universal causes (CVIII. 1).

What does this import on the part of the angels of this
second hierarchy?

For the angels of the second hierarchy, this imports
that they receive their illumination (knowledge) from
the first hierarchy, and that their orders are named from
some office having reference to the universality of
creatures governed by God (CVIII. 1, 6).

In what way does the third hierarchy know the reasons
of things which relate to the divine government?

It knows them according as they are applied to par-
ticular things in so far as these things depend from their
proper causes (CVIII. 1).

What does this imply on the part of the angels of this
third hierarchy?

For the angels of this third hierarchy, this imports that
they receive the divine light, according to certain par-
ticular forms which enable them to have communion with
our minds in this life—and it further implies that their
orders are named from acts relating to some one human
being as, for instance, the guardian angels, or to some one
province as, for instance, the Principalities (CVIIL. 1, 6).

Is it possible to find some illustration of this threefold
kind of hierarchy in the things of this world?

Yes, there are illustrations of this threefold kind of
hierarchy in the things of this world; for instance, among
the ministers of a king there are chamberlains, coun-
cillors, and attendants who are always near the person
of the prince; further, there are officers of the royal
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court whose duty it is to look after the affairs of the whole
kingdom in a general way ; lastly, there are officers whose
duty it is to look after this or that particular section of
the kingdom (CVIII. 6).

Are the orders distinct from the hierarchies among the
angels?

Yes (CVIIIL. 2).

In what consists this distinction?

It consists in this, that the hierarchies constitute
divers multitudes of angels forming divers principalities
under the same divine government, whereas the orders
constitute divers classes in each multitude which forms

a hierarchy (CVIII. 2).
(0)

Iow many orders are there in each hierarchy?

There are three orders in each hierarchy (:bid.).

Why are there three orders in each hierarchy?

Because even with us the different classes which dis-
tinguish men in one city are reduced to three principal
classes, namely, the nobles, the commoners, and the
peasantry (CVIII. 2).

There are then in each hierarchy the higher angels, the
lower angels, and the angels that come between ?

Yes, and these form what are called the three orders of
each hierarchy (CVIII. 2).

One must distinguish then, in all, nine angelic orders?

Yes, there are nine principal angelic orders (CVIII. 5,0).

Why nine * principal ” angelic orders?

Because in each order there are yet other subordina-
tions almost without number, each angel having his proper
place and his particular duty; but it is not for us to know
all this in this life (CVIII. 3).

Are the nine orders the same as the nine choirs of angels?

Yes.

Why is the name ‘“ choirs >’ given to the angelic orders?

Because each order in fulfilling its duties in the divine
government constitutes a class replete with harmony
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which makes manifest in a wonderful way the glory of
God in this work.

What are the names of the nine choirs of angels?

They are, descending from the higher to the lower,
the Seraphim, the Cherubim, the Thrones, the Domina-
tions, the Virtues, the Powers, the Principalities, the
Archangels, and the Angels (CVIILI. 5).

Do these orders still exist among the devils?

Yes, for the orders are consequent upon the very nature
of the angels; and nature in the devils remains the same.

Is there then a subordination among the devils just as
there was before their fall?

Yes (CIX. 1, 2).

Is this order among them ever used for good?

No, it is never used except for evil (CIX. 3).

There is then no illumination among the devils?

Among the devils there is only the darkness of evil;
and for this reason their empire is called the kingdom of
darkness (ibid.).

XXIII.—OF THE ACTION OF THE
GOOD ANGELS ON THE CORPOREAL WORLD

Does God employ His angels in the administration of the
corporeal world?

Yes, for this corporeal world is inferior to the angels,
and in every ordered government the lower is ruled by the
higher (CX. 1).

To what order belong the angels who govern the corporeal
world?

They belong to the Order of the Virtues (CX. 1, Obj. 3).

What is the duty of the angels who exercise control over
the corporeal world?

The angels who exercise control over the corporeal
world see to the perfect accomplishment of the intent of
divine providence and to the fulfilment of the divine
will in all that passes among the divers beings which
make up the corporeal world (CX. 1, 2, 3).
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Is it through the medium of these angels of the order of
the virtues that God performs all changes which come about
in the corporeal world, even the performance of miracles?

Yes, it is through the medium of these angels of the
Order of the Virtues that God performs all changes which
come about in the corporeal world, even the performance
of miracles (CX. 4).

When God employs His angels for the performance of
some miracle, is it by the personal power of the angel that the
miracle is performed?

No, a miracle is performed by the power of God only;
but an angel may help therein ecither by way of inter-
cession or in the capacity of instrument (CX. 4, O¥j. 1).

XXIV.—OF THE ACTION OF THE GOOD
ANGELS UPON MAN; THE GUARDIAN
ANGELS

(a)

Can an angel have any action upon man?

Yes, an angel can act upon man by reason of man’s
spiritual nature, which is of a high order (CXL.).

Can an angel illumine the thought and the mind of man?

Yes, an angel can illumine the thought and the mind of
man by strengthening his power of vision and by bringing
within his reach some truth which the angel himself
contemplates (CXI. 1).

Can an angel move the will of man by influencing it
directly?

No, an angel cannot move the will of man by acting
upon it directly, since the movement of the will is an
interior inclination which depends only upon the will
itself directly or upon God who is its author (CXI. 2).

Only God then can move the will of man by acting upon it
directly?

Yes, only God can change the will of man by acting
upon it directly (CXI. 2).
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Can an angel act upon the imagination of man and upon
his other sensitive faculties?

Yes, an angel can act upon the imagination of man and
upon his other sensitive faculties; for these faculties
function by means of organs, and consequently they
depend for their activity upon the corporeal world which
is under the control of the angels (CXI. 3).

Can an angel act upon man’s senses ?

Yes, for the same reason an angel can act upon man’s
external senses; moreover he can affect them as he wills
unless it is a question of the bad angels whose activity can
be checked by the action of the good angels (CXI. 4).

Can then the good angels check and counteract the action
of the bad angels?

Yes, the good angels can check and counteract the
action of the bad angels, for the order of Divine Justice
determined that on account of their sin the bad angels
should be subject to the control of the good angels
(CIX. 4).

Can the good angels be sent by God to minister to men?

Yes, the good angels can be sent by God to minister to
men, since God makes use of their activity in order to
promote man’s good, or in order to put His plans into
execution with regard to men (CXII. 1).

Can all the good angels be sent by God in this way to
minister to men?

No, not all of them can be sent thus (CXII. 2).

Which of them are never sent to minister to men?

All those of the first hierarchy (CXII. 2, 3).

Why are not any of these angels sent to minister to men?

Because it is the privilege of this hierarchy to stand
always before God (CXII. 3).

By reason of this privilege, what are these angels of the
first hierarchy called?

They are called the assisting angels (CXII. 3).

Can all the angels of the other two lierarchies be sent to
minister to men?

Yes, in this wise however, that the Dominations super-
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intend the execution of the divine plans, whereas the
Virtues, Powers, Principalities, Archangels, and Angels
put them directly into execution (CXII. 4).

()

Are there any angels sent by God to protect men?

Yes, there are certain angels sent by God to protect
men, for it is a part of the ruling of Divine Providence
that man, whose thoughts and wishes are so changeable
andsoinconstant,should be assisted in his journey towards
heaven by one of the blessed spirits whose wills are for
ever rooted in good (CXIII. 1).

Has God deputed one and the same angel to be the guardian
of several men, or has he depuied a guardian angel for each
separate man?

God has deputed a guardian angel to assist each separ-
ate man; for everysingle human soul is more dear to God
than the divers species of material creatures over which,
however, presides an angel who is mindful of them, and
promotes their welfare (CXIII. 3).

To what order belong the angels which are thus deputed
by God, separately, to be the guardian angels to men?

The angels which are thus deputed by God, separately,
to be the guardian angels to men belong all to the last
of the nine choirs of angels (CXIII. 3).

Are all men without exception thus committed by God
to the care of one of His angels?

Yes, all men without exception are thus committed
by God to the care of one of His angels, as long as they
live on this earth, and the reason is because of the perilous
way through which all must pass before they come to
the end of their lives (CXIII. 4).

Did Christ our Lord, as man, also have a guardian
angel?

No, it was not fitting that Christ our Lord should have
a guardian angel, seeing that in person He was God;
but certain angels were appointed to the great honour of
ministering to Him (CXIII. 4, O¥. 1).
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When is an angel personally appointed by God to be the
guardian of some man?

It is at the instant of man’s coming into the world
that God deputes an angel to be his guardian (CXIIL. 5).

Does it happen that sometimes an angel quits a man to
whose guardianship he has been appointed?

No, a guardian angel never leaves a man over whom
he has charge, and he continues to watch over him,
without ceasing, until the last moment of his life on earth
(CXIII. 6).

Do the angels ever sorrow because of the sins of those
over whom they have charge?

No, for after doing what lies in their power to prevent
sin, should sin nevertheless prevail, they adore, in this
as in all things else, the inscrutability of the divine plans
(CXIIL. 7).

Is it a commendable thing to counsel the practice of
committing oneself often and in all things to the protection
of one’s guardian angel? ‘

Yes, to counsel the practice of commending oneself
often and in all things to the protection of one’s guardian
angel is an excellent thing, and should be recommended
in every way.

May one be infallibly certain of this protection, should
one invoke it?

Yes, provided that our demand is consistent with the
eternal counsels of God, and according as our concerns
are ordained to the glory of God (CXIII. 8).

XXV.—OF THE ACTION OF THE BAD
ANGELS OR OF THE DEMONS

Can the devils attack and tempt men?

Yes.

Why is it possible for the devils to attack and tempt man?

The devils are able to attack and to tempt man by
reason of their wickedness, and because God can make
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use of the very temptation for the good of his chosen
ones (CXIV. 1).

Is it proper to the devils alone to tempt man?

Yes.

In what sense is it said that it is proper to the devils alone
to tempt man?

It is proper to the devils to tempt man in this sense,
that they alone tempt man always with the object of doing
him harm and in the hope that man might be lost
(CXIV. 2).

Can the devils perform miracles in order to tempt and
to seduce man?

No, the devils are unable to perform true miracles in
order to tempt and to seduce man, but they can perform
things that have the appearance of miracles.

What is meant by the words : appearance of miracles?

By these words are understood prodigies which exceed
the manner of acting of the things around us as far as
our knowledge of them goes, but which, however, do not
exceed the natural power of the whole of creatures
(CXIV. 4).

By what sign above all may one detect these spurious
miracles performed by the devils?

Above all one may detect them by this, that they are
always related to something that is bad, and consequently
God cannot be their author as He is of true miracles
(CXIV. 4, 04. 3).

XXVI.—OF THE ACTION OF THE MATERIAL
WORLD OR OF THE WHOLE OF THE
COSMOS

Is it only the good or evil spirits that God employs in
the government of the world?
No, it is not only the good or evil spirits that God
employs in the government of the world.
4
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What other beings are there which concur in this
government ?

All the cosmic agents whose activities are brought
into play by God help also towards the accomplishment
of His rule (CXV. 1).

Is then the whole course of nature thus in the hands of
God for the ruling of the world?

Yes, the whole course of nature with all its laws is in
the hands of God for the ruling of the world (CXV. 2).

It is then for the realization of the plans of God and
for the help thereof, that every day the sun rises, that
day follows night, that the seasons come and go, and
this in such order that nothing ever disturbs the coming
and the going of the days, the months, the years, and the
centuries ?

Yes, it is for the fulfilment of the designs of God and
for help thereof that the sun rises each day, that night
follows day, that the seasons follow each other in order,
and this in such a way that nothing ever disarranges
the coming and the going of the days, the months, the
years, and the centuries.

May one say that it is for man and for his welfare that
God has thus ordained and maintains in a regular order
the course of the world of nature?

Yes, one may and indeed must say that it is for man
and for his welfare that God has thus ordained and
maintains in a regular order the course of the world of
nature.

Man then is the creature for whom God in some wise
has arranged that all other creatures should be subservient
to his needs?

Yes, man is the creature for whom God in some wise
has arranged that all other creatures should be subser-
vient to his needs.

Why has God thus acted towards man?

God has acted thus towards man because man is the
weakest of His creatures who has need of all other things
for the good of his soul and body.
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XXVII.—OF THE ACTION OF MAN HIMSELF

Can man, weak though he be, also help in the action of
God towards the government of the world?

Yes, in spite of his weakness, man also can help in a
very great degree in the activity of God in the govern-
ment of the world

How can man thus concur with the action of God in
the government of the world ?

Man can concur with the action of God in the govern-
ment of the world in co-operating himself for the good
of man.

In what way can man co-operate himself for the good of
man?

Man co-operates towards the good of man in being
used by God as an instrument for the welfare of the soul
and body of man.

How can man serve as an instrument in God’s hands for
the benefit of the soul and body of man?

Man serves as an instrument in God’s hands for the
benefit of the soul of man, because it is due to the opera-
tion of man that God creates the soul of each child born
into the world; and because this soul develops and grows
in perfection under the action of the master who is its
teacher (CXVII., CXVIIL.).

And how does man serve as an instrument in God’s
hands as regards the body of man?

Because, according to the laws of nature fixed by Him,
God has arranged that the body of the child is formed
and is brought forth into the world by the tender care
of a father and a mother (CXIX.).

.
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XXVIII.—-OF THE POINT UPON WHICH THE
WHOLE COURSE OF DIVINE GOVERN-
MENT IS CENTRED

It is then at the cradle of the child, among men, that we
see shine forth, as from a central point, all the graciousness
of God’s government in the world?

Yes, it is at the child’s cradle, among men, that we see
shine forth, as from a central point, all the sweetness of
God’s government in the world; for all in the world is
ordained for the welfare of the child: the loving care of
the parents, the whole of nature which helps its life,
the angels who have care of it, and the goodness of God
who destines it for the glory of heaven.

Was there a cradle or the birth of a child among men
around which all the splendours of God’s government in
the world shone forth in a way beyond compare?

Yes; and this happened at the birth of a Child, who, as
we shall see shortly, is the means or the way of man’s
return to God (CXIX. 2, Obj. 4).

What happened, in effect, at the birth of this Child?

At the birth of this Child there was a conception wholly
due to the supernatural action of the Holy Spirit, a
Mother who remained virgin, kings and wise men led
to the cradle by a star, and a multitude of celestial spirits
praising God and singing: “ Glory to God in the highest;
and on earth peace to men of good will.”

How is this Child of benediction called?

He is none other than Emmanuel, or God-with-us,
and He is called Jesus.
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FIRST SECTION

GENERAL OUTLINE OF MAN’S
RETURN TO GOD

I.—OF MAN’S RESEMBLANCE TO GOD IN
THE FREE ADMINISTRATION OF ALL
THAT CONCERNS HIM

Has man any special likeness to God in his actions?

Yes, man in his actions has a special likeness to God.

In what consists this special likeness of man to God?

It consists in this, that just as God disposes of all the
universe which depends upon Him, at His will and in all
liberty, so in the same way man disposes at his will and
in all liberty of all things that depend upon him (Pro-
logue).

II.—OF THE LAST END OR HAPPINESS OF
MAN VIEWED IN ALL HIS ACTIONS

(a)

Has man always an end in view when he acts?

Yes, man has always an end in view when he acts,
that is when he acts as man and not as a machine, or by
impulse, or by any reaction which is purely physical
or instinctive (I. 1).

In the material world, is it only man that can act for an
end?

Yes, only man in the material world can act for an
end (I. 2).

Does it then follow that all other beings in the material
world act without an end?

No, it does not follow that all other beings in the
material world act without an end; on the contrary, all

55
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beings act for an end that is very definite; but they are
incapable of fixing an end for themselves; it is God who
knows the end and who fixes it for them (I. 2).

All other beings then act in view of attaining some end
which has been fixed for them by God?

Yes, all other beings act in view of attaining some end
which has been fixed for them by God (I. 2).

Has not God also fixed for man the end for which he acts?

Yes.

What then is the difference between man when he acts
and other creatures in the material world?

The difference is this, that man under the higher action
of God and dependently upon this action, can fix for
himself the end for which he acts; whereas other creatures
of the material world put into execution blindly, naturally,
orinstinctively the end fixed to their action by God (I. 2).

What is the reason of this difference between man and
other beings in the matter of actions?

The reason is because man is endowed with mind,
whereas other creatures are not (I. 2).

(8)

Is there some supreme object or some last end which man
has in view whenever he acts?

Yes, there is always some supreme object or some last
end man has in view whenever he acts; since without
some such supreme object or last end he would be unable
to will anything at all (I. 4, 5).

Does man in his actions ordain all to this supreme object
or last end which he has in view whenever he acts?

Yes, man ordains all to this supreme object or last end
whenever he acts; if he does not do this consciously and
explicitly, he does it at least implicitly and by a sort of
natural instinct in the order of reason (1. 6).

What is the last end or what is the supreme object which
man always has in view and to which he ordains all when-
cver he acts?

This last end or supreme object which man always has
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in view when he acts and to which he ordains all is
happiness (I. 7).

Man then necessarily desires to be happy?

Yes, of necessity man desires to be happy.

Is it absolutely impossible to find a man who destres to be
unhappy ?

Yes, it is quite impossible to find a man who desires
to be unhappy (V. 8).

Can man deceive himself as to the object of his happiness?

Yes, man can thus deceive himself, because since he
can seek his welfare among so many and divers good
things, he can deceive himself as to the object of his true
happiness (I. 7).

