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THE “SUMMA THEOLOGICA”

SECOND PART OF THE SECOND
PART.

QUESTION XLVII.
OF PRUDENCE, CONSIDERED IN ITSELF.

(In Sixteen Articles.)

ATTER treating of the theological virtues, we must in due
sequence consider the cardinal virtues. In the first place
we shall consider prudence in itself; secondly, its parts;
thirdly, the corresponding gift; fourthly, the contrary
vices; fifthly, the precepts concerning prudence.

Under the first head there are sixteen points of inquiry:
(1) Whether prudence is in the will or in the reason ?
(2) If in the reason, whether it is only in the practical, or
also in the speculative reason ? (3) Whether it takes cog-
nizance of singulars? (4) Whether it is a virtue?
(5) Whether it is a special virtue ? (6) Whether it appoints
the end to the moral virtues? (7) Whether it fixes the mean
in the moral virtues? (8) Whether its proper act is com-
mand ? (9) Whether solicitude or watchfulness belongs to
prudence ? (10) Whether prudence extends to the govern-
ing of many ? (11) Whether the prudence which regards
private good is the same in species as that which regards
the common good ? (12) Whether prudence is in subjects,
or only in their rulers? (13) Whether prudence is in the
wicked ? (14) Whether prudence is in all good men ?
(15) Whether prudence is in us naturally ? (16) Whether
prudence s lost by forgetfulness ?

il 2 1
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FIRST ARTICLE.

WHETHER PRUDENCE IS IN THE COGNITIVE OR IN THE
APPETITIVE FACULTY ?

We proceed thus to the First Article :—

Objection 1. It would seem that prudence is not in the
cognitive but in the appetitive faculty. For Augustine
says (De Morib. Eccl. xv.): Prudence is love choosing wisely
between the things that help and those that hinder. Now love
is not in the cognitive, but in the appetitive faculty. There-
fore prudence is in the appetitive faculty.

Obj. 2. Further, As appears from the foregoing definition
it belongs to prudence fo choose wisely. But choice is an
act of the appetitive faculty, as stated above (I.-IL,
Q. XIII., A. 1). Therefore prudence is not in the cognitive
but in the appetitive faculty.

Obj. 3. Further, The Philosopher says (Ethic. vi. 5) that
in art it is better to err voluntarily than involuntarily, whereas
in the case of prudence, as of the virtues, it 1s worse. Now the
moral virtues, of which he is treating there, are in the
appetitive faculty, whereas art is in the reason. Therefore
prudence is in the appetitive rather than in the rational
faculty.

On the contrary, Augustine says (QQ. LXXXIII., qu. 61):
Prudence s the knowledge of what to seek and what to avoid.

I answer that, As Isidore says (Etym. x.): A prudent man
is one who sees as it were from afar, for his sight is keen,
and he foresees the event of uncertainties. Now sight belongs
not to the appetitive but to the cognitive faculty. Wherefore
it is manifest that prudence belongs directly to the cog-
nitive, and not to the sensitive faculty, because by the latter
we know nothing but what is within reach and offers itself
to the senses: while to obtain knowledge of the future from
knowledge of the present or past, which pertains to prudence,
belongs properly to the reason, because this is done by a
process of comparison. It follows therefore that prudence,
properly speaking, is in the reason.
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Reply 0bj. 1. As stated above (P.I., Q. LXXXIIL, A. 4)
the will moves all the faculties to their acts. Now the first
act of the appetitive faculty is love, as stated above (1.-11.,
Q. XXV, AA. 1, 2). Accordingly prudence is said to be
love, not indeed essentially, but in so far as love moves to
the act of prudence. Wherefore Augustine goes on to say
that prudence is love discerning aright that which helps from
that which hinders us in tending to God. Now love is said to
discern because it moves the reason to discern.

Reply Obj. 2. The prudent man considers things afar off,
in so far as they tend to be a help or a hindrance to that
which has to be done at the present time. Hence it is
clear that those things which prudence considers stand in
relation to this other, as in relation to the end. Now of
those things that are directed to the end there is counsel in
the reason, and choice in the appetite, of which two, counsel
belongs more properly to prudence, since the Philosopher
states (Ethic. vi. 5, 7, 9) that a prudent man fakes good
counsel. But as choice presupposes counsel, since it is
the desire for what has been already counselled (Ethic. iii. 2),
it follows that choice can also be ascribed to prudence
indirectly, in so far, to wit, as prudence directs the choice
by means of counsel.

Reply Obj. 3. The worth of prudence consists not in
thought merely, but in its application to action, which is
the end of the practical reason. Wherefore if any defect
occur in this, it is most contrary to prudence, since, the
end being of most import in everything, it follows that a
defect which touches the end is the worst of all. Hence the
Philosopher goes on to say (zbid.) that prudence ¢s some-
thing more than a merely rational habit, such as art is, since,
as stated above (I.-II., Q. LVII., A. 4) it includes applica-
tion to action, which application is an act of the will.
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SECOND ARTICLE.

WHETHER PRUDENCE BELONGS TO THE PRACTICAL REASON
ALONE, OR ALSO TO THE SPECULATIVE REASON ?

We proceed thus to the Second Article :—

Objection 1. It would seem that prudence belongs not only
to the practical, but also to the speculative reason. For it
is written (Prov. x. 23): Wisdom is prudence to a man. Now
wisdom consists chiefly in contemplation. Therefore pru-
dence does also.

Obj. 2. Further, Ambrose says (De Offic. i. 24): Prudence
is concerned with the quest of truth, and fills us with the desire
of fuller knowledge. Now this belongs to the speculative
reason. Therefore prudence resides also in the speculative
reason.

Obj. 3. Further, The Philosopher assigns art and prudence
to the same part of the soul (Ethic. vi.1). Now art may be
not only practical but also speculative, as in the case of the
liberal arts. Therefore prudence also is both practical and
speculative.

On the contrary, The Philosopher says (Ethic. vi. 5) that
prudence is right reason applied to action. Now this belongs
to none but the practical reason. Therefore prudence is in
the practical reason only.

I answer that, According to the Philosopher (Ethic. vi. 5) a
prudent man is one who is capable of taking good counsel.
Now counsel is about things that we have to do in relation
to some end: and the reason that deals with things to be
done for an end is the practical reason. Hence it is evident
that prudence resides only in the practical reason.

Reply Obj. 1. As stated above (Q. XLV., AA. 1, 3),
wisdom considers the absolutely highest cause: so that the
consideration of the highest cause in any particular genus
belongs to wisdom in that genus. Now in the genus of
human acts the highest cause is the common end of all
human life, and it is this end that prudence intends. For
the Philosopher says (Ethic. vi. 5) that just as he who reasons
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well for the realization of a particular end, such as victory,
is said to be prudent, not absolutely, but in a particular
genus, namely warfare, so he that reasons well with regard
to right conduct as a whole, is said to be prudent absolutely.
Wherefore it is clear that prudence is wisdom about human
affairs: but not wisdom absolutely, because it is not about
the absolutely highest cause, for it is about human good,
and this is not the best thing of all. And so it is stated
significantly that prudence is wisdom for man, but not
wisdom absolutely.

Reply Obj. 2. Ambrose, and Tully also (De Invent. ii. 53)
take the word prudence in a broad sense for any human
knowledge, whether speculative or practical. And yet it
may also be replied that the act itself of the speculative
reason, in so far as it is voluntary, is a matter of choice
and counsel as to its exercise; and consequently comes
under the direction of prudence. On the other hand, as
regards its specification in relation to its object which is the
necessary true, it comes under neither counsel nor prudence.