What happens if man decerves himself as to the object
of his true happiness?

If man deceives himself as to the object of his true
happiness, it follows that instead of finding happiness at
the end of his life, he finds nought but the worst evil.

It is then supremely important for man not to deceive
himself as io the object of his happiness?

There is nothing of greater import for man than that
he deceive not himself as to the object of his happiness.

II1.—OF THE OBJECT OF THIS HAPPINESS

What is the object of the happiness of man?

The object of the happiness of man is a good higher
than himself and in which he can find his perfection
(I1. 1-8).

Are riches the object of this happiness of man?

No, it is not riches, for these are beneath man; nor are
they sufficient to guarantee his entire welfare and his
perfection (II. 1).

Are honours?

No, not honours; because honours do not bring perfec-
tion, but rather presuppose it, that is when they are not
false honours; and if they be false they avail nothing
((DImE2)%
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Is it glory or renown?

No, for these are of no worth unless they be merited;
moreover among men these things are often foolish and
ill-judged (II. 3).

Is 1t power?

No, because power is for the good of others, and is
subject to their whims and disobedience (IL. 4).

Is it health or bodily beauty ?

No, because these good things are too unstable ;
furthermore they belong only to the external perfection
of man and not to his internal perfection or that of his
soul (II. 5).

Does it consist in pleasures of the body ?

No, it does not consist in pleasures of the body, since
these are of small account in comparison with the higher
pleasures of the mind which are proper to the soul (I1. 6).

Does the happiness of man consist in something which is a
good of the soul?

Yes, the happiness of man consists in some good of the
soul (II. 7).

What is this good of the soul in which the happiness of
man consisis ?

The good of the soul in which the happiness of man
consists is God, the Supreme Good, Sovereign and
Infinite (II. 8).

IV.—OF THE POSSESSION OF THIS
HAPPINEGS

How can man come to possess God, his Supreme Good,
and to enjoy Him?

Man can come to possess God, his Supreme Good,
and to enjoy Him, by an act of his intellect which is moved
to this by his will.

What must man do in order to attain his perfect happiness
by this act of his intellect?

In order for man to attain to his perfect happiness by
this act of his intellect, it is necessary that God should be
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reached by him, as He is in Himself, and not merely in
the way He can be reached by the aid of creatures what-
soever these creatures may be (III. 5-8).

What is this act called whereby God is reached by the
intellect as He is in Himself?

This act is called the * vision of God ™ (III. 8).

Does then the perfect happiness of man consist in the
vision of God?

Yes, it is in the vision of God that the perfect happiness
of man consists (III. 8).

When man has attained to this vision of God in all its
perfection, does it bring with it whatsoever is of perfection
to man, in his soul, body, and in everything that concerns
him?

Yes, when man has attained to this vision of God in
all its perfection of necessity it brings with it all that can
be of perfection to man in his soul, body, and in all that
concerns him; for since it is the good of man in its highest
source, from it come all things felicitous for his supreme
perfection (IV. 1-8).

This vision then means for man the possession of all good
to the exclusion of all evil?

Yes, this means for man the possession of all good to
the exclusion of all evil (:bid.).

V—OF THE MEANS OF REALIZING THIS
POSSESSION, OR OF THE GOOD ACTS
WHICH ARE DESERVING OF IT, AND OF
EVIL ACTS WHICH BRING ABOUT ITS
LOSS

Can man on earth and in this life come to possess this
perfect happiness which is the vision of God?

No, on earth and in this life it is impossible for man to
come to possess the vision of God which is his perfect
happiness, for the conditions of this life and the miseries
thereof are incompatible with such fullness of happi-
ness (V. 3).
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How can man attain to the vision of God which con-
stitutes his perfect happiness?

Man can only attain to the vision of God which con-
stitutes his perfect happiness by the help of God from
whom he receives it (V. 5).

Does God confer this boon upon man if man do not by
merit prepare himself thereto?

No, God will not confer this boon upon man unless
by merit he make himself worthy to receive it (V. 7).

What then has man to do on earth and in this life?

On earth and in this life man has only to prepare him-
self by way of merit to receive from God some day the
beatific vision and all that it entails; and this shall come
about when God gives to man his reward.

VI.—OF WHAT IS IMPLIED IN A HUMAN ACT
FORIT TO BE A GOOD MERITORIOUS ACT,
OR A BAD DEMERITORIOUS ACT; AND
OF MERIT AND DEMERIT IN GENERAL

(a)

Is it possible to say by what means man on earth and in
this life can prepare himself, by way of merit, to receive
Sfrom God some day in token of reward the beatific vision
in which consists man’s eternal happiness?

Yes, this he can merit solely by his acts (VI., Prologue).

Of what kind of acts is there question?

Of virtuous acts.

What is meant by ‘“ acts of virtue’?

They are those *“ acts which man performs by his own
free will in conformity with God’s will under the action
of grace ” (VI.-CXIV.).

What is necessary that man’s acts should proceed from
his will?

It is necessary that he perform them spontaneously
and with the knowledge that he is their cause (VI. 1-8).
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What is meant by saying that he must perform them
spontaneously ¢

It is meant that he must perform them without con-
straint or force (VI. 4, 5, 6).

How can man be coerced or forced to do something against
his will?

Man can be coerced or forced to do something against
his will in two ways: by violence and by fear (VI. 4, 5, 6).

What is understood by violence?

By violence is understood a force exterior to man
which fetters his members and impedes him from acting
as he wills, or makes him do exteriorly what his will
rejects (VI. 4, 5).

What is understood by fear?

By fear is understood an interior movement which
makes man will a thing he would not otherwise will,
but to which he consents in the present circumstances
in order to avoid some evil that threatens (VI. 6).

Is that which one does under violence wholly involuntary ?

Yes, that which one does under exterior violence is
wholly involuntary (VI. 5).

Why under ** exterior > violence?

Because sometimes the word “ violence” is taken to
signify the internal movement of anger.

In this case and in the case of other interior novements
which excite or incline the will may one also speak of in-
voluntariness?

No, in these divers cases one may not speak of in-
voluntariness unless perchance these interior movements
be so vehement as to deprive man of the use of his
reason (VI. 7).

And when one acts through fear, is the act also in-
voluntary?

When one acts through fear the act is voluntary, but
with it there is an admixture of involuntary in this
sense, that that which is done is indeed willed, but it is
willed with reluctancy and by reason of some evil from
which man shrinks (VI. 6).
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1t has also been said that for man’s acts to be voluntary
they must be done with knowledge of what is being done?

Yes; and this means that if one performs an act, with-
out the knowledge of what one is really doing, the act
done is not voluntary (VI. 8).

Is such an act then involuntary?

Yes, provided that if one knew the true facts, one
would not have performed the act (VI. 8).

Can that which one does or which one does not owing
to ignorance or to some error, be nevertheless sometimes
voluntary ?

Yes; it is always so if one is responsible for one’s
ignorance or one’s error (VI. 8).

And when is one responsible for one’s ignorance or one’s
error?

When one wills these directly, or when they are the
outcome of culpable negligence (VI. 8).

(€)

Must not one take into account the circumstances which
accompany a human act, since upon them depends so much
the character of the act?

Yes; and nothing is more important than the weighing
of the circumstances of a human act in order to appre-
ciate its true value (VIL. 1, 2).

Is it possible to enumerate these circumstances?

Yes, these circumstances are those of person, of
object, or of effect produced, of place, of motive, of the
means employed, and of time (VIL. 3).

What is meant by these different circumstances?

These different circumstances bear on the character
or condition of the person who acts, on what he does,
or on what results from his act, on the place where he does
the act, on the end for which he acts, on those things

which he uses as means, and on the time when he acts
(VII. 3).




OF HUMAN ACTS 63

Which is the most important of these circumstances?

It is the motive for which a person acts or the end
which he has in view when he acts (VII. 4).

Is it always the will which produces human acts?

Yes, it is always the will; sometimes the will only;
at other times it is some other faculty or even the ex-
terior members of the body, but always under the impulse
and by order of the will (VIII.-XVIL.).

(o)

The will of man then is the central point of all those
acts that constitute his life as a rational being, and have
direct bearing upon the reward of his life which is the
winning or the losing of the happiness of heaven?

Yes, the will of man is the central point of all those
acts that constitute his life as a rational being, and have
direct bearing upon the reward of his life which is the
gain or the loss of the happiness of heaven; and this
implies that the act of a human being is of no account
except in so far as it proceeds from the will; whether
it be the will itself that produces the act, or whether the
will move some other faculty of the soul or even member
of the body to produce the act (VIII.-XXI.).

Of all the interior acts of the will which is the most im-
portant and the one which is the root of responsibility in man ?

It is the act of choosing or *“ choice ” (XIII. 1-6).

Why has the act of choosing or ** choice* this importance ?

It is because this act effects that the will fixes with full
knowledge and after deliberation upon some determined
good, which it accepts and makes its own in preference
to any other (XIII. 1).

Is choice properly speaking the act of the free will?

Yes (XIII. 6).

* It is then by the choice that he makes with regard to all
things that man derives his true moral character and his
real value in view of the gain or the loss of his eternal
happiness?

Yes, it is by the choice that he makes in regard to all
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things that man derives his true moral character and his
real value in view of the gain or the loss of his eternal
happiness.

How is choice divided as regards man’s true character
and moral worth in yiew of the gain or loss of his eternal
happiness ?

It is divided into “ good choice ” and ‘“bad choice ”
(XVIII.-XXI.).

What is a * good choice ’?

It is one that bears upon a good object, in view of some
good end, and as regards which all the accompanying
circumstances are good (XVIIL.-XIX.).

(E)

Whence is derived the goodness of an object, of an end,
and of the circumstances?

This goodness is derived from the relation that all
these things have with right reason (XIX. 3-6).

What is meant by right reason?

By this is understood the reason enlightened by all
the lights that come from God, or which at least is not
knowingly at variance with them.

When man then wills or chooses something in conformity
with right reason for an object or an end of which right
reason approves, and of which all the accompanying circum-
stances accord with right reason, the act willed or chosen by
man is a good act?

Yes; then, and then only, is man’s act a good act. If
on any one of these counts whatsoever man’s act is not
conformed with right reason it ceases to be a good act,
and it becomes in a less or great degree, as the case may
be, a bad act (XVIII.-XXI.).

What is a bad act called?

A bad act is called a ““ fault*’ or a *‘ sin »” (XXI. 1).
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VII.—.OF THE AFFECTIVE MOVEMENTS IN
MAN WHICH ARE CALLED THE PASSIONS

(a)

Are there not in man certain other affective acts which
can contribute towards the reward of his life, other than
the acts of his will?

Yes, there are other affective acts in man.

What are they called?

They are called the “ passions ”’ (XXII.-XLVIIL.).

What is understood by the passions?

By passions are understood affective movements of the
sensitive part of man’s soul.

Is it only man that has these affective movements in the
sensitive part of his soul?

No, these affective movements of the sensitive part are
to be found in all animals (XXII. 1, 2, 3).

Have these affective movements of the sensitive part in
animals any moral worth?

No, these affective movements of the sensitive part in
animals have no moral value; only in man have they a
moral value.

Why is it that only in man these affective movements of
the sensitive part are of moral value?

Because it is in man only that they are related with the
higher acts of the free will in that they are subject to their
rule (XXV. or XXIV. 1-4).

What precisely are these affective movements of the sensi-
tive part in man and to which is given the name of passions?

These affective movements of the sensitive part in
man and to which is given the name of passions, are
movements of the heart which bear towards a good
or withdraw from an evil tendered by the senses (XXIII.,
XXIV., or XXV.).

®)

How many kinds are there of these movements of the heart?
There are eleven (XXII. 4).
5
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What are they called?

Their names are: ““ love,” “ desire,” ‘‘ delight ” or
“joy”; “ hate,” ‘‘abhorrence,” * sadness,” ‘‘ hope,”
“ courage,” ¢ fear,” ““ despair,” and ‘‘ anger ”’ (XXIIL. 4).

Do these movements of the heart occupy an important part
in man’s life?

Yes, these movements of the heart occupy a very
important part in man’s life.

Why is it that they occupy a very important part in man’s
life?

fBecause in man there is a twofold nature: rational and

sensitive; the sensitive nature is the one that is moved
first by the action of the external world in the midst of
which we live and from which we derive even all the
data of our rational life.

Are not then the movements of the heart or the passions
always, of themselves, bad?

No, the movements of the heart or the passions are not
of themselves always bad.

When are these movements of the heart or the passions bad ?

When they are not in accord with the rulings of right
reason.

And when are they not in accord with the rulings of right
reason?

When they bear towards a sensible good or withdraw
from a sensible evil by forestalling the judgment of the
reason or by coming into play contrary to this judgment
(XXV. or XXIV. 3).

(©)

Is it only in the sensitive part of man that there are
movements of love, desire, delight, hate, aversion, sadness,
hope, daring, fear, despair, and anger?

These same movements are to be found also in the will.

What difference is there between these movements in so
far as they are in the sensitive part, and in so far as they
are in the will?

There is this difference, that in the sensitive part they
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always imply the co-operation of the organism or of the
body, whereas in the will they are purely spiritual
(XXXI. 4).

When one speaks of movements of the heart, of which
affective movements is there question, of those of the
sensitive part or of those of the will?

Properly speaking, there is question of the movements
of the sensitive part; but in a metaphorical sense there
is a question also of those of the will.

When then one speaks of the heart of man, can there be
question of this twofold sort of movement?

Yes, when one speaks of the heart of man, there can
be question of this twofold kind of movement.

And when it is said of a man that he has heart, what
is meant by that?

When it is said of a man that he has heart, one means
to imply that at times he is affectionate and tender-
hearted, of whatever kind of affection there may be
question, whether of the purely sensitive or of the
spiritual order, and at other times one means to imply
that he is courageous and virile.

Why is it sometimes said and what is meant by saying
that one must watch over one’s heart?

When it is said that one must watch over one’s heart,
one means that it is necessary to take care lest one follow
indiscreetly the first affective movements, especially of
the sensitive order, which tend to make us seek what is
pleasing and to shrink from what is displeasing.

One speaks sometimes of the training of the heart ; what
does this mean?

This means that one must endeavour to have only
good affective movements.

This education of the heart, thus understood, is it of any
importance?

Yes, for this education of the heart, thus understood,
embraces the whole of man’s activity in the acquisition
of virtue and the shunning of vice.
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VIII.—.OF THE VIRTUES WHICH CAN AND
OUGHT TO BE THE PRINCIPLE OF MAN’S
GOOD ACTS

(a)

What is meant by the acquiring of virtue?

By this is meant the acquiring or the bringing to perfec-
tion of all the *“ good habits which make man act well ”’
(XLIX.-LXVIIL).

What are the good habits which make man act well?

They are dispositions or inclinations which are seated
in divers faculties, and which render good the acts of
these faculties (LV. 1-4).

Whence in man’s divers faculties come these dispositions
or inclinations which are conducive to their acting well?

At times they come, in part, from nature herself;
sometimes they come from the person who acts for
virtue’s sake; and sometimes they come directly from
God, who produces them in the soul supernaturally
(LXIIL 1-4).

()

Are there any such dispositions or good habits or virtues
in man’s intellect?

Yes, there are suchlike dispositions or good habits
or virtues in man’s intellect (LVI. 3).

What is the effect of these virtues in man’s intellect?

They make man’s intellect toseek the truth only (LVI. 3).

What are these virtues in man’s intellect called?

They are called “ intuition ”’ or ‘‘ insight,” ‘ science,”
“ wisdom,” ““art,” and ‘‘ prudence” (LVII. 1-6).

What is the object of each of these virtues in man’s
intellect or reason?

Intuition or insight gives a knowledge of principles (self-
evident truths); science a knowledge of conclusions;
wisdom a knowledge of the highest causes; art gives
directions for the execution of external works; and pru-
dence directions for the whole of the moral life (LLVII. 1-6).
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Prudence then is most important in the exercise of a
virtuous life?
Yes, prudence is most important in the exercise of a

virtuous life (LVII. 3).
(©)

Are these the only virtues in man’s intellect ? ‘

There is another virtue in man’s intellect but it is
of an altogether higher order (LXII. 1-4).

What is this virtue in man’s intellect of an altogether
higher order?

It is the virtue of ‘‘ faith ” (ibid.).

(o)

Are there also virtues of the same order in the will?

Yes (ibid.).

What are these virtues of the same order in the will called ?

They are called * Hope »’ and ““ Charity >’ (ib4d.).

Have these virtues of Faith, Hope, and Charity any
special name?

Yes, they are called the ‘‘ theological virtues > (ibid.).

What is understood by the words : theological virtues?

By these words is meant that the virtues of Faith, Hope,
and Charity have reference to God alone, and that they
have also their sole source in God (LXII. 1).

Is there any other virtue in the will?

Yes, there is also the virtue of “ justice”’ in the will;
and the other virtues which spring from justice (LVI. 6;
LIX. 4; LX. 2, 3).

Are there to be found virtues in the other faculties of man?

Yes, there are virtues which reside in the affective
sensitive faculties of man.

(®)
What are the virtues to be found in the affective sensitive
faculties?
They are the virtues of ‘‘fortitude” and * tem-
perance,” and the other virtues which arise from them.
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What are the virtues of justice, fortitude, temperance, and
prudence called?

They are called the moral virtues (LVIII. 1).

Are they not also called by the name of the ‘‘ cardinal
virtues?

Yes, they are also called the cardinal virtues (LXI. 1-4).

What is meant by the words : cardinal virtues?

By these words is implied that they are virtues of
particular importance, which are as it werc the hinges
(in Latin cardo, cardinis) upon which, setting aside the
theological virtues, turn all the other virtues (ibid.).

In man must the virtues of the natural order, or the
acquired virtues, intellectual or moral, have corresponding
virtues of the supernatural order, infused by God in order
that man may be perfected in every act of his moral life?

Yes; for only these infused virtues are proportionate
to those acts in the supernatural moral life of man which
the supernatural end demands; an end held out for man’s
attainment by the theological virtues (LXIII. 3, 4).

(F)

Are all these virtues, theological and cardinal, necessary
in order that man may live well?

Yes, all these virtues are necessary that man may live
well (LXV. 1-5).

And suppose man is lacking in any one of these virtues,
could he not be called virtuous?

Noj; for if man is found wanting in any one of these
virtues, whatsoever other virtues he may have they
would never, in him, possess the true character or nature
of perfect virtue (LXV. 4).

IX.—OF THE GIFTS WHICH CROWN AND
PERFECT THE VIRTUES

Does it suffice for man to possess all the virtues spoken of
above in order for his life to be what it ought to be in view
of gaining heaven?

No; he must also have the gifts of the Holy Ghost
(LXVIIL 2).
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What is understood by the gifts of the Holy Ghost?

By these are understood habitual dispositions which are
given to man by the Holy Ghost, and which make man
yielding and docile to all the inspirations of the Holy
Spirit that help man towards the possession of God in
heaven (LXVIILI. 1, 2, 3).

Why are these gifts of the Holy Ghost necessary in
addition to all the virtues above mentioned?

Because man called to live as a child of God, is unable
to attain to the perfection of this life unless God Him-
self, by His own action, makes perfect what man’s action
could achieve only incompletely through the virtues
(LXVIIL. 2).

How many gifts of the Holy Ghost are there?

There are seven gifts of the Holy Ghost (LXVIII. 4).

What are the seven gifts of the Holy Ghost?

They are the gifts of * wisdom,” ‘‘ understanding,”
““ knowledge,” ‘‘counsel,” ‘ piety,” ‘fortitude,” and
“ fear of the Lord 7 (LXVIII. 4).

X.—OF THE BEATITUDES AND OF THE FRUIT
OF THE HOLY SPIRIT, WHICH ARE
EFFECTS OF THE VIRTUES AND THE
GIFTS

(a)

When man is thus endowed with the virtues and the gifts,
has he, on his part, all that is requived to live a perfect life
tn view of winning heaven?

Yes, when man is thus endowed with the virtues and
the gifts he has, on his part, all that is required to live a
perfect life in view of winning heaven.

May not one even say that he has already, in some sort,
begun to live the life of heaven here on earth?

Yes, one may even say that he has already, in some
sort, begun to live the life of heaven here on earth; and
with this in mind one speaks of the beatitudes on earth,

and of the fruit of the Holy Spirit (LXIX., LXX.).
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(8)

What is understood by the beatitudes?

By the beatitudes is meant the acts of the virtues and
the gifts enumerated by our Lord Jesus Christ in the
gospel, which by their presence in the soul or by the
merits which result there, give to us as it were a guarantee
of the future beatitude promised to each of them
(LXIX. 1).

And what is meant by the fruit of the Holy Spirit?

By the fruit of the Holy Spirit is understood those good
acts whose nature it is to give joy to the virtuous man in
that he acts in the supernatural order under the impulse
of the Holy Spirit (LXX. 1).

Is this fruit distinct from the beatitudes?

If the fruit is all that is most perfect in the absolute
sense of the word, for man it is identified with the fruit
par excellence which is the beatitude of heaven. It is
also identified with the beatitudes in this life; but it is
distinct from them in this sense, that without needing the
essential perfection or excellence of the beatitudes, its
nature of goodness is sufficient (LXX. 2).

What are the beatitudes and what are their rewards?

They are: ‘“ Blessed are the poor in spirit, because
theirs is the kingdom of heaven *’; *“ Blessed are the meek,
because they shall possess the land ”’; *“ Blessed are they
who weep, because they shall be comforted ”’; * Blessed
are they who thirst and hunger for justice sake, because
they shall be filled ’; *“ Blessed are the merciful, because
they shall obtain mercy ”’; * Blessed are the pure of heart,
for they shall see God ”’; “ Blessed are the peaceful,
because they shall be called the children of God”
(LXIX. 2-4).

(©
What is the fruit of the Holy Ghost?

The fruit of the Holy Ghost is:  charity,”
““joy,” “ peace,” ‘‘ patience,” ‘‘ benignity,” ‘ meekness,”’
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“ faithfulness,” ‘“ modesty,” * continency,” and ‘‘ chas-
tity 7’ (LXX. 3).

Where is the fruit of the Holy Ghost spoken of ?

It is to be found in the Epistle of St. Paul to the
Galatians (v. 22, 23).

And where are the beatitudes enumerated ?

They are enumerated in the Gospel of St. Matthew
(v. 3-10), and in a manner less complete, in St. Luke
(vi. 20-22).

Is there not also an eighth beatitude in St. Matthew, 1o be
found also in St. Luke?

Yes, it is the beatitude of those who suffer persecution
for justice sake; but it is included in the other seven
beatitudes of which it is, as it were, the résumé or the
consequence (LXIX. 3, Od. 3).

There can then be nothing better for man on earth than to
live thus the life of the virtues and of the gifts, from which
spring the beatitudes and the fruit of the Holy Ghost?

No, there can be nothing better for man on earth than
to live thus the life of the virtues and of the gifts, from
which spring the beatitudes and the fruit of the Holy
Ghost.

XI.—OF VICES WHICH ARE THE PRINCIPLE
OF MAN’S BAD ACTIONS

Is there another life man can lead on earth other than a
virtuous life?

Yes, it is the life of sin or vice (LXXI.-LXXXIX.).

What is understood by vice?

By vice is understood the state of man who lives in sin
(LXXI. 1-6).

What is sin?

Sin is an act or a voluntary omission which is bad
(LXXI. 5-6).

When is an act or a voluntary omission bad?

When this act is contrary to the good of God, or of our
neighbour, or of man himself (LXXII. 4).
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How comes it that man can thus wish a thing which is
opposed to the good of God, to the good of his neighbour, or
to his own good?

It is because man can will some good which is opposed
to the good of God, or to the good of his neighbour, or to
his own good (LXXI. 2; LXXVII. 4).

What is this other good which man can will?

It is the good that gratifies his senses, or his ambition,
or his pride (LXXII. 2, 3; LXXVILI. 5).

Whence comes it that man can thus will a good that
gratifies his senses, or his ambition, or his pride?

The reason is because the senses can be borne towards
what is agreeable to them by forestalling or by enticing
the reason and the will which do not oppose this move-
ment of the senses when they might and when they
should (LXXI. 2, ad 3).

It is then the unlawful seeking after sensible and temporal
goods which s, for man, the beginning and, in some sort, the
reason of all his sins?

Yes, it is the unlawful seeking after sensible and
temporal goods that is, for man, the beginning and, in
some sort, the reason of all his sins.

What is this inclination in man to seek unlawfully
sensible and temporal goods called?

It is called concupiscence (LXXVII. 1-5).

XII.—OF ORIGINAL SIN, AND OF ITS CONSE-
QUENCES, OR OF THE WOUNDING OF
HUMAN NATURE

(a)
Did this concupiscence exist in man in the first state in
which he was created by God?
No.
Why then does it exist now in man?

It exists in man now because of his fall (LXXXI.~
LXXXIIL).
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What do you mean by the fall of man?

By this is meant that state which followed upon the
first sin of the first man, and which is the effect of this
first sin (LXXXI. 1; LXXXII. 1).

Why are we now all in this state which followed upon
the sin of Adam?

We are all in this state now because we received our
nature from Adam (LXXXI. 1).

If Adam had not sinned would we have received our
nature from him in another state?

Yes, if Adam had not sinned we would have received
our nature from him in the state of integrity, or original
justice (LXXXI. 2).

Is ihe state in which we now receive our nature from
Adam a state of sin?

Yes, the state in which we now receive our nature
from the first man is a state of sin (LXXXI. 13
LXXXII. 1).

Why is this nature which we now receive from Adam in
a state of sin?

Because we receive it from him such as it really is,
that is as affected by his sin (LXXXI. 1).

And what is this state called?

It is called the state of original sin (ibid.).

By the very fact then that we receive our nature in this
state from Adam, original sin is transmitted to each one
of us?

Yes, it is by the very fact that we receive our nature
in this state from Adam that original sin is transmitted
to each one of us (ibid.).

What does this state of sin in which each one of us is born,
and which is called original sin, entail?

It entails the privation of all the supernatural or
gratuitous gifts which God had implanted in our nature
in the person of Adam, our common father (LXXXII. 1).

What were these supernatural or gratuitous gifts, the
privation of which constitutes in us the state of original sin?

These supernatural or gratuitous gifts were: ﬁr;’si
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all, sanctifying grace with the supernaturally infused
virtues and the gifts of the Holy Spirit; and also the
privilege of integrity which was associated with these
supernatural gifts.

What did this privilege of integrity granted to the soul
imply?

It implied the entire subordination of the senses to the
reason and of the body to the soul.

What was the effect of this perfect subordination of the
senses to reason and of the body to the soul?

The effect was that in man’s sensitive appetite there
could be no inordinate movement; and his body was
rendered impassable and immortal.

Ave death and all other bodily ailments the result of sin?

Yes, death and all other bodily ailments are the result
of sin (LXXXIV. g).

()

What are the consequences of this sin in the soul called?

They are called the wounds of the soul.

What are these wounds in the soul?

They are ignorance, malice, weakness, and concu-
piscence (LXXXV. 3).

What is meant by ignorance?

By this is meant that state in which the reason is de-
prived of that inherent relation it had towards the truth
in the state of integrity (LXXXYV. 3).

What is meant by malice?

By this is meant that state of the will in which it is
deprived of the inherent relation it had to good in the
state of integrity (LXXXV. 3).

What is meant by weakness?

By this is meant that state of the sensitive appetite
in which it is deprived of the inherent relation to all that
is arduous and difficult which it had in the state of
integrity (LXXXV. 3).

What is meant by concupiscence?

By this is meant that state of the sensitive appetite
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in which it is deprived of the inherent relation towards
sensitive pleasures tempered by reason which it had in
the state of integrity (LXXXV. 3).

Are the four wounds in our nature the effects, properly
speaking, of the sin of Adam?

Yes, these four wounds in our nature are the effects,
properly speaking, of the sin of Adam (LXXXV. 3).

Are they rendered worse by the personal sins of parents
and of individuals ?

Yes (LXXXV. 1, 2).

Are there certain personal sins which in particular
have an evil influence upon man by leading him to commit
other sins?

Yes, they are the capital sins.

What are the capital sins?

They are pride, avarice, gluttony, lust, idleness, envy,
and anger.

(©

In spite of all these causes of sin in man which come either
from the sin of Adam, or from the personal sins of man,
may we yet say that man is free in his moral acts, and that
he is never necessitated to commit sin?

Yes, in spite of all these causes of sin in man which
come either from the first sin of the first man, or from
the personal sins of man, we are bound to say that he
is still free in his moral acts, and that he is never necessi-
tated to commit sin.

What would de necessary for man to cease to be free in
his acts considering all these consequences of sin?

It would be necessary for them to affect man in such
a way as to make him lose his reason (LXXVII. 7).

Unless man then loses his reason he always remains free
in his acts in such wise that it depends upon him whether
he sin?

Yes, unless man loses his reason his acts always remain
free in such wise that it depends upon him whether
he sin.
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Can this liberty, however, become less perfect and less
virtle on account of the consequences of sin, even to the
extent that when man relapses into sin he 1s less culpable?

Yes, man’s liberty becomes less perfect and less virile
owing to the effects of sin, so much so that when he
relapses into sin he is less culpable, unless his personal
sins are themselves in part cause of this abatement of

his perfect liberty (LXXVII. 6).

XIII.—OF THE DIVERSE GRAVITY OF SINS,
AND OF THE PUNISHMENT DUE TO THEM

(a)

All the sins that man commits are not then equally grave?

No.

Whence arises the degree of gravity in the sins that man
commits?

A sin is more or less grave according as it is opposed
to the degree of good which should be sought by man,
and according as the sin is in a greater or a lesser degree
voluntary (LXXIII. 1-8).

(8)
Does every sin, as such, deserve to be punished ?
Yes, every sin, as such, deserves to be punished
(LXXXVII. 1).
Why does every sin, as such, deserve to be punished?
Because every sin, as such, is a trespassing of the free
will upon ground to which it has no right of entry; and
punishment is as it were a restitution, made by the will,
of this violation of right (LXXXVII. 1).
The punishment therefore of sin is a question of strict
justice?
Yes.
©
Who inflicts the punishment due to sin?
It is always one of three principles which rule the
order against which sin revolts.

e
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What are these three principles which rule the order
against which sin revolts?

The divine law always; human authority in those
things dependent upon it; and the reason of the sinner
according to the degree of his responsibility in sinning
(LXXXVII. 1).

As regards the punishment inflicted on sin, in what way
does the reason of the sinner punish sin?

The reason of the sinner can punish sin in two
ways: by remorse and by self-inflicted punishment
(LXXXVII. 1).

How does human authority punish sin?

Human authority punishes sin by chastisement
(LXXXVII. 1).

And how does the divine law punish sin?

The divine law punishes sin in two ways: mediately
and immediately (LXXXVII. 1).

What is meant by saying that the divine law punishes
sin mediately ?

By this is meant that it inflicts punishment on sin
through the medium of the reason of the sinner and of
human authority (LXXXVII, 1).

Why does the divine law punish sin through the medium
of the sinner’s reason and of human authority ?

Because the reason of the sinner and human authority
act dependently on the divine law, and are in some
sort its instruments (LXXXVII. 1).

(p)

Is there not also another way in which the divine law
can punish sin as it were mediately ?

Yes, through the medium of creatures or the order
of things which the sinner disturbs by his sin
(LXXXVII. 1).

Is it in this sense that one may speak of a certain immanent
Justice?

Yes; in this sense there is a kind of immanent justice,
which effects that things used as instruments of divine
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justice avenge the sin committed in that they thwart the
sinner at every turn (LXXXVII. 1).

What is meant by saying that the divine law punishes
sin immediately ?

By this is meant a special supernatural intervention
by which God Himself avenges man’s violation of the
supernatural order (LXXXVII. 3-5).

What does this supernatural intervention imply in par-
ticular?

As regards certain sins, it implies eternal punishment

(LXXXVIL. 3, 5).

XIV.—OF MORTAL SINS AND VENIAL SINS
(»)

For what sins does God inflict eternal punishment?

For mortal sins (LXXXVII. 3).

What are mortal sins?

Mortal sins are those which kill the soul, in that, by
them, charity is lost, which is the principle of the super-
natural life (LXXXVIIL. 3).

Why does God inflict eternal punishment on these sins?

Because these sins, making the soul lose that life which
God alone can give, render the sinner incapable of
making reparation for his sin: and thus, since the sin
remains always, the punishment must likewise remain
always (ibid.).

()

Are all the sins man commits mortal sins?

No (LXXXVIIL. 1, 2).

What are the sins called that are not mortal?

They are called venial (ibid.).

What does the word ‘“ venial >’ mean?

It means a sin less grave which does not take away the
principle of the supernatural life, which is charity or
grace, and for which, consequently, reparation can be
made under the ordinary action of grace by a contrary
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movement of the sinner himself, and on this head its
punishment is only temporal: hence it is called ‘ venial,”
or easily * pardonable” (from the Latin word wvenia,
which means pardon) (LXXXVIII. 1).

Supposing venial sins are committed by a man who is
in the state of mortal sin, and this man were to die in
this state, would his venial sins be punished by eternal
punishment?

Yes, by reason of his state of soul, and because not
having charity, he would be incapable of making repara-
tion for these sins, which, after his death, are eternally
irreparable.

Whence does it arise that some sins are mortal, whereas
others are only venial?

This arises from the nature of the disorder brought
about by different sins, and from the greater or lesser
voluntariness of sin (LXXXVIII. 2).

What is meant by saying that this difference of mortal
from venial sin arises from the nature of the disorder brought
about by sin?

This means that there are sins which, of themselves,
are directly opposed to the supernatural love of God,
which is the principle of the life of the soul, or that they
are incompatible with this love; whilst other sins bring
about a lesser disorder of an accidental nature which is
compatible with the supernatural love of God existing
habitually in the soul (¢6:d.).

What are those sins which, of themselves, are directly
opposed to the supernatural love of God, the principle of the
soul’s life, or which are incompatible with this love?

They are those sins which reject the supernatural
love of God, or which imply an evil and a disorder that
disturb the very essence of man’s relation to God, or
the mutual relation of men, or the relation of man to
himself.

What are these sins?

These sins are the spurning of the supernatural love

of God, or the sins that violate the honour of God, or
6
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the sins of theft, homicide, and adultery, or the sins
against nature.
(c)

What is the best means of knowing exactly these divers
sins and their gravity ?

The best means is to consider them in their relation
with the different virtues taken in specific detail.

Shall we have occasion to study this relation of sins with
each of the virtues taken in specific detail?

Yes, we shall consider this after having seen, in general,
what is required for man to live a virtuous life by avoiding
a life of sin.