Reply Obj. 3. Every application of right reason in the
work of production belongs to art: but to prudence belongs
only the application of right reason in matters of counsel,
which are those wherein there is no fixed way of obtaining
the end, as stated in Ethic. iii. 3. Since then, the specu-
lative reason makes things such as syllogisms, proposi-
tions and the like, wherein the process follows certain and
fixed rules, consequently in respect of such things it is
possible to have the essentials of art, but not of prudence;
and so we find such a thing as a speculative art, but not a
speculative prudence.

THIRD ARTICLE.
WHETHER PRUDENCE TAKES COGNIZANCE OF SINGULARS ?
We proceed thus to the Third Article :—
Objection 1. It would seem that prudence does not take

cognizance of singulars. For prudence is in the reason, as
stated above (AA. 1, 2). But reason deals with universals,
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according to Phys. i. 5. Therefore prudence does not take
cognizance except of universals.

0bj. 2. Further, Singulars are inJnite in number. But
the reason cannot comprehend an infinite number of things.
Therefore prudence which is right reason, is not about
singulars.

Obj. 3. Further, Particulars are known by the senses.
But prudence is not in a sense, for many persons who have
keen outward senses are devoid of prudence. Therefore
prudence does not take cognizance of singulars.

On the contrary, The Philosopher says (Ethic. vi. 7) that
prudence does not deal with universals only, but needs to take
cognizance of singulars also.

I answer that, As stated above (A. 1, ad 3) Lto prudence
belongs not only the consideration of the reason, but
also the application to action, which is the end of the
practical reason. But no man can conveniently apply one
thing to another, unless he knows both the thing to be
applicd, and the thing to which it has to be applied. Now
actions are in singular matters: and so it is necessary for
the prudent man to know both the universal principles of
reason, and the singulars about which actions are concerne@

Reply Obj. 1. Reason first and chiefly is concerned with
universals, and yet it is able to apply universal rules to
particular cases: hence the conclusions of syllogisms are not
only universal, but also particular, because the intellect
by a kind of reflexion extends to matter, as stated in De
Amina iii.

Reply Obj. 2. 1t is because the infinite number of singu-
lars cannot be comprehended by human reason, that our
counsels are uncertarn (Wis. ix. 14). Nevertheless experience
reduces the infinity of singulars to a certain finite number
which occur as a general rule, and the knowledge of these
suffices for human prudence.

Reply 0bj. 3. As the Philosopher says (Ethic. vi. 8), pru-
dence does not reside in the external senses whereby we
know sensible objects, but in the interior sense, which
is perfected by memory and experience so as to judge
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promptly of particular cases. This does not mean however
that prudence is in the interior sense as in its principle
subject, for it is chiefly in the reason, yet by a kind of
application it extends to this sense.

FOURTH ARTICLE.
WHETHER PRUDENCE IS A VIRTUE ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that prudence is not a virtue.
For Augustine says (De Lib. Arb. i. 13) that prudence is the
sctence of what to desire and what to avoid. Now science is
condivided with virtue, as appears in the Predicaments
(vi.). Therefore prudence is not a virtue.

0bj. 2. Further, There is no virtue of a virtue: but ¢here
is a virtue of art, as the Philosopher states (Efhic. vi. 5):
wherefore art is not a virtue. Now there is prudence in
art, for it is written (2 Paralip. ii. 14) concerning Hiram,
that he knew fo grave all sort of graving, and to devise in-
geniously (prudenter) all that there may be need of in the work.
Therefore prudence is not a virtue.

0bj. 3. Further, No virtue can be immoderate. But
prudence is immoderate, else it would be useless to say
(Prov. xxiii. 4): Set bounds to thy prudence. Therefore
prudence is not a virtue.

On the contrary, Gregory states (Moral. ii. 49) that pru-
dence, temperance, fortitude and justice are four virtues.

I answer that, As stated above (L.-II., Q. LV, A. 3:
Q. LVI., A. 1) when we were treating of virtues in general,
virtue is that which makes its possessor good, and his work
good likewise. Now good may be understood in a twofold
sense: first, materially, for the thing that is good, secondly,
formally, under the aspect of good. Good, under the
aspect of good, is the object of the appetitive power. Hence
if any habits rectify the consideration of reason, without
regarding the rectitude of the appetite, they have less of
the nature of a virtue, since they direct man to good
materially, that is to say, to the thing which is good, but
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without considering it under the aspect of good. On the
other hand those virtues which regard the rectitude of the
appetite, have more of the nature of virtue, because they
consider the good not only materially, but also formally,
in other words, they consider that which is good under the
aspect of good.

Now it belongs to prudence, as stated above (A. 1, ad 3,
A. 3) to apply right reason to action, and this is not done
without a right appetite. Hence prudence has the nature
of virtue not only as the other intellectual virtues have it,
but also as the moral virtues have it, among which virtues
it is enumerated.

Reply Obj. 1. Augustine there takes science in the broad
sense for any kind of right reason.

Reply Obj. 2. The Philosopher says that there is a virtue
of art, because art docs not require rectitude of the appetite;
wherefore in order that a man may make right use of his
art, he needs to have a virtue which will rectify his appetite.
Prudence however has nothing to do with the matter of
art, because art is both directed to a particular end, and
has fixed means of obtaining that end. And yet, by a kind
of comparison, a man may be said to act prudently in
matters of art. Moreover in certain arts, on account of
the uncertainty of the means for obtaining the end, there
is need for counsel, as for instance in the arts of medicine
and navigation, as stated in Ethic. iii. 3.

Reply Obj. 3. This saying of the wise man does not mean
that prudence itself should be moderate, but that modera-
tion must be imposed on other things according to prudence.

FIFTH ARTICLE.
WHETHER PRUDENCE IS A SPECIAL VIRTUE ?

We proceed thus to the Fifth Article:—

Objection 1. It would seem that prudence is not a special
virtue. For no special virtue is included in the definition of
virtue in general, since virtue is defined (Ethic. ii. 6) an elective
habit that follows a mean appointed by reason in relation to
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ourselves, even as a wise man decides. Now right reason is
reason in accordance with prudence, as stated in Ethic.
vi. 13. Therefore prudence is not a special virtue.

0bj. 2. Further, The Philosopher says (Ethic. vi. 13) that
the effect of moral virtue is right action as regards the end,
and that of prudence, vight action as regards the means. Now
in every virtue certain things have to be done as means to
the end. Therefore prudence is in every virtue, and conse-
quently is not a special virtue.

0bj. 3. Further, A special virtue has a special object.
But prudence has not a special object, for it is right reason
applied to action (Ethic. vi. 5); and all works of virtue are
actions. Therefore prudence is not a special virtue.

On the contrary, It is distinct from and numbered among
the other virtues, for it is written (Wis. viii. 7): She teacheth
temperance and prudence, justice and fortitude.

I answer that, Since acts and habi.s take their species
from their objects, as shown above (L-II., Q. 1., A. 3: Q.
XVIIL., A.2: Q.LIV., A. 2),any habit that has a correspond-
ing special object, distinct from other objects, must needs
be a special habit, and if it be a good habit, it must be a
special virtue. Now an object is called special, not merely
according to the consideration of its matter, but rather
according to its formal aspect, as explained above (L.-II.,
Q.LIV., A 2,ad1). Because one and the same thing is the
subject matter of the acts of different habits, and also of
different powers, according to its different formal aspects.
Now a yet greater difference of object is requisite for a
difference of powers than for a difference of habits, since
several habits are found in the same power, as stated above
(I-II., Q. LIV., A. 1). Consequently any difference in the
aspect of an object, that requires a difference of powers, will
a fortiori require a difference of habits.

Accordingly we must say that since prudence is in the
reason, as stated above (A. 2), it is differentiated from the
other intellectual virtues by a material difference of
objects. Wisdom, knowledge and understanding are about
necessary things, whereas av¢ and prudence are about con-
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tingent things, art being concerned with things made, that
is, with things produced in external matter, such as a house,
a knife and so forth; and prudence, being concerned with
things dome, that is, with things that have their being in the
doer himself, as stated above (I.-II., Q. LVIIL,, A. 4). On
the other hand prudence is differentiated from the moral
virtues according to a formal aspect distinctive of powers,
i.e., the intellective power, wherein is prudence, and the
appetitive power, wherein is moral virtue. Hence it is
evident that prudence is a special virtue, distinct from all
other virtues.

Reply Obj. 1. This is not a definition of virtue in general,
but of moral virtue, the definition of which fittingly includes
an intellectual virtue, viz. prudence, which has the same
matter in common with moral virtue; because, just as the
subject of moral virtue is something that partakes of reason,
so moral virtue has the aspect of virtue, in so far as it
partakes of intellectual virtue.

Reply Obj. 2. This argument proves that prudence helps
all the virtues, and works in all of them; but this does not
suffice to prove that it is not a special virtue; for nothing
prevents a certain genus from containing a species which
is operative in every other species of that same genus,
even as the sun has an influence over all bodies.

Reply Obj. 3. Things done are indeed the matter of pru-
dence, in so far as they are the object of reason, that is, con-
sidered as true: but they are the matter of the moral virtues,
in so far as they are the object of the appetitive power,
that is, considered as good.

S1XTH ARTICLE.

WHETHER PRUDENCE APPOINTS THE END TO MORAL
VIRTUES ?

We proceed thus to the Sixth Article :—

Objection 1. It would seem that prudence appoints the
end to moral virtues. Since prudence is in the reason,
while moral virtue is in the appetite, it seems that prudence
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stands in relation to moral virtue, as reason to the appetite.
Now reason appoints the end to the appetitive power.
Therefore prudence appoints the end to the moral virtues.

0bj. 2. Further, Man surpasses irrational beings by his
reason, but he has other things in common with them.
Accordingly the other parts of man are in relation to his
reason, what man is in relation to irrational creatures. Now
man is the end of irrational creatures, according to Polit. i. 3.
Therefore all the other parts of man are directed to reason
as to their end. But prudence is right reason applied to
action, as stated above (A. 2). Therefore all actions are
directed to prudence as their end. Therefore prudence
appoints the end to all moral virtues.

0bj. 3. Further, It belongs to the virtue, art, or power that
is concerned about the end, to command the virtues or arts
that are concerned about the means. Now prudence dis-
poses of the other moral virtues, and commands them.
Therefore it appoints their end to them.

On the contrary, The Philosopher says (Ethic. vi. 12) that
moral virtue ensures the rectitude of the intention of the end,
while prudence ensures the rectitude of the means. Therefore
it does not belong to prudence to appoint the end to moral
virtues, but only to regulate the means.

I answer that, The end of moral virtues is human good.
Now the good of the human soul is to be in accord with
reason, as Dionysius declares (Div. Nom. iv.). Wherefore
the ends of moral virtue must of necessity pre-exist in the
reason.

Now, just as, in the speculative reason, there are certain
things naturally known, about which is understanding, and
certain things of which we obtain knowledge through them,
viz., conclusions, about which is science, so in the practical
reason, certain things pre-exist, as naturally known prin-
ciples, and such are the ends of the moral virtues, since the
end is in practical matters what principles are in specula-
tive matters, as stated above (Q. XXIII., A. 7, ad 2:
I.-11., Q. XIII., A. 3); while certain things are in the prac-
tical reason by way of conclusions, and such are the means
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which we gather from the ends themselves. About these
is prudence, which applies universal principles to the
particular conclusions of practical matters. Consequently
it does not belong to prudence to appoint the end to moral
virtues, but only to regulate the means.

Reply Obj. 1. Natural reason known by the name of
synderesis appoints the end to moral virtues, as stated above
(P. I., Q. LXXIX., A. 12): but prudence does not do this
for the reason given above.

This suffices for the Reply to the Second Objection.

Reply Obj. 3. The end concerns the moral virtues, not
as though they appointed the end, but because they tend
to the end which is appointed by natural reason. In this
they are helped by prudence, which prepares the way
for them, by disposing the means. Hence it follows that
prudence is more excellent than the moral virtues, and
moves them: yet synderesis moves prudence, just as the
understanding of principles moves science.

SEVENTH ARTICLE,

WHETHER IT BELONGS TO PRUDENCE TO FIND THE MEAN IN
MORAL VIRTUES ?

We proceed thus to the Seventh Article —

Objection 1. It would seem that it does not belong to
prudence to find the mean in moral virtues. For the achieve-
ment of the mean is the end of moral virtues. But prudence
does not appoint the end to moral virtues, as shown above
(A. 6). Therefore it does not find the mean in them.

0bj. 2. Further, That which of itself has being, would
seem to have no cause, but its very being is its cause, since
a thing is said to have being by reason of its cause. Now
to follow the mean belongs to moral virtue by reason of itself,
as part of its definition, as shown above (A. 5, 0bj. 1). There-
fore prudence does not cause the mean in moral virtues.

Obj. 3. Further, Prudence works after the manner of
reason. But moral virtue tends to the mean after the
manner of nature, because, as Tully states (De Invent.
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Rhet. ii. 53), virtue is a habit like a second nature in accord
with veason. Therefore prudence does not appoint the mean
to moral virtues.

On the contrary, In the foregoing definition of moral virtue
(A. 5, obj. 1) it is stated that it follows a mean appointed by
reason . . . even as a wise man decides.

I answer that, The proper end of each moral virtue con-
sists precisely in conformity with right reason. For tem-
perance intends that man should not stray from reason
for the sake of his concupiscences; fortitude, that he should
not stray from the right judgment of reason through fear
or daring. Moreover this end is appointed to man accord-
ing to natural reason, since natural reason dictates to each
one that he should act according to reason.

But it belongs to the ruling of prudence to decide in what
manner and by what means man shall obtain the mean of
reason in his deeds. For though the attainment of the mean
is the end of a moral virtue, yet this mean is found by the
right disposition of these things that are directed to the end.

This suffices for the Reply to the First Objection.

Reply Obj. 2. Just as a natural agent makes form to be
in matter, yet does not make that which is essential to the
form to belong to it, so too, prudence appoints the mean
in passions and operations, and yet does not make the
searching of the mean to belong to virtue.

Reply Obj. 3. Moral virtue after the manner of nature
intends to attain the mean. Since, however, the mean as
such is not found in all matters after the same manner, it
follows that the inclination of nature which ever works
in the same manner, does not suffice for this purpose, and
so the ruling of prudence is required.