What further remains to be seen, after having considered,
in general, what is required for man to live a virtuous life
by avoiding a life of sin?

There remains to be considered the exterior helps
necessary for man to attain this end.

What are these exterior helps necessary for man to attain
this end?

They are laws which direct him, and grace which helps
him on his journey (XC.-CXIV.).

XV.—OF THE EXTERIOR PRINCIPLE WHICH
DIRECTS MAN’S ACTIONS; OR OF LAW

What is meant by law?

By law is meant an order of reason, for the com-
mon good, made and promulgated by one in authority
(XC. 1-4).

An order then contrary to reason could not be a law?

No, an order or a commandment contrary to reason can
never be a law; it is an act of despotism or of tyranny
(XC. 1, ad 3).

What is meant by saying that law is an order of reason
ordained to the common good?

This means that a law provides first of all for the good
of the whole community, and does not concern itself with
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a part thereof or of the individual, except in so far as a
part or an individual concurs in the general good (XC. 2).

From what authority does law emanate?

It emanates from him upon whom it is incumbent to
be mindful of the common good as if it were his own
private good (XC. 3).

For a law to bind, is it necessary that it be promulgated
and known?

Yes, for a law to bind it is necessary that it be promul-
gated in such a way that it come to the knowledge of
those whom it concerns (XC. 4).

And if, through one’s own fault, one is ignorant of the law,
is one excused for not obeying the law?

No; if, through one’s own fault, one is ignorant of the
law, one is not excused from obeying the law.

It is then very important to learn fully the laws that
concern us?

Yes, it is very important to study the laws that
concern us.

XVI.—OF DIVERS LAWS; AND FIRST, OF
THE ETERNAL LAW

Are there several kinds of law that concern us?

Yes.

What are these different kinds of law?

They are the eternal law, the natural law, human law,
and the divine law (XCI. 1-5).

What is the eternal law?

The eternal law is the supreme law which rules all
things, and on which all other laws depend, for these
latter are only derivations or particular manifestations
thereof (XCIII. 1, 3).

Where is the eternal law?

The eternal law is in God (XCIII. 1).

How is this law manifested in things?

It is manifested by the very order of things such as is
found in the world (XCIII. 4-6).
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XVIIL.—OF THE NATURAL LAW
(a)

Is the eternal law to be found in man by participation?

Yes (XCIII. 6).

What is this participation or manifestation of the eternal
law in man called?

It is called the natural law (XCIV. 1).

What is meant by the natural law?

By the natural law is meant that inborn light of man’s
practical reason by which he is able to direct himself and
to act with knowledge consciously in such wise that his
acts execute the eternal law, just as the natural actions of
things produced by virtue of their natural inclination
execute this same law unconsciously (XCIV. 1).

Is there a first principle of this practical reason, or a first
precept of the natural law in man?

Yes, it is that which is founded upon the very nature of
good in the metaphysical sense of the word, just as the
first principle of the speculative reason is founded upon
the nature of being (XCIV. 2).

In what does the first principle of the practical reason or
the first precept of the natural law in man consist?

It consists in this, that man must seek what is good and
avoid what is evil (XCIV., 2).

Does this first principle or first precept embrace all others?

Yes; for the rest are only applications thereof more or
less immediate (XCIV. 2).

What are the first applications thereof in man?

The first applications thereof in man are the proclama-
tion by man’s reason of the threefold good touching his
nature (XCIV. 2).

What is this proclamation of man’s reason concerning
the threefold good touching his nature?

It is this: whatever is beneficial for or perfects his
physical lifeis good ; also, whatever helps towards the con-
servation of the human species ; and also whatever conduces
to the welfare of his life as a rational being (XCIV. 2).




OF NATURAL LAW 85

What follows from this threefold proclamation of man’s
practical reason?

There follows from this that whatever is essential for
the conservation of this threefold life, or that can help
towards its perfection, is proclaimed a good thing by the
practical reason of every man, in such a way, however,
that among the three goods there is a certain subordina-
tion, so that by way of dignity the good of the reason comes
first, then the good of the species, and then the good of
the individual (XCIV. 2).

()

As regards the good of the individual, what does the first
principle of the natural law proclaim as essential?

This principle proclaims that man must eat for the
sustenance of his body, and that he may never attempt
his life (XCIV. 2).

As regards the good of the species, what does the first
principle of the natural law proclaim as essential?

This principle proclaims that there must be human
beings who concern themselves with the conservation of
the species by taking upon themselves the burden as well
as the joys of fatherhood and motherhood; and that it is
never lawful to do anything which tends to frustrate the
object of fatherhood and motherhood (XCIV. 2).

As regards the good of reason,what does the first principle
of the natural law proclaim as essential?

This principle proclaims that man, who is the work of
God from whom he has received his all, and who was
made to live in the society of other men, should honour
God as his Sovereign Lord and Master, and should act
towards his fellow-beings according as the nature of his
relations with them demands (XCIV., 2).

(©
Are all other precepts of man’s practical reason conse-
quent upon these three first principles and their subor-
dination?
Yes, all other precepts or determinations of the practical
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reason which affirm that this or that thing is or is not
good for this or for that man, and binding him to do or to
refrain from doing, are consequent more or less remotely
upon these three first principles and their subordination
(XCIV. 2).

Are these other precepts or determinations of the practical
reason, which are consequent, more or less remotely, upon the
three first principles of the natural law, identical for all men?

No, these other precepts or determinations are not the
same for all; for according to the degree one recedes from
first principles, or from those things, which for all are
essential as regards the good of the individual, the good
of the species, and the good of reason, one enters the
sphere of positive precepts, which can vary almost with-
out end according to the diversity of individual conditions
of different human beings (XCIV. 4).

Who makes these other precepts which can vary almost
without end according to the diversity of the individual
conditions of different men?

They are made by the individual reason of each human
being or by a competent authority in each of the
different groups of human beings that form some
society in particular.

XVIII.—OF HUMAN LAW

(a)
Can these other precepts become the subject-matter
of law?
Yes.

Of what laws are they the subject-matter?

They are the subject-matter, properly speaking, of
human laws (XCV.-XCVIL.).

What is meant by human laws?

By human laws are meant those ordinations of reason
made for the common good of this or that society of
human beings, which are enacted and promulgated by
the supreme authority of every society (XCVI. 1).
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Must these ordinations be obeyed by all who belong to
this society ?

Yes (XCVI. 5).

Is there here entailed a duty of conscience that binds
before God?

Yes (XCVI. 4).

Are there certain cases in which one is not obliged to obey ?

Yes, there can be certain cases in which one is not
obliged to obey (XCVI. 4).

What are these cases in which one is not obliged to obey ?

In the case of impossibility, or in the case of dispensa-
tion (XCVI. 4).

(8)

Who can dispense from obeying a law?

He only can dispense from obeying a law who is the
maker of the law, or he who has the same authority as
the maker of the law, or he who has received from this
authority the power to dispense (XCVII. 4).

(©)

Is one bound to obey an unjust law?

No, one is not bound to obey an unjust law, unless the
refusal to obey cause scandal or grave trouble (XCVI. 4).

What is meant by an unjust law?

It is one made without authority, or contrary to the
common good, or one that injures the lawful rights of
members of the society (XCVI. 4).

If a law is unjust in that it offends the rights of God
or of His Church, is one bound thereto?

No, if a law is unjust in that it offends the rights of
God or the essential rights of the Church, one is never
bound thereby (XCVI. 4).

What is meant by the rights of God and the essential
rights of the Church?

By the rights of God is meant whatever touches the
honour and the worship of God, the Creator and Sove-
reign Master of all things; by the essential rights of the
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Church is meant whatever touches the mission of the
Catholic Church as regards the sanctification of souls by
the preaching of the truth and the administration of the
sacraments.

If then a human law attacks religion one is not bound to
obey this law?

If a human law attacks religion one is not bound to
obey at any cost (XCVI. 4).

Would such a law be a true law?

No, such a law is a hateful tyranny (XC. 1, ad 3).

XIX.—OF THE DIVINE LAW—THE
DECALOGUE

(8)

What is meant by the divine law?

By the divine law is meant the law given to men by
God who manifests Himself supernaturally (XCI. 4, 3).

When did God give this law to men?

God gave this law to men in the first place in a very
simple way before their fall in the Garden of Eden; but
He also gave it in a much more elaborate way, later on,
through the medium of Moses and the Prophets, and in a
way much more perfect by Jesus Christ and the Apostles
(XCI. 5).

What is the divine law given by God to men through
Moses called ?

It is called the Old Law (XCVIII. 6).

And what is the divine law called that was given by God
to men through Fesus Christ and the Apostles?

It is called the New Law (CVLI. 3, 4).

Was the Old Law made for all men?

No, the Old Law was made for the Jewish people
only (XCVIII. 4, 5).

Why did God give a special law to the Jewish people?

Because this people was destined to prepare in the old
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world the coming of the Saviour of men who was to be
born of the Jewish nation (XCVIII. 4).

What were the precepts called that were given to the
Jewish people and that regarded them only?

They were called the “judiciary ” precepts, and the
“ ceremonial precepts ”’ (XCIX. 3, 4).

Are there not also in the Old Law certain precepts which
have remained in the New Law?

Yes, and they are called the “ moral” precepts
(XCIX.1,2).

Why have these precepts of the Old Law been kept in the
New Law?

Because they constitute what is essential and absolutely
obligatory concerning the conduct of every man, from the
very fact that he is man (C. 1).

These moral precepts then have always been and always
will be the same for all men?

Yes, these moral precepts have always been and always
will be the same for all men (C. 8).

Are they identified with the natural law?

Yes, these moral precepts are identified with the
natural law.

How then are they part of the divine law?

They are part of the divine law because in order to
give them more force and to hinder the human reason
from forgetting or corrupting them, God Himself
promulgated them solemnly when He manifested Himself
to His chosen people at the time of Moses; and also
because God promulgated them in view of the super-
natural end to which every man is called by Him (C. 3).

()
What are these moral precepts thus solemnly promulgated
by God at the time of Moses called?
They are called the *“ Decalogue >’ (C. 3, 4).
What does the word Decalogue mean?
It is a Greek word which means the ten words, for the
number of precepts given by God is ten.
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What are the ten commandments of the Decalogue?
The ten commandments of the Decalogue are the
following:
1. Thou shalt have no other God beside Me.
2. Thou shalt not take the name of the Lord thy God
in vain,
3. Thou shalt keep holy the Sabbath day.
4. Honour thy father and thy mother.
5. Thou shalt not kill.
6. Thou shalt not commit adultery.
7. 'Thou shalt not steal.
8. Thou shalt not bear false witness against thy
neighbour.
9. Thou shalt not covet thy neighbour’s wife.
10. Thou shalt not covet thy neighbour’s goods

(C. 4,5,06).
(c)

Do these ten commandments suffice to guide the whole
moral life of man in the way of virtue?

Yes, they suffice as regards the principal virtues which
have reference to the essential duties of man towards God
and his neighbour ; but for the perfection of all the virtues
it was necessary for them to be further explained and
completed by the teaching of the prophets in the Old
Law, and still further by the teaching of Jesus Christ and
the Apostles in the New Law (C. 3, 11).

What is the best way to understand these precepts fully
and to understand that which explains or completes them for
the perfection of the moral life?

It is to study them by help of each of the virtues con-
sidered in detail.

Will the study of them thus be made easy?

Yes, for the very nature of the virtue will explain the
nature and the obligation of the precept.

Will this be at the same time a good way to understand
the whole perfection of the New Law?

Yes; because the perfection of this law consists pre-
cisely in its relation with the excellence of all the virtues
(C. 2; CVIIL).
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(0)

Has this excellence of all the virtues any spectal character
in the New Law?

Yes, it has a special character inasmuch as the counsels
are added to the precepts (CVIIL. 4).

What is meant by the counsels being added to the
precepts?

By this is meant certain invitations offered by Jesus
Christ to all souls of good will, to detach themselves
from earthly things for love of Him and in order to
obtain a more perfect enjoyment of Him in heaven,
things that they might indeed desire and possess without
detriment to virtue, but which might prove an obstacle
to the perfection of virtue (CVIII. 4).

How many counsels are there?

There are three: poverty, chastity, and obedience
(CVIIL. 4).

Is there any special state wherein one may practise these
counsels in a very perfect way?

Yes, the religious state (CVIIL. 4).

XX.—OF THE EXTERNAL PRINCIPLE WHICH
HELPS MAN TO PRACTISE GOOD ACTS;
OR OF GRACE

(a)
Is law a sufficient guide for man to live a virtuous life and
to avoid the contrary life of sin?
No, the help of grace is also necessary (CIX., CXIV.).
What is meant by grace?
By grace is meant a special help from God that assists
him to do good and to avoid evil.

Is this special help from God always necessary for man?
Yes.
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Is not man of himself ever able to do any good thing or
to avoid any bad thing ?

Yes, of himself, that is relying on the principle of his
nature given to him by God, and upon the other natural
helps around him, man can accomplish certain good acts
and avoid certain evil acts even in the moral order or in
the domain of virtue; but if God by His grace does not
heal human nature which was wounded by sin, man
would never be able to accomplish even in the order of
natural virtue all the good required of him or to avoid all
evil; moreover, in the order of supernatural virtue or as
regards the good life that is to win heaven, man by his

sole nature, without grace, can do absolutely nothing
(CIX. 1-10).

(8)

What does this grace of the supernatural order
imply ?

This grace of the supernatural order implies two
things: a supernatural state of soul, and supernatural
motions of the Holy Spirit (CIX. 6). .

What is meant by this supernatural state of soul?

By this is meant certain qualities introduced and
preserved therein by God which in a sense make the very
being and faculties of man divine (CX. 1-4).

What is the fundamental quality which makes man’s
very being divine?

It is called habitual or sanctifying grace (CX. 1, 2, 4).

What are the supernatural qualities which divinize man’s
faculties?

They are the virtues and the gifts (CX. 3).

Are the virtues and the gifts associated with habitual or
sanctifying grace?

Yes, the virtues and the gifts are associated with
habitual or sanctifying grace in such wise that they issue
from this grace which can never exist in the soul unless
they also exist in the faculties.
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Are this grace, and these virtues and gifts, which sanctify
the soul and its faculties something very estimable?

Yes, for they make man a child of God, and give him
the power to act as such.

Is man, endowed with grace and the accompanying
virtues and gifts, more perfect than the whole created world
in the order of nature?

Yes, he is more perfect even than the angels if we
consider them in their nature only (CXIII. g, ad 2).

There is then nothing on earth more to be desired by
man than to possess and keep, and by making daily
progress in this grace of God together with the virtues
and the gifts.

(©)

How can man thus possess and keep the virtues and the
gifts and make daily progress in this grace of God?

By responding faithfully to the supernatural motion of
the Holy Spirit, who solicits man to prepare himself to
receive grace if he has it not, or to make daily progress
therein if he already possesses it (CXII. 3; CXIII. 3, 5).

What is this action of the Holy Spirit called?

This action of the Holy Spirit is called actual grace
(CIX. 6; CXILI. 3).

It is then with this help or through the motion of actual
grace that we dispose ourselves to receive habitual or sancti-
Sfying grace if we have it not already, or if we have it, to
make progress therein?

Yes, it is with this help or through the motion of actual
grace that we dispose ourselves to receive habitual or
sanctifying grace if we have it not already, or if we have it,
to make progress therein.

(0)
Can actual grace produce its full effect in us, in spite of us,
and without our response ?
No, actual grace cannot produce its full effect in us, in
spite of us, and without our response (CXIII. 3).
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It is necessary then for our free will to co-operate with the
motion of actual grace?

Yes, our free will must co-operate with the motion of
actual grace.

What is the co-operation of the free will with the motion
of actual grace called?

It is called correspondence with grace.

(E)

When our free will corresponds thus with actual grace,
and we have habitual grace in our soul, has the act any
special character?

Yes, it is always a meritorious act (CXIV. 1, 2).

Are there several kinds of merit?

Yes, there is merit de condigno and merit de congruo
(CXIV. 2).

What is understood by merit * de condigno ”?

It is the merit that demands recompense by right and
in strict justice (CXIV. 2).

What is required for man’s act to be meritorious “‘de
condigno’ ?

The act must be done under the impulse of actual
grace; it must proceed from sanctifying grace by the
virtue of charity; and it must tend towards the acquisition
of eternal life for itself alone, or further, towards the
increase of grace and of the virtues (CXIV. 2, 4).

Is it possible to merit for others life eternal, or sanctifying
grace, or the increase of this grace by merit which is *‘ de
condigno”?

No, it is impossible to merit this kind of boons for
others except by merit de congruo; for to merit de condigno
for others is proper to Jesus Christ, the Head of the
Church (CXIV. g, 8).

What is understood by merit *“ de congruo > ?

By this it is understood that merit which effects that
God by reason of the friendship that unites Him to the
just, deems it fitting and in accord with His wishes, to
respond to the joy that they seek to give Him by their
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good works, in Himself giving joy to them by granting
what they ask or what they desire of Him (CXIV. 6).
Then the whole * raison d’étre” of merit is reduced to
this, that God moves intimately in the life of the just through
grace and the virtues under the action of the Holy Ghost?
Yes, it is always in the intimacy between God and the
just, or in their life of grace and the virtues under the
action of the Holy Spirit, that consists the whole raison
d’étre of merit; moreover, whatever man does outside
this life, even though in itself it is not evil, is altogether
vain and will avail him nothing at the last day (CXIV. 6).
Can this life of grace and the virtues to be lived by man
on earth be explained in detail?
Yes, all this will be explained in its proper place when
we study man’s return to God by his good acts.