EIGHTH ARTICLE.
WHETHER COMMAND IS THE CHIEF ACT OF PRUDENCE ?
We proceed thus to the Eighth Article :—

Objection 1. It would seem that command is not the chief
act of prudence. For command regards the good to be
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ensued. Now Augustine (De T7in. xiv. g) states that it is
an act of prudence o avoid ambushes. Therefore command
is not the chief act of prudence.

Obj. 2. Further, The Philosopher says (Ethic. vi. 5) that
the prudent man takes good counsel. Now to take counsel and
to command seem to be different acts, as appears from what
has been said above (I.-II., Q. LVII.,, A. 6). Therefore
command is not the chief act of prudence.

Obj. 3. Further, It seems to belong to the will to com-
mand and to rule, since the will has the end for its object,
and moves the other powers of the soul. Now prudence
is not in the will, but in the reason. Therefore command
is not an act of prudence.

On the contrary, The Philosopher says (Ethic. vi. 10) that
prudence commands.

I answer that, Prudence is right reason applied to action,
as stated above (A. 2). Hence that which is the chief act
of reason in regard to action must needs be the chief act of
prudence. Now there are three such acts. The first is
to take counsel, which belongs to discovery, for counsel
is an act of inquiry, as stated above (I.-II., Q. XIV., A. 1).
The second act is fo judge of what one has discovered, and
this is an act of the speculative reason. But the prac-
tical reason, which is directed to action, goes further, and
its third act is fo command, which act consists in applying
to action the things counselled and judged. And since this
act approaches nearer to the end of the practical reason,
it follows that it is the chief act of the practical reason,
and consequently of prudence.

In confirmation of this we find that the perfection of art
consists in judging and not in commanding : wherefore he who
sins voluntarily against his craft is reputed a better crafts-
man than he who does so involuntarily, because the former
seems to do so from right judgment, and the latter from a
defective judgment. On the other hand it is the reverse
in prudence, as stated in Ethic. vi. 5, for it is more impru-
dent to sin voluntarily,—since this is to be lacking in the chief
act of prudence, viz. command,—than to sin involuntarily.
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Reply Obj. 1. The act of command extends both to the
ensuing of good and to the avoidance of evil. Neverthe-
less Augustine ascribes the avoidance of ambushes to pru-
dence, not as its chief act, but as an act of prudence that does
not continue in heaven.

Reply 0bj. 2. Good counsel is required in order that the
good things discovered may be applied to action: where-
fore command belongs to prudence which takes good
counsel.

Reply Obj. 3. Simply to move belongs to the will; but
command denotes motion together with a kind of order-
ing, wherefore it is an act of the reason, as stated above
(I-IL, Q. XVII., A. 1).

NINTH ARTICLE.
WHETHER SOLICITUDE BELONGS TO PRUDENCE ?

We proceed thus to the Ninth Article:—

Objection 1. It would seem that solicitude does not belong
to prudence. For solicitude implies disquiet, wherefore
Isidore says (Etym. x.) that a solicitous man is a restless man.
Now motion belongs chiefly to the appetitive power: where-
fore solicitude does also. But prudence is not in the appeti-
tive power, but in the reason, as stated above (A. 1). There-
fore solicitude does not belong to prudence.

0bj. 2. Further, The certainty of truth seems opposed to
solicitude, wherefore it is related (1 Kings ix. 20) that
Samuel said to Saul: As for the asses which were lost three
days ago, be not solicitous, because they are found. Now the
certainty of truth belongs to prudence, since it is an in-
tellectual virtue. Therefore solicitude is in opposition to
prudence rather than belonging to it.

0bj. 3. Further, The Philosopher says (Ethic. iv. 3) the
magnanimous man 1s slow and leisurely. Now slowness is
contrary to solicitude. Since then prudence is not opposed
to magnanimity, for good is not opposed to good, as stated
in the Predicaments (viii.), it would seem that solicitude does
not belong to prudence.
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On the contrary, It is written (1 Pet. iv. 7): Be prudent. . . .
and watch in prayvers. But watchfulness is the same as
solicitude. Therefore solicitude belongs to prudence.

I answer that, According to Isidore (Efym. x.), a man is
said to be solicitous through being shrewd (solers) and
alert (cttus), in so far as a man through a certain shrewdness
of mind is on the alert to do whatever has to be done. Now
this belongs to prudence, whose chief act is a command
about what has been already counselled and judged in
matters of action. Hence the Philosopher says (Ethic.
vi. g) that omne should be quick in carrying out the counsel
taken, but slow in taking counsel. Hence it is that solicitude
belongs properly to prudence, and for this reason Augus-
tine says (De Morib. Eccl. xxiv.) that prudence keeps most
careful watch and ward, lest by degrees we be deceived un-
awares by evil counsel.

Reply 0bj. 1. Movement belongs to the appetitive power
as to the principle of movement, in accordance however,
with the direction and command of reason, wherein solici-
tude consists.

Reply Obj. 2. According to the Philosopher (Ethic. i. 3),
equal certainty should not be sought in all things, but in each
matter according to its proper mode. And since the matter
of prudence is the contingent singulars about which are
human actions, the certainty of prudence cannot be so great
as to be devoid of all solicitude.

Reply Obj. 3. The magnanimous man is said to be slow
and leisurely not because he is solicitous about nothing,
but because he is not over solicitous about many things,
and is trustful in matters where he ought to have trust, and
is not over solicitous about them: for over much fear and
distrust are the cause of over solicitude, since fear makes
us take counsel, as stated above (I.-II., Q. XLIV., A. 2) when
we were treating of the passion of fear.
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TENTH ARTICLE.
WHETHER PRUDENCE EXTENDS TO THE GOVERNING OF MANY ?

We proceed thus to the Tenth Article :—

Objection 1. It would seem that prudence does not extend
to the governing of many, but only to the government of
oneself. For the Philosopher says (Ethic. v. 1) that virtue
directed to the common good is justice. But prudence differs
from justice. Therefore prudence is not directed to the
common good.

O0bj. 2. Further, He seems to be prudent, who secks and
does good for himself. Now those who seek the common
good often neglect their own. Therefore they are not
prudent.

0bj. 3. Further, Prudence is specifically distinct from
temperance and fortitude. But temperance and fortitude
seem to be related only to a man’s own good. Therefore the
same applies to prudence,.

On the contrary, Our Lord said (Matth. xxiv. 45): Who,
thinkest thou, is a faithful and prudent (Douvay, wise) servant
whom his lord hath appointed over his family ?

I answer that, According to the Philosopher (Ethic. vi. 8)
some have held that prudence does not extend to the common
good, but only to the good of the individual, and this be-
cause they thought that man is not bound to seek other
than his own good.

But this opinion is opposed to charity, which seeketh not
her own (1 Cor. xiii. 5): wherefore the Apostle says of him-
self (¢bid. x. 33): Not seeking that which is profitable to my-
self, but to many, that they may be saved. Moreover it is
contrary to right reason, which judges the common good to
be better than the good of the individual.

Accordingly, since it belongs to prudence rightly to
counsel, judge, and command concerning the means of
obtaining a due end, it is evident that prudence regards not
only the private good of the individual, but also the common
good of the multitude.

II, 11, 2 2
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Reply Obj. 1. The Philosopher is speaking there of moral
virtue. Now just as every moral virtue that is directed to
the common good is called legal justice, so the prudence
that is directed to the common good is called political pru-
dence, for the latter stands in the same relation to legal
justice, as prudence simply so called to moral virtue.

Reply Obj. 2. He that seeks the good of the many, seeks
in consequence his own good, for two reasons. First, be-
cause the individual good is impossible without the common
good of the family, state, or kingdom. Hence Valerius
Maximus says* of the ancient Romans that they would rather
be poor in a rich empire than rich in a poor empire. Secondly,
because, since man is a part of the home and state, he must
needs consider what is good for him by being prudent about
the good of the many. For the good disposition of parts
depends on their relation to the whole; thus Augustine
says (Conf. iil. 8) that amy part which does not harmonize
with its whole, 1s offensive.

Reply Obj. 3. Even temperance and fortitude can be
directed to the common good, hence there are precepts of
law concerning them as stated in Etkic. v. 1: more so, how-
ever, prudence and justice, since these belong to the
rational faculty which directly regards the universal, just
as the sensitive part regards singulars.

ELEVENTH ARTICLE.

WHETHER PRUDENCE ABOUT ONE’S OWN GOOD IS SPECIFI-
CALLY THE SAME AS THAT WHICH EXTENDS TO THE
COMMON GOOD ?

We proceed thus to the Eleventh Article:—

Objection 1. It seems that prudence about one’s own
good is the same specifically as that which extends to the
common good. For the Philosopher says (Ethic. vi. 8) that
political prudence, and prudence are the same habit, yet their
essence is not the same.

* Fact. et Dict. Memor. iv. 6.
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Obj. 2. Further, The Philosopher says (Polit. iii. 2) that
virtue is the same in a good man and in a good ruler. Now
political prudence is chiefly in the ruler, in whom it is archi-
tectonic, as it were. Since then prudence is a virtue of a
good man, it seems that prudence and political prudence
are the same habit.

Obj. 3. Further, A habit is not diversified in species or
essence by things which are subordinate to one another.
But the particular good, which belongs to prudence simply
so called, is subordinate to the common good, which belongs
to political prudence. Therefore prudence and political
prudence differ neither specifically nor essentially.

On the contrary, Political prudence, which is directed to
the common good of the state, domestic economy which is of
such things as relate to the common good of the household
or family, and ‘ monastic’ economy which is concerned with
things affecting the good of one person, are all distinct
sciences. Therefore in like manner there are different
kinds of prudence, corresponding to the above diffcrences
of matter.

I answer that, As stated above (A. 5: Q. LIV, A. 2, ad 1),
the species of habits differ according to the difference of
object considered in its formal aspect. Now the formal
aspect of all things directed to the end, is taken from
the end itself, as shown above (L.-II., Prolog.: Q. CII., A. 1),
wherefore the species of habits differ by their relation to
different ends. Again the individual good, the good of
the family, and the good of the city and kingdom are
different ends. Wherefore there must needs be different
species of prudence corresponding to these different ends,
so that one is prudence simply so called, which is directed
to one’s own good, another, domestic prudence which is
directed to the common good of the home, and a third,
political prudence, which is directed to the common good
of the state or kingdom.

Reply Obj. 1. The Philosopher means, not that political
prudence is substantially the same habit as any kind of
prudence, but that it is the same as the prudence which
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is directed to the common good. This is called prudence
in respect of the common notion of prudence, i.e., as being
right reason applied to action, while it is called political, as
being directed to the common good.

Reply Obj. 2. As the Philosopher declares (ibid.), i¢ be-
longs to a good man to be able to rule well and to obey well,
wherefore the virtue of a good man includes also that of
a good ruler. Yet the virtue of the ruler and of the sub-
ject differ specifically, even as the virtue of 2 man and of
a woman, as stated by the same authority (:id.).

Reply Obj. 3. Even different ends, one of which is sub-
ordinate to the other, diversify the species of a habit; thus
for instance, habits directed to riding, soldiering, and civic
life, differ specifically although their ends are subordinate
to one another. In like manner, though the good of the
individual is subordinate to the good of the many, that does
not prevent this difference from making the habits differ
specifically; but it follows that the habit which is directed
to the last end is above the other habits and commands
them.

TWELFTH ARTICLE.

WHETHER PRUDENCE IS IN SUBJECTS, OR ONLY IN THEIR
RULERS ?

We proceed thus lo the Twelfth Article —

Objection 1. It would seem that prudence is not in subjects
but only in their rulers. For the Philosopher says (Pol:t.
iii. 2) that prudence alone is the virtue proper to a ruler, while
other virtues are comimon to subjects and rulers, and the pru-
dence of the subject is not a virtue but a true opinion.

0bj. 2. Further, Tt is stated in Polit. i. 5 that a slave is not
competent to take counsel. But prudence makes a man take
good counsel (Ethic. vi. 5). Therefore prudence is not be-
fitting slaves or subjects.

0Obj. 3. Further, Prudence exercises command, as stated
above (A. 8). But command is not in the competency of
slaves or subjects but only of rulers. Therefore prudence
is not in subjects but only in rulers.
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On the contrary, The Philosopher says (Ethic. vi. 8) that
there are two kinds of political prudence, one of which is
legislative and belongs to rulers, while the other refains
the common name political, and is about individual actions.
Now it belongs also to subjects to perform these individual
actions. Therefore prudence is not only in rulers but also
in subjects.

I answer that, Prudence is in the reason. Now ruling
and governing belong properly to the reason; and therefore
it is proper to a man to reason and be prudent in so far
as he has a share in ruling and governing. But it is evi-
dent that the subject as subject, and the slave as slave,
are not competent to rule and govern, but rather to be
ruled and governed. Therefore prudence is not the virtue
of a slave as slave, nor of a subject as subject.

Since, however, every man, for as much as he is rational,
has a share in ruling according to the judgment of reason,
he is proportionately competent to have prudence. Where-
fore it is manifest that prudence is in the ruler after the
manner of a mastercraft (Ethic. vi. 8), but in the subjects,
after the manner of a handicraft.

Reply Obj. 1. The saying of the Philosopher is to be
understood strictly, namely, that prudence is not the virtue
of a subject as such.

Reply Obj. 2. A slave is not capable of taking counsel,
in so far as he is a slave (for thus he is the instrument of
his master), but he does take counsel in so far as he is a
rational animal.

Reply Obj. 3. By prudence a man commands not only
others, but also himself, in so far as the reason is said to
command the lower powers.

THIRTEENTH ARTICLE.
WHETHER PRUDENCE CAN BE IN SINNERS ?

We proceed thus to the Thirteenth Article :—
Objection 1. It would seem that there can be prudence in
sinners. For our Lord said (Luke xvi. 8): The children of
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this world are more prudent (Douay, wiser) in their genera-
tion than the children of light. Now the children of this world
are sinners. Therefore there can be prudence in sinners.

Obj. 2. Further, Faith is a more excellent virtue than
prudence. But there can be faith in sinners. Therefore
there can be prudence also.

0bj. 3. Further, According to Ethic. vi. 7, we say that to
be of good counsel is the work of the prudent man especially.
Now many sinners can take good counsel. Therefore sinners
can have prudence.

On the contrary, The Philosopher declares (Ethic. vi. 12)
that ¢t is impossible for a man to be prudent unless he be good.
Now no sinner is a good man. Therefore no sinner is
prudent.

I answer that, Prudence is threefold. There is a false
prudence, which takes its name from its likeness to true
prudence. For since a prudent man is one who disposes
well of the things that have to be done for a good end, who-
ever disposes well of such things as are fitting for an evil
end, has false prudence, in so far as that which he takes for
an end, is good, not in truth but in appearance. Thus a
man is called a good robber, and in this way we may speak
of a prudent robber, by way of similarity, because he devises
fitting ways of committing robbery. This is the prudence
of which the Apostle says (Rom. viii. 6): The prudence
(Douay, wisdom) of the flesh is death, because, to wit, it places
its ultimate end in the pleasures of the flesh.