SECOND SECTION

A DETAILED SURVEY OF MAN'S
RETURN TO GOD

I—OF THE SPECIES OF GOOD AND BAD
ACTS CONSIDERED IN DETAIL AND
ACCORDING TO THE CONDITIONS HABI-
TUALLY FOUND AMONG MEN; AND OF
THE THEOLOGICAL VIRTUES

What virtues are of the greatest import?

The theological virtues.

Why are these of the greatest import?

Because they are those whereby man attains his final
end as far as he can and ought to attain it in this life so as
to merit the possession of his final end in heaven.

It is then impossible for man to perform any super-
naturally good act without the theological virtues?

Yes, it is quite impossible.

What are the theological virtues?

The theological virtues are faith, hope, and charity.

II—OF FAITH AND ITS NATURE: OF THE
CONDITIONS NECESSARY FOR AN ACT
OF FAITH; OF THE “I BELIEVE” AND
THE FORMULA OF AN ACT OF FAITH;
OF THE SINS OPPOSED TO FAITH: VIZ,
INFIDELITY, HERESY. APOSTASY, AND
BLASPHEMY
(a)
What is faith?
Faith is a supernatural virtue which makes our mind,

even though it understand not, adhere most firmly and
96
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without fear of deception to what God has revealed
principally about Himself, and of His will to give Himself
to us some day as the object of our perfect happiness
(I, IL, IV.).

How can our mind not understanding what God has
revealed adhere firmly thereto and without fear of deception?

By relying on the authority of God who can neither
deceive nor be deceived (I. 1).

Why s it that God cannot deceive nor be deceived?

Because He is Truth itself (I. 1; IV. 8).

(8)

But how do we know that God has revealed truths?

We know this through them to whom He has revealed
these truths, and through them to whose care He has
confided the deposit of His revelation (I. 6-10).

Who are they to whom God has revealed these truths?

First of all God revealed them to Adam to whom He
manifested Himself directly ; subsequently to the Prophets
of the Old Testament; and lastly, to the Apostles at the
time of Jesus Christ (I. 7).

How do we know that God thus revealed Himself to Adam,
to the Prophets, and to the Apostles?

We know this through history which narrates this fact,
and which speaks also of prodigies or miracles done by
God to convince men of His supernatural intervention.

(€)
Does the miracle prove absolutely the intervention of God ?
Yes, for it is proper to God only, no creature being
able to perform a miracle by its own power.

(0)
Where is the history of these supernatural interventions
of God and of His revelation to be found?
In particular this history is to be found in the Holy
Scriptures or the Bible.
7
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What is meant by the Holy Scriptures or the Bible?

It is a collection of books divided into two groups,
which are called the Old and the New Testaments.

Do these books resemble other books ?

No, for other books are written by men, whereas these
were written by God.

What is meant by saying that these books were written by
God?

By this is meant that God is the principal author of
these books, and that He chose certain men, as so many
instruments, to write them.

Of whatever then is contained in these books God is the
author?

Yes, God is the author of all that is contained in these
books, that is if we speak of the original autograph written
by the holy writers; whereas all copies of this autograph
are only divine in their authorship in so far as they con-
form with the original.

Whenever then we read these books, it is as though we
heard God Himself speaking to us?

Yes.

But is it not possible for us to misunderstand the sense of
this word of God?

Yes, for there are passages that are obscure.

Why is it that there is obscurity in the Holy Scriptures?

This obscurity is due first of all to the mysteries con-
tained therein, since the Bible treats essentially of truths
that God Himself alone knows, such as are beyond the
reach of every created mind; this obscurity also arises
from the antiquity of these books, which were written
primarily for people whose tongue was other than ours
and whose lives and customs differed from ours; and,
lastly, this obscurity arises from mistakes that have crept
either into the copies of the original language, or into the
translations made thereof and into the copies of these
translations,
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(E)

Is there anyone who unerringly interprets the right sense
of the word of God whether contained in the Seriptures or
elsewhere ?

Yes, the Sovereign Pontiff, and through him the
Catholic Church in its universal teaching (I. 10).

Why cannot the Sovereign Pontiff and through him the
Catholic Church in its universal teaching be deceived as to the
sense of the word of God in the Holy Scriptures or wherever
it is to be found?

Because God Himself has wished that they should be
infallible.

And why did God wish that they should be tnfallible?

Because, otherwise, men would not have the necessary
means of reaching, without fail, the supernatural end to
which He has called them (I. 10).

Is this what is meant by saying that the Pope and the
Church are infallible in matters of faith and morals?

Yes, this is the precise sense of these expressions; the
Pope and the Church can never be deceived, nor can they
deceive us, when they give or interpret the word of God,
in matters that treat of the essential truths which regard
faith or conduct.

()

Is there a résumé of these essential truths which treat of
faith and conduct ?

Yes, it is the Apostles’ Creed or the ““ I believe ”’ (I.6).

What is the Apostles’ Creed 2

It is the following, such as the Catholic Church recites
every day:
I believe in God,
the Father Almighty,
Creator of Heaven and earth;
And in Jesus Christ, His only-begotten Son, our Lord,
Who was conceived by the Holy Ghost;
was born of the Virgin Mary;
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suffered under Pontius Pilate, was crucified, dead, and
buried;
He descended into Hell;
the third day He arose again from the dead;
He ascended into Heaven, and sitteth at the right hand of
God the Father Almighty;
He shall come to judge the living and the dead.
I believe in the Holy Ghost;
The Holy Catholic Church, the communion of Saints,
the forgiveness of sins;
the resurrection of the body, and life everlasting.
Amen.
Is the recitation of the Apostles’ Creed an act of faith
“ par excellence?
Yes, indeed it cannot be sufficiently recommended to
the faithful for their daily practice.
Is it possible to make a short and concise act of faith?
Yes; the fellowing in the form of an act of homage to
God is excellent: “ O my God, I believe, on Thy word,
all that Thou hast revealed to us, because of Thyself who
hast promised to be some day our perfect happiness.”

(¢)

Who are able to make this act of faith?

Those only who have the supernatural virtue of faith
av.,v.).

Then unbelievers cannot make this act of faith?

No, for they do not believe what God has revealed with
a view to their supernatural happiness; and this either
because they are ignorant thereof, or do not trust in the
will of God, who is able to give to them the good that He
thinks fit; or because having known His revelation they
refuse to give their assent to it (X.).

Can the impious make this act of faith?

No, because even though they may hold to be true
what God has revealed by reason of the authority of
God, who can neither deceive nor be deceived, their
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assent is not the effect of a supernatural love for the word
of God; on the contrary, the word of God is hateful to
them, although in spite of themselves they are forced to
admit its truth (V. 2, ad 2).

Are there men who believe the word of God, and yet do
not make an act of the supernatural virtue?

Yes, and in this they imitate the devils (V. 2).

Can heretics make an act of faith?

No, for even though in their minds they assent to such
and such a point of revealed doctrine, they do not give this
assent on the word of God, but on their own private
judgment (V. 3).

As regards the act of faith, are heretics more to be blamed
than the impious or the devils?

Yes, because the word of God or His authority is not
the motive of their assent.

Can apostates make an act of faith?

. No, because their mind rejects entirely what formerly
they believed on the word of God (XIL.).

Can sinners make an act of faith?

Yes, provided they actually have this virtue; and they
can have it, although imperfectly, when they have not
charity, that is when they are in the state of mortal sin
(IV. 1, 4).

Every mortal sin then is not a sin against faith?

No (X. 1, 4).
()

In what consists precisely a sin against faith?

A sin against faith consists in not wishing to submit
one’s mind to the word of God through homage or
through love for God’s word (X. 1-3).

Is it always man’s own fault if he does not thus submit his
mind to the word of God through homage or through love for
God’s word ?

Yes, it is always man’s own fault, because he resists the
actual grace God offers inviting him to make this act of
submission (VI. 1, 2).
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Is this actual grace offered to all men on earth?

Yes, all men always have this grace, although in different
degrees and as it pleases God to distribute it according
to the designs of His Providence.

Is it a great grace of God to have the virtue of supernatural
faith?

Yes, to have the supernatural virtue of faith is in some
sense the greatest grace of God.

Why is the gift of faith the greatest grace of God?

Because, without supernatural faith one can do abso-
lutely nothing towards salvation; moreover, heaven is lost
unless one receive the gift of faith from God before

death (I1. 5-8; IV. 7).
(1)

Would it then be a great sin to expose oneself to the danger
of losing the happiness of its possession by reading books or by
listening to conversations opposed thereto?

Yes, it would be a great sin to place oneself knowingly
in this danger; and even when it is not one’s own fault, it
is a deplorable thing to have to run such danger.

It is then an extremely important thing to choose our
acquaintances and our reading with prudence so as not to
expose ourselves to this danger, but, on the contrary, so as
to preserve and to increase the great gift of faith?

Yes, this is extremely important, especially seeing that
in the world, what with the liberty of the press and so

forth, one meets so many things that are dangerous to
faith.

0

Is there any other sin against faith?

Yes, the sin of blasphemy (XIIL.).

Why is blasphemy a sin against faith?

Because it militates directly against the exterior act of
faith which is the confession of faith by words; all blas-
phemy, in fact, consists in the uttering of some word
that dishonours God or His saints (XIII. 1).
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Is blasphemy a great sin?

Blasphemy is always of its nature a great sin (X1II. 2-3).

Does the habit of blaspheming excuse or lessen the gravity
of the sin?

On the contrary, this habit aggravates the sin somewhat,
for instead of endeavouring to correct oneself of the habit,
the grave evil is allowed to become rooted firmly (XIII.
2, ad 3).

III.—OF 'THE GIFTS OF THE HOLY GHOST
THAT CORRESPOND TO FAITH: OF
UNDERSTANDING, AND KNOWLEDGE:
OF THE SINS OPPOSED TO THEM,
NAMELY, OF IGNORANCE, OF BLIND-
NESS OF MIND, AND OF HEBETUDE OF
THE SENSES

Does this virtue of faith suffice to attain to the knowledge
of God such as is necessary in this life?

Yes, it suffices provided there are present also certain
gifts of the Holy Ghost which aid faith (VIII. 2).

What gifts of the Holy Ghost aid the virtue of faith?

They are the gifts of understanding and knowledge
(VIIL., IX.).

(3)

How does the gift of understanding succour the virtue of
faith in knowing God?

The gift of understanding succours the virtue of faith
in knowing God, by making our mind, under the direct
action of the Holy Ghost, discern the sense of the words
which express the divine messages, and of all propositions
pertaining thereto, so as, provided they are not beyond the
reach of our minds, to understand them in their full
meaning; or if it is a question of mysteries this gift helps us
to hold them securely in spite of all difficulties.
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This gift of understanding then is ** par excellence” a gift
of enlightenment ?

Yes; and all the intellectual lucidity that we have
concerning supernatural truth and the joy resulting
therefrom, are due primarily to this gift of under-
standing (VIII. 2).

Does the gift of understanding also help us in the matter of
behaviour?

Yes, the gift of understanding helps us in the greatest
degree in the matter of behaviour, because it throws light
on the reasons of supernatural good that are contained in
the revealed truth that we hold by faith; thus does the
gift of understanding enlighten the mind, in order that
man’s will made divine by charity may be drawn to act
well as it behoves (VIIL. 3, 4, 5).

Can it be shown how the gift of understanding is distin-
guished from faith and from the other gifts, such as the ngts
of wisdom, knowledge, and counsel ?

Yes, in a few words thus: Faith proposes to man’s
mind under the form of propositions uttered by God
certain truths of which the principal surpass his under-
standing. Some of these truths have reference to God
alone, others to creatures, and others to man’s conduct.
If man by faith assents to these truths as it behoves, he
can never live these truths by good behaviour unless he
fully understand them; and it is the proper office of the
gift of understanding to make man’s mind understand
these truths fully, whereas the gift of wisdom enlightens
the mind with regard to truths that have reference to the
things of God, the gift of knowledge to truths relating to
creatures, and the gift of counsel to truths relating to man’s
behaviour (VIII. 6).

()
What is the importance and the role of the gift of know-
ledge in relation to the virtue of faith?
By the gift of knowledge, the faithful soul, under the
direct action. of the Holy Ghost, judges with absolute
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certainty and infallibly, not by the natural process of
reasoning, but by instinct as it were and intuitively, the
true character of created things in their relation to faith
according as they are to be believed, or according as they
are directive of our conduct. Thus immediately man
sees in creatures what is and what is not, in harmony with
the First Truth which is the object of faith and the last
end of our acts (IX. 1-3).

©

Is this gift of special importance to the faithful in these
days?

Yes, for it carries with it the remedy par excellence for
one of the greatest evils that has afflicted humanity since
the Renaissance.

Of what evil is there question?

It is the prevalence of false science which fails to under-
stand the true relation between creatures and God, who is
the First Truth and the last end of man: in the specula-
tive order it has made the study of creatures an insur-
mountable obstacle to the truths of faith; and in the
practical order it has renewed the old pagan depravity
which is all the more pernicious seeing that it succeeded

- the peerless lives of virtue practised by the saints.

Is this one of the principal causes of the evil that is rife in
the world and is the bane of modern society?

Yes, without doubt.

The virtue of faith then with the accompanying gifts of
understanding and knowledge is one of the most powerful
remedies against the impiousness and the aloofness from
God of modern society ?

Yes, the virtue of faith with these gifts is one of the
most powerful remedies against this evil.

(p)
What are the vices opposed to the gifts of understanding
and knowledge?
They are ignorance, which is opposed to knowledge,
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and blindness of mind, and the hebetude of the senses,
which are opposed to understanding (XV. 1, 2).

What are the causes of these vices, and of the last two in
particular?

The causes of these vices are, in particular, sins of the
flesh which stifle the life of the mind (XV. 3).

IV.—OF THE PRECEPTS RELATING TO FAITH
—OF THE CATECHISM, AND OF THE
SUMMA OF ST. THOMAS AQUINAS

(8)

Are there in God’s law any precepts relating to faith?

Yes, in God’s law there are certain precepts relating
to faith, especially in the New Law (XVI. 1, 2).

Why especially in the New Law?

Because in the Old Law there were no precepts
treating in detail the things to be believed; God thought
it not vet necessary to impose these truths in their
details on the faith of all people (XVI. 1).

These truths that are now expanded in detail, at least ihose
that regard the mysteries of the Trinity and the Incarnation.
and are tmposed on the faith of all, why were they not
imposed on all in the Old Testament?

Because in the Old Testament the mysteries relating
to Jesus Christ existed only in the state of promise as it
were or of figure, and it was reserved to Jesus Christ
Himself to reveal to men in their plenitude the two
essential mysteries of our faith, namely, those of the
Trinity and the Incarnation.

What then were the people under the Old Law bound to
believe?

As regards these two mysteries they were not bound to
believe anything explicitly; but they believed them in an
implicit way by believing in the perfection of God and in
His repeated promises of salvation (XVI. 1).
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Was this sufficient for them to be able to make an act of
supernatural faith?

Yes.

Is our state to be preferred to that of the people under the
Old Law?

There is no comparison between our state and that
under the Old Law.

In what does this superiority consist?

It consists in this, that these mysteries are now mani-
fested to us directly as they are in themselves, although in
a way that is veiled and obscure; whereas under the Old
Law they were unknown except implicitly, and in a vague
and figurative sense.

(8)

Have we not then, under the New Law, a special duty to
live in the thought of these great mysteries, and to endeavour
to understand them more and more by the use of the gifts of
knowledge and understanding ?

Yes, this is a duty incumbent on all the faithful under
the New Law; it is to help them to this end that the
Church endeavours with so much care to instruct the
faithful in the things of faith.

What form of teaching that is within the reach of all
does the Church use in particular?

It uses that form of teaching known as the Catechism.

1t is then a duty of all the faithful to learn the teaching
of the Catechism as far as lies in their power ?

Yes, this is a strict duty for all the faithful.

Has the Catechism any special value and authority ?

Yes, the Catechism brings within the reach of all, all
that is sublime and enlightening in the greatest truths
which are the food of our minds.

Who is the author of this teaching ?

The Church in the person of its learned Doctors.

May one say that this Catechism is the first “par excel-
lence” of the gifts of knowledge and understanding in the
Church?

Yes, for it is the reproduction in a lesser or greater
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degree of the most marvellous of these fruits, which is the
Summa Theologica of St. Thomas Aquinas.

Has the *“ Summa Theologica ™ any special authority in
the Church?

Yes, for the Church ordains that all who teach in her
name should be imbued with its teaching (Code, Canons
589, 1360).

There is then nothing more profitable than to live in this
doctrine?

There is nothing more profitable, for one is sure to live
in the full light of reason and faith.

V.—OF HOPE AND ITS NATURE—OF THE VICES
OPPOSED THERETO, NAMELY, OF PRE-
SUMPTION AND OF DESPAIR—OF THE
FORMULA OF AN ACT OF HOPE, AND OF
THOSE ABLE TO MAKE THIS ACT

(a)

What is the second theological virtue?

The second theological virtue is the virtue of hope.

What is the virtue of hope?

It is one of the three theological virtues, which effects
that our will, relying on the help of God, is drawn towards
Him revealed by faith, as towards the one who is to be
some day our perfect happiness (XVII. 1, 2).