The second prudence is indeed true prudence, because it
devises fitting ways of obtaining a good end; and yet it is
imperfect, from a twofold source. TFirst, because the good
which it takes for an end, is not the common end of all
human life, but of some particular affair; thus when a man
devises fitting ways of conducting business or of sailing a
ship, he is called a prudent business-man, or a prudent
sailor:—secondly, because he fails in the chief act of pru-
dence, as when a man takes counsel aright, and forms a
good judgment, even about things concerning life as a whole,
but fails to make an effective command.
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The third prudence is both true and perfect, for it takes
counsel, judges and commands aright in respect of the good
end of man’s whole life: and this alone is prudence simply
so-called, and cannot be in sinners, whereas the first pru-
dence is in sinners alone, while imperfect prudence is com-
mon to good and wicked men, especially that which is im-
perfect through being directed to a particular end, since
that which is imperfect on account of a failing in the chief
act, is only in the wicked.

Reply Obj. 1. This saying of our Lord is to be understood
of the first prudence, wherefore it is not said that they are
prudent absolutely, but that they are prudent m their
generation.

Reply Obj. 2. The nature of faith consists not in con-
formity with the appetite for certain right actions, but in
knowledge alone. On the other hand prudence implies a rela-
tion to a right appetite. First because its principles are the
ends in matters of action; and of such ends one forms a right
estimate through the habits of moral virtue, which rectify
the appetite: wherefore without the moral virtues there
is no prudence, as shown above (I.-II., Q. LVIIIL,, A. 5);
secondly because prudence commands right actions, which
does not happen unless the appetite be right. Wherefore
though faith on account of its object is more excellent than
prudence, yet prudence, by its very nature, is more opposed
to sin, which arises from a disorder of the appetite.

Reply Obj. 3. Sinners can take good counsel for an evil
end, or for some particular good, but they do not perfectly
take good counsel for the end of their whole life, since they
do not carry that counsel into effect. Hence they lack
prudence which isdirected to the good only; and yet in them,
according to the Philosopher (Et/ic. vi. 12) there is cleverness,*
i.e., natural diligence which may be directed to both good
and evil; or cunning,t which is directed only to evil, and
which we have stated above, to be false prudence or prudence
of the flesh.

* Sewd 2
€LvoTLkY). 1 mavovpyia.
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FOURTEENTH ARTICLE.
WHETHER PRUDENCE IS IN ALL WIHO HAVE GRACE ?

We proceed thus to the Fourteenth Article :—

Objection 1. It would seem that prudence is not in all who
have grace. Prudence requires diligence, that one may
foresee aright what has to be done. But many who have
grace have not this diligence. Therefore not all who have
grace have prudence.

Otj. 2. Further, A prudent man is one who takes good
counsel, as stated above (A. 8, obj. 2: A. 13, 0bj. 3). Yet
many have grace who do not take good counsel, and need
to be guided by the counsel of others. Therefore not all
who have grace, have prudence.

Obj. 3. Further, The Philosopher says (Top. iii. 2) that
young people are not obviously prudent. Yet many young
people have grace. Therefore prudence is not to be found in
all who have grace.

On the contrary, No man has grace unless he be virtuous.
Now no man can be virtuous without prudence, for Gregory
says (Moral. ii. 46) that the other virtues cannot be viriues at
all unless they effect prudently what they desire to accomplish.
Therefore all who have grace have prudence.

I answer that, The virtues must needs be connected to-
gether, so that whoever has one has all, as stated above
(L-II.,Q.LXV, A.1). Now whoever has grace has charity,
so that he must needs have all the other virtues, and hence.
since prudence is a virtue, as shown above (A. 4), he must,
of necessity, have prudence also.

Reply 0bj. 1. Diligence is twofold: one is merely sufficient
with regard to things necessary for salvation; and such
diligence is given to all who have grace, whom His unction
teacheth of all things (x Jo. ii. 27). There is also another
diligence which is more than sufficient, whereby a man is
able to make provision both for himself and for others, not
only in matters necessary for salvation, but also in all things
relating to human life; and such diligence as this is not in
all who have grace.
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Reply Obj. 2. Those who require to be guided by the
counsel of others, are able, if they have grace, to take counsel
for themselves in this point at least, that they require the
counsel of others and can discern good from evil counsel.

Reply Obj. 3. Acquired prudence is caused by the exer-
cise of acts, wherefore its acquisition demands experience
and time (Ethic. ii. ), hence it cannot be in the young, neither
in habit nor in act. On the other hand gratuitous prudence
is caused by divine infusion. Wherefore, in children who
have been baptized but have not come to the use of reason,
there is prudence as to habit but not as to act, even as in
idiots; whereas in those who have come to the use of reason,
it is also as to act, with regard to things necessary for salva-
tion. This by practice merits increase, until it becomes
perfect, even as the other virtues. Hence the Apostle
says (Heb. v. 14) that strong meat is for the perfect, for them
who by custom have their senses exercised to the discerning of
good and evil.

FIFTEENTH ARTICLE.
WHETHER PRUDENCE IS IN US BY NATURE?

We proceed thus to the Fifteenth Avticle . —

Objection 1. It would seem that prudence is in us by
nature. The Philosopher says (Etkic. vi. 11) that things con-
nected with prudence seem o be natural, namely synests,
gnome* and the like, but not those which are connected with
speculative wisdom. Now things belonging to the same
genus have the same kind of origin. Therefore prudence
also is in us from nature.

Obj. 2. Further, The changes of age are according to
nature. Now prudence results from age, according to
Job xii. 12: In the ancient is wisdom, and in length of days
prudence. Therefore prudence is natural.

0bj. 3. Further, Prudence is more consistent with human
nature than with that of dumb animals. Now there are
instances of a certain natural prudence in dumb animals,

_ * olvesis and yvopn, of. L-I1., Q. LVIL, A. 6. See footnote
infra, p. 53.
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according to the Philosopher (De Hist. Anim. viii. 1).
Therefore prudence is natural.

On the contrary, The Philosopher says (Ethic. ii. 1) that
intellectual virtue is both originated and fostered by teaching ;
it therefore demands experience and time. Now prudence is
an intellectual virtue, as stated above (A. 4). Therefore
prudence is in us, not by nature, but by teaching and
experience.

I answer that, As shown above (A. 3), prudence includes
knowledge both of universals, and of the singular matters
of action to which prudence applies the universal principles.
Accordingly, as regards the knowledge of universals, the
same is to be said of prudence as of speculative science,
because the primary universal principles of either are known
naturally, as shown above (A. 6): except that the common
principles of prudence are more connatural to man: for as
the Philosopher remarks (Ethic. x. 7) the life which is according
to the speculative reason is better than that which is according
to man: whereas the secondary universal principles, whether
of the speculative or of the practical reason, are not in-
herited from nature, but are acquired by discovery through
experience, or through teaching.

On the other hand, as regards the knowledge of particulars
which are the matter of action, we must make a further
distinction, because this matter of action is either an end
or the means to an end. Now the right ends of human
life are fixed; wherefore there can be a natural inclination
in respect of these ends; thus it has been stated above
(I-1II., QO. LI.,, A. 1; LXIII, A. 1) that some, from a
natural inclination, have certain virtues whereby they are
inclined to right ends; and consequently they also have
naturally a right judgment about suchlike ends.