Is hope possible without faith?

No, it is impossible to have the virtue of hope without
faith which is its necessary basis (XVII. 7).

Why 1is it impossible to have hope without faith?

Because only faith gives to hope its object and the motive
upon which it relies (XVII. 7).

()
What is the object of hope?
First, and above all, it is God Himself according as He
is Himself His own happiness, and according as He deigns
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to give Himself to us one day in heaven to make us
happy (XVIL. 1, 2).

Can there be anything else other than God which can be
the object of hope?

Yes, every true good can be the object of hope, provided
it be subordinated to the principal object, which is God
Himself (XVII. 2, ad 2).

What is the motive upon which hope relies?

The motive upon which hope relies is nought but God
Himself, who Himself comes to our help or uses His
creatures to this end that we may one day possess Him in
heaven in token of reward (XVII. 2).

Does hope then necessarily imply virtuous and meritorious
actions performed with God’s help that we may approach
Him in the way that He desires, namely, that He might
give Himself to us in heaven?

Yes, hope necessarily implies these virtuous and meri-
torious actions.

©

Is it a sin against hope to count upon the possession of
God one day, and to hold that such is possible without
taking the trouble to prepare ourselves by a life of super-
natural virtue?

Yes, this is a sin against hope.

What is this sin called?

t is called presumption (XXI.).

Is this the only sin that can be committed against hope?

No, there is another that is called despair (XX.).

What is the sin of despair?

The sin of despair consists in this: by reason of the
high excellence of God, whois to be won as He is in Him-
self, or by reason of the difficulties of practising super-
naturally a virtuous life, one does God the injury to think
it impossible to practise this life of virtue and so gain
happiness; a virtuous life is therefore renounced and no
longer does one seek God’s help (XX. 1, 2).
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Is the sin of despair a very grave sin?

In some sense it is the gravest sin of all, for of itself it
makes all supernatural effort impossible, and the sinner
in some sort damns himself (XX. 3).

No matter then how great are man’s miseries and his sins
he should never despair?

No, man ought never to despair no matter how great his
sins ; for the mercy of God is so great and He is so good
that He will always help him by His grace.

What then should man do when he feels the weight of his
troubles and of his sins?

He should turn to God immediately corresponding to
the grace God always gives, and trust that God will give
him strength to live a virtuous life, and so gain heaven.

(o)

What is the formula of an act of hope?

The following: “ O my God, I trust that by Thy
mercy and power Thou wilt grant me the grace to lead a
virtuous life, so that one day I may possess Thee in the
glory of heaven.”

()

Who is able to make an act of hope?

All the faithful who are still on earth.

Can the blessed in heaven make an act of hope?

No, for they have no longer the virtue of hope since
they possess God (XVIII. 2).

Hawve the lost in hell the virtue of hope?

No, for God, who is the object of hope, is separated
from them for ever (XVIII. 2).

Hawe the souls in purgatory the virtue of hope?

Yes; but for them an act of hope is not quite the same
as for the faithful on earth; for although they do not yet
possess God they no longer have need of His grace to
merit heaven since they are sure of heaven, all sin hence-
forth being impossible to them (XVIII. 3).
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VI.—-OF TﬁE GIFT OF FEAR WHICH CORRE-
SPONDS TO THE VIRTUE OF HOPE—OF
SERVILE FEAR, AND OF FILIAL

(a)

Only the faithful on earth then require that the virtue of
hope. should strengthen their will lest excessive fear prevent
them from possessing God one day?

Yes (XVIII. 4).

Is there a fear attaching to the virtue of hope that is
essentially good ?

Yes.

What is this fear called?

This fear of God is called filial fear (XIX. 1, 2).

What is meant by filial fear?

By this is meant that one’s attitude towards God is that
of a holy respect because of His excellence, or of the
goodness of His infinite majesty, and that one fears only
what displeases Him or keeps us away from Him in such
wise as to prevent us from possessing Him eternally in
heaven (XIX. 2).

Is there any other fear of God beside this filial fear?

Yes; it is called servile fear (XIX. 2).

What is meant by servile fear?

By this is meant a disposition of an inferior order such
as is proper to slaves whereby one fears a master because

of the penalties and punishments He is able to inflict
(XIX. 2).

(8)
Has the fear of the punishments which God can inflict
always the nature of servile fear?
Yes, except that it need not always have a sinful
character such as is proper to sin (XIX. 4).

When does servile fear have a sinful character such as is
proper to sin?

It has this character when punishment, or the loss of a
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created good whatsoever (which is the object of this fear)
is a thing one fears as if it were the supreme evil (XIX. 4).

If then one fears this evil, not indeed as the supreme evil,
but as subordinate to the loss of God loved above all, is servile
fear an evil thing?

On the contrary, it is even a good thing, albeit of an
inferior order and of much less worth than filial fear
(XIX. 4, 6).

Why is this fear of less worth than filial fear?

Because filia! fear recks not at all the loss of all created
goods, provided that the possession of the Uncreated Good
which is God Himself remains assured (XIX. 2, 5).

It is then only the loss of the Infinite Good which is God
Himself, or of whatsoever compromises perfect possession of
it, that filial fear dreads?

Yes, it is only the loss of the Infinite Good which is God
Himself, or of whatsoever compromises perfect possession
of it, that filial fear dreads (XIX. 2).

(©

Has filial fear any relation to the gift of the Holy Ghost
which is called the gift of fear?

Yes, filial fear is most intimately related to this gift of
the Holy Ghost (XIX. g).

Does then the gift of the Holy Ghost which is called the
gift of fear, belong in a special manner to the theological
virtue of hope?

Yes (XIX.).

In what precisely consists that gift of the Holy Ghost
which is called the gift of fear?

It consists in this, that by its means one subjects oneself
to God and to the action of the Holy Ghost, resisting Him
not, but rather revering Him in all, lest one lose Him
(XIX. 9).

)

In what precisely does the gift of fear differ from the virtue
of hope?

It consists in this, that the virtue of hope views the
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infinite good of God to be gained by the help which He
Himself gives, whereas the gift of fear views rather the
evil of being separated from Him and of losing Him in
withdrawing ourselves by sin from that help which He
gives in order to lead us to Him (XIX., ad 2).

Is the virtue of hope of a higher order than the gift of fear?

Yes, as indeed are all the theological virtues superior to
the gifts; also because the virtue of hope views the good
to be possessed, whilst the gift of fear views the evil
which is the lack of such good.

Is the fear which is proper to the gift of the Holy Ghost
inseparable from charity or the perfect love of God?

Yes, since charity or the perfect love of God is the cause
of this fear (XIX. 10).

Can this fear co-exist with servile fear, such as is, of course,
free from fear that is sinful?

Yes, it can exist at the commencement, together with
servile fear that is not sinful, and for this reason it is
called initial fear; but according as charity grows it also
grows, until at length it has only the name of fear taking on
the most pure character of filial or chaste fear which is
wholly penetrated with the love of God, Who is the one
and only truth, and Whose loss would be for us the
greatest evil and in some sort the only evil (XIX. 8).

(E)

Will this fear still exist in heaven?

Yes, but in its highest perfection; moreover, its effect
will not be entirely the same as here on earth (XIX. 11).

What will be the effect of filial fear in heaven?

In some sort its effect will be a holy trembling in the
presence of the infinite greatness and majesty of God’s
goodness; but no longer will it be the trembling of fear as
if it were possible to lose God, it will be the trembling of
wonderment in so far as God is seen to be infinitely above
all that is possible to nature, since for evermore the blessed
will have the most intimate consciousness that their
eternal happiness comes from God alone (XIX. IIS).
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VII.—OF THE PRECEPTS RELATING TO
HOPE

(3)

Are there in God’s law any precepts relating to the
virtue of hope and the gift of fear?

Yes, in God’s law there are certain precepts relating
to the virtue of hope and the gift of fear; but like the
precepts relating to faith, these precepts in their primary
notion have a special character distinct from the pre-
cepts properly so-called that are contained in God’s law
(XXII. 1, 2).

In what consists this special character of the precepts of
faith and of hope as regards what is primarily essential to
them?

It consists in this: they are not given in the manner of
precepts; but under the form of propositions in the case
of faith; and under the form of promises or threats in the
case of hope and fear (XXII. 1).

Why are these precepts given under this special form?

The reason is because of necessity they precede the
precepts properly so-called such as are contained in the
law (XXII. 1).

Why should these precepts attaching to faith, hope, and
fear necessarily precede the precepts properly so-called that
are contained in the law?

It is because the act of faith makes man’s mind ready
to acknowledge that the author of the law is such as to
whom one is in duty bound to submit; and the hope of
reward or the fear of chastisement makes man ready to
observe the precepts (XXII. 1).

What are the precepts properly so-called which constitute
the substance of the law?

They are those which are given to man thus subject and
ready to obey, whereby he may order and regulate his
life, especially in regard to the virtue of justice.
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(8)

Are these latter precepts those which make up the
Decalogue?

Yes, they are these very precepts.

Then the precepts relating to faith and hope are not,
properly speaking, precepts in the Decalogue?

No, they are not, properly speaking, precepts of the
Decalogue; for, first of all, they precede and make the
latter possible; and then in the unfolding of the law of
God, such as the Prophets or Jesus Christ and the Apostles
have made, they take on a new form, developing in their
turn the character of counsels or of complementary
formal precepts (XXII. 1, ad 2).

Nothing then is more necessary nor more ardently desired
by God and ordained by Him than that man’s mind should
be wholly submitted to Him by faith and by hope, which
relies on His help for attaining unto Him through the means
of a life altogether supernatural?

No, there is nothing more necessary nor more ardently
desired and ordained by God than this.

Is there a special virtue which has precisely the rile
of making man lead a wholly supernatural life with a view
to the possession of God?

Yes, and this virtue is called charity.

VIII.—OF CHARITY AND ITS NATURE; OF ITS
PRINCIPAL ACT AND THE FORMULA OF
THIS ACT

(a)
What then is charity ?
Charity is a virtue which raises us to a life of intimacy
with God for His own sake, in so far as He is His own

happiness and has deigned to wish to communicate His
happiness to us (XXIII. 1).
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What does this life of intimacy with God to which the
virtue of charity raises us imply in us?

This life of intimacy with God implies two things in us:
first of all a participation of the divine nature which
divinizes our nature and elevates us above every natural
order (whether human or angelic) to the order which is
proper to God, making us gods and members of His
family; secondly, it implies in us principles of activity
proportionate to this divine existence which enable us to
act as true children of God even as God Himself acts—
knowing Him as He knows Himself, loving Him as He
loves Himself, and enabling us to enjoy Him as He enjoys
Himself (XXIII. 2).

Are these two things indissolubly connected with the
presence of charity in the soul?

Yes, and charity itself is their consummation or per-
fection.

Is it then true always that whoever has charity has also
sanctifying grace together with the virtues and the gifts?

Yes, of necessity he must have all these (XXIII. 7).

Is charity the queen of all the virtues?

Yes, charity is the queen of all the virtues (XXIII. 6).

Why is charity the queen of all the virtues?

Because charity rules them all and causes them to act
with the view of possessing God, who is the proper object
of charity (XXIII. 6).

How does charity cleave and unite itself to God, its proper
object?

It is by love that charity cleaves and unites itself to
God (XXVIL).

In what precisely consist this cleaving and union of
charity to God, its proper object?

It consists in this, that man by charity desires for God
the Infinite Good which is God Himself, and for himself
he desires the same good, which is God, precisely as con-
stituting His own happiness (XXV., XXVIL).
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(8)

What is the difference between these two loves?

This: one is a love of complacency in God in so far as
He is Himself happy; the other a love of complacency in
God in so far as He is our own happiness.

Are these two loves inseparable in the virtue of charity?

Yes, they are absolutely inseparable.

Why are they inseparable?

Because each rules the other, and they are reciprocally
cause and effect.

How can it be shown that they rule each other, and are
reciprocally cause and effect?

By this: if God were not our good we would have no
reason at all for loving Him; and if there were not in
Him, as in its fount, the good that He is for us, we would
not love Him by the love with which we love Him
(XXV. 4).

Are both these loves pure and perfect ?

Yes, in very truth.

Is each one of them a love belonging to the virtue of
charity?

Yes.

Is there not, however, some order between these two loves;
and which of the two holds the first place?

Yes, there is here a certain order; and that love holds
the first place which is complacency in God, because of
the infinite good which He is to Himself.

Why does this love hold the first place?

Because the good that God is to Himself outbalances
the good that God is to us: not that this good is really
different, for it is always God Himself in so far as He is in
Himself; but because this good is in God in an infinite
manner and as it were in its source; whereas it is in us in
a finite manner and by participation.

Does the love of charity embrace others besides God
and us?

Yes, the love of charity reaches to all those who already
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possess the happiness of God or who hope to possess it
one day (XXV. 6-10).

Who are those who already possess the happiness of
God?

The angels and the elect in heaven.

Who are those who hope to possess it one day?

All the souls of the just in purgatory and all living on
earth.

Moust one then love all men on earth with the love of
charity?

Yes.

(©

Are there degrees in this love of charity which we must
hawve for others as well as for ourselves?

Yes, there are degrees in this love of charity; for first
we must above all love ourselves, and then others accord-
ing as they approach in nearness to God in the super-
natural order, or according as they are more or less near
to us in the divers relations that bring us into touch with
them, such relations, for instance, as ties of blood, friend-
ship, life in common, etc. (XXVL,).

What is meant by saying as to the order of the love of
charity that we must above all love ourselves after the love
of God?

By this is meant that we must wish for ourselves the
happiness of God above all things else excepting God,
to whom we must wish this happiness first and in
preference to all other.

Is it only the happiness of God that we must wish for
ourselves and for others also by virtue of charity?

It is the happiness of God before all and above all; but
we must or may also wish for ourselves and for others, by
virtue of charity, all that is ordained to the happiness of
God or that is dependent upon Him.

Is there anything that is directly ordained to the happiness
of God?

Yes, the acts of the supernatural virtues (XXV. 2).
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Should we therefore desire for ourselves and for others the
acts of the supernatural virtues immediately after the desire
for the happiness of God and by reason of this happiness?

Yes.

May we also by virtue of charity desire temporal goods for
ourselves and for others?

Yes, we may and sometimes we ought to desire for
ourselves and for others temporal goods in virtue of
charity.

When ought we to desire this kind of goods?

When they are indispensable to our life on earth, and
for the practice of virtue.

When may we desire them?

When they are not indispensable but may be useful.

If they were hurtful to the good of virtue, would it not be
possible to desire them for ourselves and for others without
detriment to the virtue of charity?

No, for if these temporal goods become an obstacle to
a life of virtue and are a cause of sin, we cannot desire
them neither for ourselves nor for others without preju-
dicing the virtue of charity.

(o)

How may one formulate accurately the act of love which
constitutes the principal act of the virtue of charity?

In this wise: “My God, I love Thee with all my heart
and above all things; I desire no other happiness but
Thyself, wishing this same happiness before all and above
all to Thyself; further, I desire this happiness for all those
who already possess Thee or who, by Thy bounty, are
called to possess Thee one day.”
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IX—~OF THE SECONDARY ACTS, OR THE
EFFECTS OF CHARITY; OF JOY, PEACE,
MERCY, KINDLINESS, ALMSDEEDS AND
FRATERNAL CORRECTION

(a)

When the soul has the virtue of charity and performs in
truth the principal act of charity, what is the result in the soul ?

The result is the first effect of charity which is called
joy (XXVIII. 1).

Is this joy, which s the proper effect of charity, perfect
without any trace of sadness?

Yes, this joy is perfect, without trace of sadness, when
it reaches towards the infinite happiness that God is to
Himself or towards the elect in heaven; but it is mingled
with traces of sadness when it reaches to the happiness
of God which is not as yet possessed by the souls in pur-
gatory, or by us and all those who are still on earth
(XXVIIL. 2).

In the latter case why is the joy belonging to charity
mingled with sadness?

The mingling of sadness in this joy is due to the
presence of physical or moral evil which affects or can
affect those who are in the divers states mentioned (¢bid.).

But then even in these cases ought not joy to predominate
by the very virtue of charity?

Yes, by the very virtue of charity joy should always
predominate, because this joy has for its principal object
and for its first cause the infinite happiness of the Divine
Friend, Who enjoys eternally the infinite good which is
no other than Himself, and which He essentially possesses
secure from all evil (ibid.).

(8)
Is there any other effect in us consequent upon the privcipal
act of charity?
Yes; and this other effect is called peace (XXIX. 3).
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What is peace?

Peace is the tranquillity of order or perfect harmony
resulting in us and in all things from the fact that all our
inclinations and the inclinations of all other creatures are
turned towards God, who is the supreme object of our
perfect happiness (XXIX. 1).

(©)

Is there any other effect which attends the principal act of
charity besides these two interior effects?

Yes, there is another interior effect which follows this
act which is called mercy (XXX.).

What is meant by mercy?

By mercy is meant a special virtue distinct from charity,
and of which it is the fruit, whereby we sorrow for the
misery of our neighbour as something possible to ourselves,
or at least as if the misery in some sense were our own,
and this by reason of the friendship which unites us to our
neighbour (XXX. 1-3).

Is this virtue of mercy a great viriue?

Yes, for itisa virtue which belongs to God par excellence,
not indeed in so far as there is any feeling of sorrow or of
sadness (which cannot bein Him), but as regards the effects
which this feeling moved by charity produces (XXX. 4).

Among men, does this feeling belong above all to the most
perfect?

Yes, for the nearer one approaches to God, so much
the more must mercy have root in him, inclining him to
give help to all around him according to the extent of
his means, whether they be spiritual or temporal (XXX. 4).

Would the practice of this virtue be a great help towards the
establishment and the strengthening of social peace among men ?

Yes, indeed this would be so.

(D)
Are there also any exterior acts which are the proper
effect of the virtue of charity by reason of its principal act?
Yes; and one of the first is kindliness (XXXI. 1).
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What then is kindliness ?

Kindliness, as its very name implies, consists in doing
good (zbid.).

Is this act always an act proper to the virtue of charity?

Yes, provided one understands it in the precise sense of
doing good to others (ibid.).

Can it also be the act of other virtues distinct from charity
that are, however, dependent upon charity ?

Yes, it can also be the act of other virtues distinct from,
yet dependent upon charity, when to the general reason
of doing good is added some special and particular
reason, as, for instance, when a thing is due, or necessary,
or is a thing of which one has need (:bid.).

What virtue is implied in an act of well-doing when to
this is added the particular reason of a thing as due?

In this case the virtue of justice is implied (XXXI.
1,ad 3).

And when in the same act of well-doing, there is found
added to the general reason of well-doing the particular
reason of something that is necessary or of which one has
need, what virtue is implied ?

The virtue of mercy (sbid.).

(E)

What is that act of charity called which consists in doing
good through the means of mercy?

It is called almsdeeds (XXXII. 1).

Are there divers kinds of almsdeeds?

Yes, there are two great kinds of almsdeeds: those that
are spiritual and those that are corporal (XXXII. 2),

What are corporal almsdeeds ?

Corporal almsdeeds are the following: To feed the
hungry; to give drink to him that thirsts; to clothe the
naked; to give hospitality to the stranger; to visit him who
is ailing; to set at liberty those in captivity; and to bury
the dead (XXXII. 2).

And what are spiritual almsdeeds ?

Spiritual almsdeeds are prayer, teaching, counsel,
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consolation, correction, and the forgiving of an offence
(XXXII. 2).

Are all these almsdeeds of great worth?

Yes, and indeed we see by the Gospels that at the day
of judgment the sentence of eternal damnation or eternal
reward will depend upon them.

When is there a strict and grave obligation of performing
an almsdeed?

Always when our neighbour is in pressing need, whether
spiritual or corporal, and when we only are able to help
him (XXXII. 3).

Although there may be no pressing need for helping our
neighbour, is there any strict and grave obligation to make
use of the spiritual and temporal goods one has received in
superabundance from God with the view of bettering our
neighbour or society ?

Yes, one who has received spiritual and temporal
goods in superabundance from God is in duty bound to
act in this way (XXXII. s, 6).

(F)

Is there a certain kind of almsdeed which is in particular
important and of a delicate nature?

Yes, it is called fraternal correction (XXXIII. 1).

What is meant by fraternal correction?

It is a spiritual almsdeed which is, properly speak-
ing, directed to the healing of sins evil in the sinner
(XXXIII. 1).

Is this almsdeed an act of the virtue of charity?

Yes, it is eminently an act of charity, through the
medium of mercy and the help of prudence, which should
choose the proper means for this end, which is as excellent
as it is delicate and difficult (XXXIII. 1).

Is fraternal correction of precept?

Yes, it is of precept and is obligatory, but only in the
case when owing to circumstances it is imperative upon
us to help our neighbour out of some evil which en-
dangers his salvation (XXXIII. 2).



124 CATECHISM OF THE ‘“ SUMMA THEOLOGICA ”’

Who are those bound to make use of fraternal correction?

Everybody who is animated by the spirit of charity and
who, consequently, is free himself from the evil he per-
ceives in his neighbour, is bound to point out the fault in
his neighbour whoever the latter may be, even if a superior,
provided, of course, proper respect is preserved and there
is hope of amendment; otherwise there is no obligation,
and one should abstain therefrom (XXXIII. 3-6).

X.~—OF THE VICES OPPOSED TO CHARITY
AND THEIR ACTS: OF HATRED; DIS-
TASTE FOR SPIRITUAL THINGS AND
LAZINESS; ENVY; DISCORD; STRIFE;
SCHISM; WAR; QUARRELLING (THE
DUEL); SEDITION; SCANDAL

(a)

What feeling, above all, should be banished from man’s
heart in his dealings with his fellow-men ?

It is the feeling of hatred (XXXIV.).

What then is hatred?

Hatred is the greatest of all the vices opposed directly
to the principal act of charity, which is an act of love of
God and of one’s neighbour (XXXIV. 2-4).

Is it possible that God should be hated by any one of His
creatures?

Yes, it is even possible for God to be hated by one
of His creatures (XXXIV. 1).

How is it possible to explain that God, who is the Infinite
Good, and from whom comes all good for the benefit of His
creatures, whether in the natural or the supernatural order,
can be hated by one of His creatures?

It is explained by the moral depravation of some of
His creatures, who no longer consider God as the Infinite
Good and the source of all good things, but as the Legis-
lator who forbids the evil one loves, or as the judge who
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condemns and punishes the evil one commits, and of which
one is unwilling to repent or to ask pardon (XXXIV. 1).

It is then a sort of diabolical obstinacy in doing evil
which causes rational creatures to hate God?

Yes, it is a sort of diabolical obstinacy in evil.

Is hatred of God the greatest of all sins?

Yes, it is by far the greatest of all sins (XXXIV. 2).

Is it ever permitted to hate any one of our fellow-men?

No, this is never permissible (XXXIV. 3).

But has not one the right to hate men who do evil?

No, one never has the right to hate evildoers; but one
should detest the evil they do, because of the love one
must have towards them (XXXIV. 3).

May one never wish them evil?

No, one may never wish them evil; but in view of the
good which one wishes to them, or to society, and still
more to God, one may wish them to suffer certain evils
to the end that they might be drawn to a good life, and
thus safeguard the good of society and the glory of God
(XXXIV. 3).

May one ever wish that a man on earth, no matter how
bad he may be, may suffer eternal damnation?

No, one may never wish this of any man living; for
this would be an act directly opposed to the virtue of
charity, which makes us wish for all in the end the happi-
ness of God, with the sole exception of the devils and the
lost who are already in hell.

(8)

Is there a vice which is specially opposed to the second act
of charity which is called joy?

Yes; and this is the vice of sadness touching spiritual
and supernatural good which is the proper object of
charity, and which we know to be God Himself, our
perfect happiness (XXXV.).

How is such sadness possible?

It is possible because man by reason of his distaste
for spiritual things esteems the divine good, which is
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the object of charity, as something not good, and as
baneful and oppressing.

Is this always a mortal sin?

Yes, it is always a mortal sin when it passes from the
lower or sensitive part of our nature and infects the
rational and higher part of our soul (XXXV. 1).

Why is it then a mortal sin?

Because it is directly opposed to charity which makes
us in duty love God above all things, and as a consequence
makes us bound to seek in Him the first and ultimate
peace and joy of our soul (XXXV. 3).

Is this sadness one of the capital sins?

Yes, it is a capital sin, because on its account men
do many evil things and commit numerous sins either
to avoid and get rid of it, or because its oppressiveness
makes them take refuge in evil acts (XXXV. 4).

What is this evil sadness which is a capital sin called?

It is called spiritual laziness, or distaste for spiritual
things.

What are the sins which flow from this sin, or what are
the daughters of this spiritual laziness?

They are despair, pusillanimity, sluggishness as
regards the precepts, spite, malice, and the wandering
of the mind among unlawful things (XXXV. 4, ad 2).

Is this laziness the only vice opposed to the joy of charity ?

No, there is another called envy (XXXVI.).

What is the difference between these two vices?

There is this difference: spiritual laziness is opposed
to the joy of the divine good in so far as this good is in God
and ought to be in us; whereas envy is opposed to the
joy of the divine good in so far as this good belongs to our
neighbour (XXXV., XXXVI.).

(©)
What then is envy?
Envy is sadness because of the good of another, not
because this good is a cause of evil to us, but merely
because it is another’s and not ours (XXXVI. 1, 2, 3).
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Is this sadness of envy a sin?

Yes, because one is sad when one ought to have cause
for joy, namely, at the good of another (XXXVI. 2).

Is envy always a mortal sin?

Yes, it is always of its very nature a mortal sin, since
it is essentially opposed to the joy of charity; but it may
be venial if it be a question of an imperfect voluntary
act (XXXVI. 3).

Is envy a capital sin?

Yes, because it carries men to numberless sins, either
in the endeavour to avoid it or to follow its commands
(XXXVI. 4).

What are the daughters of envy?

They are obloquy, detraction, gladness in the adversi-
ties of our neighbour, affliction at his prosperity and
hatred (XXXVI. 4).

()
Are there any vices opposed to the peace of charity?
Yes, there are several.
What are they?
They are discord within the soul, wrangling and
fighting, schism, strife, sedition, warfare (XXXVII.—
XLIIL.).

(E)

What precisely is discord, which is a sin against charity?

It consists in not wishing purposely what others wish
when they manifestly desire the good, that is what is
for the honour of God and our neighbour’s good, and
precisely for this very reason; or, to take part in this
disagreement without a direct bad intention, except that
it has reference to things that belong essentially to God’s
honour and our neighbour’s good; or to be unduly
obstinate and stubborn in disagreeing no matter what
the object may be and no matter how right be our
intention (XXXVII. 1).



128 CATECHISM OF THE “ SUMMA THEOLOGICA ”’

(F)

What is wrangling ?

Wrangling is to contend with another in words
(XXXVIII. 1).

Is wrangling a sin?

Yes, if one thus contends with the sole desire to
contradict; and the more so if one does this in order to
hurt a neighbour or contaminate the truth which our
neighbour defends by his words; it would also be a sin if,
in defending the truth oneself, one’s manner or speech
wounds our neighbour’s feelings (XXXVIII. 1).

o (6)

What is schism?

Schism is the separating oneself intentionally from
the unity of the Church, either by refusing to submit to
the Sovereign Pontiff as to the head of the Church, or by
refusing to have communication with the members, as

such, of the Church (XXXIX. 1).
(1)

Why is war counted among the sins opposed to charity?

Because when war is unjust it is one of the greatest
evils that can be inflicted on our neighbour.

Is it ever permissible to make war?

Yes, when there is a just cause, and no injustice is
committed in the course of the war (XL. 1).

What is meant by a just cause ?

By this is meant the hard necessity of making respected
even by force of arms the essential rights among men,
when these rights have been violated by a foreign nation
which refuses to make reparation (XL. 1).

Is it then permitted to make war in this case only?

Yes (XL. 1).

Do those who fight in a just war, and who commit no
act of injustice in the course of the war, perform an act of
virtue?

Yes, they perform a great act of virtue, since they
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expose themselves to the greatest of perils for the wel-
fare of their fellow-men or for the good of God.

0

What is understood by faction, the sin that is opposed to
peace?

By faction is understood strife between individuals
without any sanction whatsoever of the public authority;
and it is always of itself a grave sin in him who is the
author thereof (XLI. 1).

Y

Is the duel related to this sin?

Yes, but with this difference, that the duel is a thing
calculated and is in a sense not fought in the heat of
passion; and this circumstance adds to its gravity.

Is the duel, in itself, always essentially bad ?

Yes, because therein one jeopardizes one’s own life or
that of one’s neighbour contrary to the law of God, who
alone is the master of life.

()

What is sedition, a sin that is also opposed to charity
and to peace?

Sedition is a sin whereby parties of the same people con-
spire or rise up tumultuously one against the other, or
against theestablished and legitimateauthority, whose office
it is to guard the well-being of the whole people (XLII. 1).

Is sedition a great sin?

Yes, it is always a great sin, because humanly speaking
there is nothing more excellent and more to be desired
than the maintenance of public order, hence the crime
of unjust war, and perhaps sedition even more so, is the
greatest crime against the well-being of our fellow-men
(XLII. 2).

)

Is there any special kind of sin which is directly opposed to
charity as regards the external act which is called beneficence?
Yes,’and the sin is called scandal (XLIIL).
9
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What is scandal ?

Scandal is that sin which through some word or deed
offers to another an occasion of sinning; or the fact of
taking occasion to sin because of what is said or done by
another: in the first instance one gives scandal; in the
second, one is scandalized (XLIII. 1).

Is it only weak souls that are scandalized?

Yes, that is those that are not as yet proof against evil;
although many sensitive souls cannot help but be painfully
affected when they see or hear something that is bad
(XLIIIL. 3).

Are good and virtuous souls incapable of giving scandal?

Yes, because in the first place they never do or say
anything bad that could really scandalize; if perchance
scandal is ever given to others, this is due to the malice
of the latter only (XLIII. 6).

May it not sometimes happen that virtuous souls are
under an obligation to forego certain things lest weaker souls
be scandalized ?

Yes, provided of course it is not a question of things
necessary for salvation (XLIII. 7).

Is one ever bound to forego some good thing in order that
the wicked may not be scandalized?

No (XLIII. 7, 8).

XI.—OF THE PRECEPTS RELATING TO
CHARITY

Is there in the law of God any precept relating to the
virtue of charity?

Yes (XLIV. 1).

What is this precept ?

This preceptis the following : “ Thou shalt love the Lord
thy God with thy whole heart, with thy whole mind, with
thy whole soul, and with thy whole strength >’ (XLIV. 4).

What do these words mean precisely ?

They mean that in all our actions our intention should
be directed towards God; that all our thoughts should be
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subject to Him; and that all our affections should be
regulated according to His will; and that all our external
acts should be performed in fulfilment of His will
(XLIV. 4, 5).

Is this precept of charity a great precept?

Yes, it is indeed the greatest of all the precepts, since
it contains virtually all other precepts, for these are
ordained to it (XLIII. 1-3).

Is this precept of charity one and single, or does it embrace
several other precepls?

This precept taken in its fulness is both one and
many ; and this means that understood in its proper sense
it alone is sufficient in the order of charity; for in very
truth one cannot love God without loving one’s neighbour
whom we must love for God’s sake; but in order that the
precept may be properly understood by all, to this first
precept is added a second, which is really not distinct
from the first, viz., ““ Thou shalt love thy neighbour as
thyself 7 (XLIV. 2, 3, 7).

Are these precepts of charity contained in the Decalogue?

No, for these precepts of charity precede, and as it
were dominate, the Decalogue; indeed, the precepts con-
tained in the Decalogue were only given in order that
the carrying out of the precepts of charity might be
assured (XLIV. 1).

Are these precepts of charity in the supernatural order
manifest of themselves without any need of their being
promulgated?

Yes, for just in the same way as there is a law of nature
inborn in all which commands that in the natural order
God mustbe loved above all and all things else for His sake;
so it is a law essential to the supernatural order that God,
who is the fount of all in this order, must be loved with a
supernatural love above all and all things else for His sake.

Then, not to love God above all, and not to love one’s
neighbour as oneself, is to run counter to what is essential
in the order of the affections?

Yes, this is so.
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XII.—OF THE GIFT OF WISDOM WHICH COR-
RESPONDS TO CHARITY; AND OF THE SIN
TO WHICH IT IS OPPOSED

(a)

Is there a gift of the Holy Ghost that corresponds to the
virtue of charity?

Yes; and it is the gift of wisdom which is the most
perfect of all the gifts (XLV.).

What is the gift of wisdom?

The gift of wisdom is that gift of the Holy Ghost which
effects that man, under the direct action of the Holy
Spirit, judges of all things by reference to the highest
and most sublime of all causes, which is the wisdom
itself of God in so far as it is made manifest to us by
faith (XLV. 1).

How is this gift of wisdom distinguished from the in-
tellectual virtue of the same name, or from the gifts of
intuition or insight, of knowledge and of counsel, and in
so far as these latter are distinguished from the intellectual
virtues which are also called intuition or insight, knowledge
and prudence?

In a few words these differences may be summed
up thus: On the part of the intellect, in things of faith,
there are several acts essentially distinct to which corre-
spond the virtues or their respective gifts which are
themselves distinct from each other.

The very essence of faith is the act that assents to
things revealed by God. Upon this act of assenting,
which is the principal act, there ensue certain secondary
or complementary acts that perfect the intellect in the
same order of the things of faith; and these acts are
understanding and judging. The act of understanding
or perceiving is, generically speaking, one only, and to it
corresponds the intellectual virtue of insight or intuition,
and in a higher scale of perfection the gift of under-
standing. The act of judging is manifold, for it is
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threefold: this act may judge of things, in general, accord-
ing to divine reasons or according to human; or it may
judge of things by the application of its knowledge to
things themselves in particular. In the first case, the
intellectual virtue which corresponds to the act of
judging is called the intellectual virtue of wisdom;
and, in a higher scale, the gift of wisdom. In the second
case, it is called the intellectual virtue of knowledge; and,
in a higher scale, the gift of knowledge. In the third
case, it is called the intellectual virtue of prudence;
and, in a higher scale, the gift of counsel.

(8)

Is there anything worthy of note in this doctrine?

Yes; we owe this teaching to St. Thomas Aquinas.
He himself tells us that he did not perceive the harmony
and the beauty of this doctrine except after many years
of study and reflexion (VIIL. 6).

Among these virtues and gifts that perfect the mind in its
knowledge of the truth, is there one which, in perfection,
holds the first place?