But the means to the end, in human concerns, far from
being fixed, are of manifold variety according to the variety
of persons and affairs. Wherefore since the inclination of
nature is ever to something fixed, the knowledge of those
means cannot be in man naturally, although, by reason of
his natural disposition, one man has a greater aptitude than
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another in discerning them, just as it happens with regard
to the conclusions of speculative sciences. Since then
prudence is not about the ends, but about the means, as
stated above (A. 6; L.-II., Q. LVII,, A. 5), it follows that
prudence is not from nature.

Reply Obj. 1. The Philosopher is speaking there of things
relating to prudence, in so far as they are directed to ends.
Wherefore he had said before (vi. 5, 11) that they are the
principles of the ob évexa,* namely, the end; and so he does
not mention e?Boviia among them, because it takes counsel
about the means.

Reply Obj. 2. Prudence is rather in the old, not only
because their natural disposition calms the movement of the
sensitive passions, but also because of their long experience.

Reply Obj. 3. Even in dumb animals there are fixed ways
of obtaining an end, wherefore we observe that all the
animals of a same species act in like manner. But this is
impossible in man, on account of his reason, which takes
cognizance of universals, and consequently extends to an
infinity of singulars.

SIXTEENTH ARTICLE.

WHETHER PRUDENCE CAN BE LOST THROUGH FORGET-
FULNESS ?

We proceed thus to the Sixteenth Article :—

Objection 1. It would seem that prudence can be lost
through forgetfulness. For since science is about necessary
things, it is more certain than prudence which is about con-
tingent matters of action. But science is lost by forgetful-
ness. Much more therefore is prudence.

0bj. z. Further, As the Philosopher says (Ethic. ii. 3) the
same things, but by a contrary process, engender and corrupt
virtue. Now the engendering of prudence requires experi-
ence which is made up of many memories, as he states at
the beginning of his Metaphysics (i. 1). Therefore since
forgetfulness is contrary to memory, it seems that prudence
can be lost through forgetfulness.

* Literally for the sake of which (are the means).
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0bj. 3. Further, There is no prudence without knowledge
of universals. But knowledge of universals can be lost
through forgetfulness. Therefore prudence can also.

On the contrary, The Philosopher says (Ethic. vi. 5) that
JSorgetfulness is possible to art but not to prudence.

I answer that, Forgetfulness regards knowledge only,
wherefore one can forget art and science, so as to lose them
altogether, because they belong to the reason. But pru-
dence consists not in knowledge alone, but also in an act
of the appetite, because as stated above (A. 8), its principal
act is one of command, whereby a man applies the know-
ledge he has, to the purpose of appetition and operation.
Hence prudence is not taken away directly by forgetful-
ness, but rather is corrupted by the passions. For the
Philosopher says (Ethic. vi. 5) that pleasure and sorrow per-
vert the estimate of prudence: wherefore it is written (Dan
xili. §6): Beautv hath deceived thee, and lust hath subverted
thy heart, and (Exod. xxiii. 8): Nesther shalt thou take bribes
which blind even the prudent (Douay, wise).

Nevertheless forgetfulness may hinder prudence, in so far
as the latter’s command depends on knowledge which may
be forgotten.

Reply Obj. 1. Science is in the reason only: hence the
comparison fails, as stated above.*

Reply Obj. 2. The experience required by prudence results
not from memory alone, but also from the practice of com-
manding aright.

Reply Obj. 3. Prudence consists chiefly, not in the know-
ledge of universals, but in applying them to action, as
stated above (A. 3). Wherefore forgetting the knowledge of
universals does not destroy the principal part of prudence,
but hinders it somewhat, as stated above.

* Cf. I-II., Q. LIIL, A. 1.



QUESTION XLVIII.

OF THE PARTS OF PRUDENCE
(In one Article.)

WE must now consider the parts of prudence, under which
head there are four points of inquiry: (1) Which are the
parts of prudence ? (2) Of its integral parts: (3) Of its
subjective parts: (4) Of its potential parts.

ARTICLE.

WHETHER THREE PARTS OF PRUDENCE ARE FITTINGLY
ASSIGNED ?

We proceed thus to the Article :—

Objection 1. It would seem that the parts of prudence
are assigned unfittingly. Tully (De Invent. Rhet. ii. 53)
assigns three parts of prudence, namely, memory, under-
standing and foresight. ~Macrobius (In Sommn. Scip. i.)
following the opinion of Plotinus ascribes to prudence six
parts, namely, reasoning, understanding, circumspection,
foresight, docility and caution. Aristotle says (Ethic. vi.
9, 10, 11) that good counmsel, synesis and gnome belong to
prudence. Again under the head of prudence he mentions
conjecture, shrewdness, sense and understanding. And another
Greek philosopher* says that ten things are connected with
prudence, namely, good counsel, shrewdness, foresight, reigna-
tive,} military, political and domestic prudence, dialectics,
rhetoric and physics. Therefore it seems that one or the
other enumeration is either excessive or deficient.

0bj. 2. Further, Prudence is specifically distinct from

* Andronicus; ¢f. Q. LXXX,, 0bj. 4. t Regnativa.
29
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science. But politics, economics, logic, rhetoric, physics
are sciences. Therefore they are not parts of prudence.

0bj. 3. Further, The parts do not exceed the whole.
Now the intellective memory or intelligence, reason, sense
and docility, belong not only to prudence but also to all
the cognitive habits. Therefore they should not be set down
as parts of prudence.

0bj. 4. Further, Just as counselling, judging and com-
manding are acts of the practical reason, so also is using, as
stated above (I.-II., Q. XVI., A. 1). Therefore, just as
eubulia which refers to counsel, is connected with prudence,
and synesis and gnome which refer to judgment, so also ought
something to have been assigned corresponding to use.

0bj. 5. Further, Solicitude pertains to prudence, as stated
above (Q. XLVII., A. 9). Therefore solicitude also should
have been mentioned among the parts of prudence.

I answer that, Parts are of three kinds, namely, integral,
as wall, roof, and foundation are parts of a house; subjective,
as ox and lion are parts of animal; and potential, as the nutri-
tive and sensitive powers are parts of the soul. Accordingly,
parts can be assigned to a virtue in three ways. First, in like-
ness to integral parts, so that the things which need to concur
for the perfect act of a virtue, are called the parts of that
virtue. In this way, out of all the things mentioned above,
eight may be taken as parts of prudence, namely, the six
assigned by Macrobius; with the addition of a seventh, viz.,
memory mentioned by Tully; and edotoyia or shrewdness
mentioned by Aristotle. For the sense of prudence is also
called wunderstanding : wherefore the Philosopher says
(Ethic. vi. 11): Of such things ome meeds to have the semse,
and this is understanding. Of these eight, five belong to
prudence as a cognitive virtue, namely, memory, reasoning,
understanding, docility and shrewdness : while the three others
belong thereto, as commanding and applying knowledge to
action, namely, foresight, circumspection and cawution. The
reason of their difference is seen from the fact that three
things may be observed in reference to knowledge. In the
first place, knowledge itself, which, if it be of the past, is
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called memory, if of the present, whether contingent or
necessary, is called understanding or intelligence. Secondly,
the acquiring of knowledge, which is caused either by teach-
ing, to which pertains docility, or by discovery, and to this
belongs edoroyia—i.e., a happy conjecture, of which shrewdness
is a part, which is a quick conjecture of the middle term, as
stated in Poster. i. 9. Thirdly, the use of knowledge, in
as much as we proceed from things known to knowledge
or judgment of other things, and this belongs to reasoning.
And the reason, in order to command aright, requires to
have three conditions. First, to order that which is befitting
the end, and this belongs to foresight ; secondly, to attend
to the circumstances of the matter in hand, and this belongs
to circumspection ; thirdly, to avoid obstacles, and this
belongs to caution.