Yes, and it is the virtue of faith upon which all the
others depend; indeed, it is the réle of the other virtues
and gifts to assist in the knowledge of this truth.

Which is the most perfect after the virtue of faith?

After the virtue of faith the most perfect is the gift of
wisdom.

In what does this perfection of the gift of wisdom consist,
in particular with regard to the gift of knowledge?

It consists in this, that by the gift of knowledge we judge
of things divinely by referring them to theirimmediate and
created causes; whereas by the gift of wisdom we judge
of all things divinely by referring them to the highest of
all causes, that, namely, which itself is independent of
all causes and from which all other causes depend.

It is then by the gift of wisdom that one attains to the
highest degree of knowledge to be had on earth?

Yes.
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(c)

Is there any sin which is opposed to this gift that is so
supreme and beautiful?

Yes, and it is that lack of wisdom which consists in
judging finally of a thing without taking into account,
or perhaps even by contemning, the sovereign counsels of
God.

What ought this sin to be called?

There is only one fitting name for this sin: it is abject
stupidity or supreme folly (XLVI. 1).

Is this sin often found among men?

Yes; for, practically speaking, it is the sin of all those
who lead a life apart from or in defiance of the things of
God.

Is there an insuperable opposition between the wisdom of
the world and the wisdom of God?

Yes, for each regards the other as folly.

In what does the opposition consist?

It consists in this, that the world esteems those wise
who arrange their life in such a way as to lack none of the
things of this world, and such people seek their last end
in the good things of this life in contempt of the Good of
God which is promised us in another life; whereas the
wisdom of the children of God consists in subordinating
all the things of the present life to the possession of God
in heaven.

Are these two kinds of life distinct necessarily in every
way?

Yes, because the last end of each is absolutely different;
and it is the last end which rules all in a life.

1t is then only by practising the theological virtues of
faith, hope, and charity and cultivating the corresponding
gifts that man can tend towards his true final end, and is
able as 1t behoves to view that last end in all the acts of his
life?

Yes, of a truth this is so.
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XIII.-OF THE MORAL VIRTUES: OF PRU-
DENCE, ITS NATURE AND ELEMENTS,
AND OF ITS ATTENDANT VIRTUES; OF
THE SPECIES OF PRUDENCE, NAMELY,
INDIVIDUAL, DOMESTIC, POLITICAL,
AND MILITARY

(a)

What is the first of the moral virtues?

The virtue of prudence (XLVIL.).

What is prudence?

Prudence is a principle of moral action that perfects
man’s practical reason, so that in every action he dispose
and order all things as it behoves, by commanding him-
self and those under him to do at each moment what is
necessary for the perfect realization of every virtue
(XLVII. 1-9).

Is this virtue of great importance in man’s life?

Yes, for without it there could be no virtuous act in
man’s life at all (XLVII. 13).

If man has this virtue in its perfect state, can he lead a
perfectly virtuous life?

Yes (XLVIL. 14).

Why can prudence effect this?

Because in prudence all the other virtues are united,
each single one being dependent upon prudence just as
prudence is dependent upon them.

In order for this virtue of prudence to be perfect, are
certain conditions necessary as regards its proper act?

Yes.

What are these conditions?

They are, first of all, the elements which constitute it,
without which it cannot exist at all; secondly, certain
other virtues which are ordained to prudence and which
prepare the way for its proper act are necessary; and
lastly, the division of prudence according to the diversity
of objects to be governed or ruled (XLVIII.-LIL.).
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()

What are the elements which constitute prudence?

They are these: Memory of past things; insight into
the principles of action whether in general or in par-
ticular; docility and respect for what has been determined
by the wise; astuteness in order to discover a right
course of action at a time when recourse to another is not
possible; the healthy exercise of the reason applying,
as is meet, the principles of the action to be performed
to the manifold individual conditions of the action itself;
foresight at the moment of acting as regards the substance
of each act in particular; circumspection as regards all the
accompanying circumstances of the act; precaution
against obstacles or against whatsoever might endanger
the happy result of the act (XLIX. 1-8).

(©)

What are the virtues ordained to prudence and which
prepare the way for its proper act?

They are these: The virtue of good counsel; and the
two virtues which ensure a right judgment: the one
which regards the ordinary events of life and respects
the established laws; the other which regards extra-
ordinary events, and in this case recourse must be had
to the higher sources of the natural law alone (LI. 1-4).

(p)

What is the act proper to prudence called?

It is called the command (XLVII. 8).

But does it not seem that the virtue of prudence is not
so much the virtue that commands but rather that counsels,
since @ man is called *“ prudent >’ who takes counsel before
acting ?

A man is called ““ prudent ”’ by reason of the counsel
he takes before accepting the command; but prudence
proper is in the act itself of giving a command with
decision at a time when one has to act (XLVII. 8, O4j. 2).
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(®)

Are there several species of prudence?

Yes, there are as many species of prudence as there are
species of commanded acts; acts, that is, that present
some special difficulty in the order of virtue.

How many species are there of acts of command?

There are four: the act of command as regards oneself;
the act of command in a family; in a society; and in
the army (L. 1-4).

What are these different species of prudence called ?

They are called individual prudence, domestic, political,
and military (zbid.).

®

What is individual prudence?
It is that necessary to each individual person for
the leading of a virtuous life for his own individual good.

(6)
What is domestic prudence?
It is that necessary to every member of a family, so
that each, under the head of the family, concur in the
common welfare of the family (L. 3).

(=)

What is political prudence?

It is that necessary to the head of a society, whether
an independent city or a nation, for the governing thereof
as it behoves.

Is it sufficient for the well-being of a city or of a nation
that he or those that govern be prudent ?

No, there must be a proportionate prudence also in the
people governed (L. 2).

In what does this prudence of the governed consist ?

It consists in this, that each member of a society
should strive by his correspondence to the orders of
the government to further the common interests of the
society (L. 2).
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®

Is the object of military prudence also for the furtherance
of the interests of the common good?

Yes, military prudence is of great importance for the
well-being of the society, since it is through the able
commanding of the officers and the perfect discipline
of the rank and file that the country defends its rights
and repels the unjust invasions of an enemy (L. 4).

XIV.—OF THE GIFT OF COUNSEL WHICH
CORRESPONDS TO PRUDENCE

What is the gift of the Holy Ghost that corresponds to
prudence?

The gift of counsel (LIL).

What is this gift?

It is a supernatural perfection of man’s practical reason
that makes him docile and ready under the action of the
Holy Ghost to take counsel and to sift well everything
that in life relates to salvation; this gift is therefore of the
greatest help to man, for even though he possess all the
acquired and the infused virtues he cannot do without
this gift, which helps him to make a perfect judgment
and act of command, since he is for ever liable to err
amidst the complexity of circumstances that accompany
every human act (LIL. 1, 2).

Will the gift of counsel exist also in heaven?

Yes, but in 2 way much more perfect (LII. 3).

In what more perfect way will it exist there?

In this way: the minds of the blessed in heaven will be
wondrously enlightened by God as regards all human
activity in so far as it harmonizes with the final end
which is already in their possession; and this, whether
there be question of those acts which, for evermore, shall
be produced in virtue of the actual possession of the
final end; or there be question of the help the blessed
are destined to give until the last day, to those on earth
that they also may gain heaven (LII. 3).
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XV.—OF THE SINS THAT ARE OPPOSED
TO PRUDENCE, VIZ., OF IMPRUDENCE;
HASTINESS; LACK OF THOUGHT; IN-
CONSTANCY; NEGLIGENCE; FALSE PRU-
DENCE; PRUDENCE OF THE FLESH;
SLYNESS; DECEIT; FRAUD; FALSE
SOLICITUDE

(a)

Are there any sins opposed to prudence?

Yes, and some of them are opposed to prudence on
account of defect, whereas others are opposed on account
of excess.

What are those sins called that are opposed to prudence
on account of defect?

They go under the general name of imprudence (LIIIL.).

What is imprudence considered in this general way?

Imprudence, in general, is every act of the practical
reason which runs counter to the rules of prudence
(LIII. 1).

Can an act of imprudence be a mortal sin?

Yes, this can be so whenever man’s reason acts contrary
to the divine laws; such a one who spurns the laws of God
acts with rashness (LIII. 1).

When is the sin only venial?

When man acts contrary to God’s laws but without
contempt and without peril to what is necessary for his
salvation (ibzd.).

Is any other sin linked up with the sin of imprudence?

Yes, indeed every other sin, for no sin would ever
come to be if there were no act of imprudence; the latter
sin, however, is distinct from and can exist apart from other
sins (LIII. 2).

In what case does this sin of imprudence exist apart from
other sins? '

In every case when, without doing anything in itself
bad or even when doing something that is good, one acts
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with hastiness, or with lack of thought, or with incon-
stancy, or with negligence (LIII. 2).

(®)

What is hastiness?

Hastiness is a sin against prudence, which consists in
not making sufficient enquiry before acting as regards
when one should act and in what manner one should
act (LIII. 3).

©

What is lack of thought?

It is a sin against the rectitude of judgment; and it
consists in despising or in neglecting to consider what is
necessary to ensure a right judgment in conduct (LIII. 4).

. (®)

What is inconstancy ?

Inconstancy is a defect in the very act of commanding
which is the proper act of prudence; and in very fact
the inconstant man is he who for lack of a firm command
does not effect what he had resolved upon after enquiry
and the taking of counsel (LIII. 5).

(E)

Is this the only defect which touches the principal act
of prudence?

No, there is also another called negligence, which is
opposed to the principal act of prudence on the side
of solicitude which this act entails (LIV.).

What is negligence ?

It is the want of readiness in putting into execution,
by way of command, the resolutions of the judgment,
made after due enquiry and counsel, as regards the
attainment of the end of virtue (LIV. 1).

Is negligence a great sin?

Yes; for it paralyzes all virtuous action; at times it
hinders a virtuous act altogether, or it effects that the act
is done only half-heartedly, in such wise that it loses most
of its worth and merit (LIV. 3).
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When negligence reaches also to the external act by
enervating it, what is it called?

It is called laziness or torpidity (LIV. 2, Obj. 1).

Are these two sins distinct from negligence properly so-
called?

Yes, for strictly the sin of negligence consists in the
want of readiness and energy in the act of command in so
far as this defect is due to the interior weakness of the
will (LIV. 2).

Is it important to keep careful watch over the sin of
negligence?

Yes, it is of extreme importance, for negligence attacks
the very root of virtuous action and is opposed to the
principal act of the practical reason from which the
realization of every virtuous act depends.

Is negligence sometimes a mortal sin?

It is always a mortal sin when it affects whatever
is of precept that concerns salvation; even when it is not
a mortal sin, unless one is on one’s guard, it causes a
spiritual sickness that leads inevitably to spiritual corrup-
tion and death (LIV. 3).

®)

What are the sins that are opposed to prudence by excess?
They are called false prudence and false solicitude (L.\V.).
What is false prudence?

It is that complexity of sins which vitiate the true
character of prudence by seeking an end that is bad,
or by exceeding the limits of prudence in choosing
wrong means to an end (LV. 1-5).

What is that which vitiates the true character of
prudence by seeking an end that is bad ?

It is called the prudence of the flesh (LV. 1).

In what does it consist?

It consists in disposing our life in the interests of the
flesh which is served as an end (ibid.).

Is this a mortal sin?

Yes, whenever the interests of the flesh are looked upon
as the last end; if, however, these interests are not looked
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upon as the last end and as not ordained to the last true
end of human life, then the sin is only venial (LV. 2).

(6)
The sins that exceed prudence as to the means employed,
what are they?

They are the sins of slyness, with which are connected
deceit and fraud (LV. 3-3).

What is slyness?

It is that false prudence which consists in using false
and deceitful means whether it be question of a good
or of a bad end for which they are used (LV. 3).

What is deceit?

Deceit consists in effecting by words or by deeds
the projects suggested by slyness (LV. 4).

What is the difference between deceit and fraud?

The difference comes to this, that although both are
concerned with the projects suggested by slyness, deceit
puts into execution these projects whether it be by word
or by deed, whereas fraud is confined to the execution of
some project by deed only.

Apre slyness, deceit, and fraud the same as lying?

No, for the lie takes falsehood as its end; whereas
the three sins above mentioned take it as a means. If
by chance the latter deceive, this is only to gain some end
in view.

What follows from this difference?

It follows that lying is a special sin in the order of the
moral virtues, a sin that is in opposition to the virtue of
telling the truth only; whereas slyness, deceit, and fraud
can be in divers genera of sins, not that they constitute any
one sin in particular in the order of the moral virtues,
but only in the order of prudence whose characteristic it
is to be included in all the other virtues.
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(1)

What is the sin of false solicitude?

By this is meant that solicitude the sole object of
which is the seeking after temporal things, or after some
empty vanity, or that which makes one fear inordinately
the loss of these things (LV. 6).

Is there a solicitude for temporal things that is good?

Yes, it is that solicitude for temporal things that seeks
them in a moderate way, by ordaining them to the end of
charity, and by trusting to the providence of God (LV. 6).

What is to be said of that solicitude which regards the
Sfuture?

This solicitude is always bad when it usurps what
should be left to the future (LV. %).

When is solicitude for the future good?

That solicitude is good when it contents itself to provide
for the future in so far as the future depends upon those
things which should occupy the attention here and now;
leaving alone for future consideration the things that are
future (LV. %).

XVI.—OF THE PRECEPTS RELATING TO
PRUDENCE

Is there any precept among those of the Decalogue which
corresponds to the virtue of prudence?

No; for the precepts of the Decalogue formulating
what has reference to the natural reason should bear
upon the ends of human life which are the proper object
of the virtues, and not upon the means which are the
proper object of the virtue of prudence. But all the
precepts are related to prudence in that the latter directs
all the acts of the virtues (LVI. 1).

Since then the precepts are directly related to the virtue
of prudence, are they as it were complementary and of later
origin?

Yes; and they are to be found in other places in the
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inspired books, even in the Old Testament; and later
on in the New Testament (LVI. 1).

Are there not even in the Old Testament certain precepis
of particular consequence that forbid certain sins opposed to
the virtue of prudence?

Yes; they are the precepts relating to slyness, deceit,
and fraud (LVI. 2).

Why are these sins particularly prohibited?

Because in their external application they militate
against justice, which all the precepts of the Decalogue
safeguard (LVI. 2).

XVII.—-OF JUSTICE AND ITS NATURE; OF
LAW; OF NATURAL LAW; OF POSITIVE,
PRIVATE, PUBLIC, NATIONAL, INTER-
NATIONAL, CIVIL, AND ECCLESIASTI-
CAL LAW—OF LEGAL JUSTICE AND OF
PARTICULAR—OF THE SINS OPPOSED
THERETO

(a)

After the virtue of prudence, is the virtue of justice the
most tmportant of the other virtues?

Yes, after the virtue of prudence, which occupies a
place apart in the crder of the moral virtues and without
which no one single virtue can exist, the most important
among the other virtues is the virtue of justice (LVII.—
CXXIL.).

What is the virtue of justice?

It is that virtue which has for its object right or the
just (LVIIL. 1).

What is meant by this?

By this is meant that the object of justice is to make
respected among men those relations which are founded
upon the respect due to existence and possession, which
are legitimately the privilege of every human being
(LVIL 1).




OF JUSTICE 145

But how does one know that the existence or the possession
of any one particular person is legitimately of such a nature
or should be of such a nature?

One knows this by what natural reason tells con-
cerning each man; also by that which, by common
consent, is determined by the reason of different men;
and also by the reason of those who are in authority
whose office it is to regulate such matters (LVII. 2-4).

What is that law called which is founded upon what the
natural reason dictates?

It is called the natural law (LVII. 2).

And that law which is determined by the common accord
of different men, or that which is determined by those in
authority whose duty it is to make regulations concerning
the relations between men?

It is called positive law, which is divided into private
law and public law; the latter is further divided into
national and international according as there is question
of private conventions or of the laws of a country, or of

the laws agreed upon and established between different
nations (LVII. 2).

What is the civil law and ecclesiastical law?
Civil law treats of the relations between men in so far
as they are determined by the civil authority; ecclesiastical

law in so far as they are determined by the ecclesiastical
authority.
(8)

Does the right upon which the virtue of justice bears
confine itself only to the relations of individuals of a society
among themselves; or does it refer also to the relations of
individuals with the society ?

It embraces both species of relations (LVIII. 5-7).

What law is the first called?

It is called particular justice (LVIIL, 7).
And the second?

Legal justice (LVIII. 5).

I0
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(c)

What is precisely the virtue of justice?

It is that perfection of man’s will which inclines him
to desire in all things, spontaneously and unceasingly,
the good of the society of which he is a part; and also
to desire that each should have what is his due (LVIII. 1).

What is the sin that is opposed to this virtue called?

It is called injustice; which, now, is in opposition to
legal justice, spurning the common good which legal
justice seeks to promote; and, now, is in opposition
to particular justice which seeks to maintain what is right
and just among individuals (LIX.).

In what does the sin of injustice precisely consist?

It consists in this, that with full knowledge one attacks
the right of another; that is to say, that one acts contrary
to what a rational will should naturally desire (LIX. 3).

XVIII.—OF THE ACT OF PARTICULAR JUSTICE,
VIZ., JUDGMENT

Has the virtue of justice an act which is particularly
proper to it, especially in so far as it is particular justice?

Yes, and this act is called the judgment, which consists
in determining precisely what is due to each person;
whether this j