The subjective parts of a virtue are its various species.
In this way the parts of prudence, if we take them properly,
are the prudence whereby a man rules himself, and the
prudence whereby a man governs a multitude, which differ
specifically as stated above (Q. XLVII., A. 11). Again,
the prudence whereby a multitude is governed, is divided
into various species according to the various kinds of
multitude. There is the multitude which is united together
for some particular purpose; thus an army is gathered
together to fight, and the prudence that governs this is
called mailitary. There is also the multitude that is united
together for the whole of life; such is the multitude of a
home or family, and this is ruled by domestic prudence:
and such again is the multitude of a city or kingdom, the
ruling principle of which is reignative prudence in the ruler,
and political prudence, simply so called, in the subjects.

If, however, prudence be taken in a wide sense, as includ-
ing also speculative knowledge, as stated above (Q. XLVII.,
A. 2, ad 2) then its parts include dialectics, rhetoric and
physics, according to three methods of prudence in the
sciences. The first of these is the attaining of science by
demonstration, which belongs to physics (if physics be
understood to comprise all demonstrative sciences). The
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second method is to arrive at an opinion through probable
premisses, and this belongs to dialectics. The third method
is toemploy conjectures in order toinduce a certain suspicion,
or to persuade somewhat, and this belongs to rketoric. It
may be said, however, that these three belong also to prudence
properly so called, since it argues sometimes from necessary
premisses, sometimes from probabilities, and sometimes from
conjectures.

The potential parts of a4 virtue are the virtues connected
with it, which are directed to certain secondary acts or
matters, not having, as it were, the whole power of the
principal virtue. In this way the parts of prudence are
good counsel, which concerns counsel, synests, which con-
cerns judgment in matters of ordinary occurrence, and
gnome, which concerns judgment in matters of exception
to the law: while prudence is about the chief act—viz., that
of commanding.

Reply Obj. 1. The various enumerations differ, either be-
cause different kinds of parts are assigned, or because that
which is mentioned in one enumeration includes several
mentioned in another enumeration. Thus Tully includes
caution and circumspection under foresight. and reasoning,
docility and shrewdness under understanding.

Reply Obj. 2. Here domestic and civic prudence are not
to be taken as sciences, but as kinds of prudence. As to the
other three, the reply may be gathered from what has been
said.

Reply 0bj. 3. All these things are reckoned parts of
prudence, not by taking them altogether, but in so far as
they are connected with things pertaining to prudence.

Reply Obj. 4. Right command and right use always go
together, because the reason’s command is followed by
obedience on the part of the lower powers, which pertain
to use.

Reply Obj. 5. Solicitude is included under foresight



QUESTION XLIX.

OF EACH QUASI-INTEGRAL PART OF PRUDENCE.
(In Eight Articles.)

WE must now consider each quasi-integral part of prudence,
and under this head there are eight points of inquiry:
(1) Memory: (2) Understanding or intelligence: (3) Docility:
(4) Shrewdness: (5) Reason: (6) Foresight: (7) Circumspec-
tion: (8) Caution.

FIRST ARTICLE.
WHETHER MEMORY IS A PART OF PRUDENCE ?

We proceed thus to the First Article :—

Objection 1. It would seem that memory is not a part of
prudence. For memory, as the Philosopher proves (De
Memor. et Remin. i.), is in the sensitive part of the soul:
whereas prudence is in the rational part (Ethic. vi. 5).
Therefore memory is not a part of prudence.

0bj. 2. Further, Prudence is acquired and perfected by
experience, whereas memory is in us from nature. There-
fore memory is not a part of prudence.

0bj. 3. Further, Memory regards the past, whereas
prudence regards future matters of action, about which
counsel is concerned, as stated in Ethic. vi. 2, 7. Therefore
memory is not a part of prudence.

On the contrary, Tully (De Invent. Rhet. ii. 53) places
memory among the parts of prudence.

I answer that, Prudence regards contingent matters of
action, as stated above (Q. XLVII., A. 5). Now in suchlike
matters a man can be directed, not by those things that are

1% i1, 2 33 3
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simply and necessarily true, but by those which occur in
the majority of cases: because principles must be propor-
tionate to their conclusions, and like must be concluded from
like (Ethic. vi.).* But we need experience to discover what
is true in the majority of cases: wherefore the Philosopher
says (Ethic. ii. 1) that intellectual virtue is engendered and
fostered by experience and time. Now experience is the
result of many memories as stated in Mefaph. i. 1, and there-
fore prudence requires the memory of many things. Hence
memory is fittingly accounted a part of prudence.

Reply Obj. 1. As stated above (Q. XLVII.,, AA. 3, 6),
prudence applies universal knowledge to particulars which
are objects of sense: hence many things belonging to the
sensitive faculties are requisite for prudence, and memory
is one of them,

Reply Olj. 2. Just as aptitude for prudence is in our
nature, while its perfection comes through practice or
grace, so too, as Tully says in his Rhetoric,t memory not
only arises from nature, but is also aided by art and diligence.

There are four things whereby a man perfects his
memory. First, when a man wishes to remember a thing,
he should take some suitable yet somewhat unwonted
illustration of it, since the unwonted strikes us more, and so
makes a greater and stronger impression on the mind; and
this explains why we remember better what we saw when we
were children. Now the reason for the necessity of finding
these illustrations or images, is that simple and spiritual
impressions easily slip from the mind, unless they be tied
as it were to some corporeal image, because human know-
ledge has a greater hold on sensible objects. For this reason
memory is assigned to the sensitive part of the soul.
Secondly, whatever a man wishes to retain in his memory
he must carefully consider and set in order, so that he may
pass easily from one memory to another. Hence the Philo-
sopher says (De Mem. et Rem. ii.): Sometimes a place brings
memories back to us : the veason being that we pass quickly
Jrom the one to the other. Thirdly, we must be anxious and
earnest about the things we wish to remember, because the

* Anal. Post. i. 32. t Ad Herenn. de Arte Rket. iii. 16, 24.
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more a thing is impressed on the mind, the less it is
liable to slip out of it. Wherefore Tully says in his
Rhetoric* that anxiety preserves the figures of images entire.
Fourthly, we should often reflect on the things we wish to
remember. Hence the Philosopher says (De Memoria i.) that
reflexion preserves memories, because as he remarks (¢bid. ii.)
custom 1s a second nature : wherefore when we reflect on a
thing frequently, we quickly call it to mind, through pass-
ing from one thing to another by a kind of natural order.
Reply Obj. 3. It behoves us to argue, as it were, about the
future from the past; wherefore memory of the past is
necessary in order to take good counsel for the future.

SECOND ARTICLE.
WHETHER UNDERSTANDING?T IS A PART OF PRUDENCE ?

We proceed thus to the Second Article :—

Objection 1. It would seem that understanding is not
a part of prudence. When two things are members of a
division, one is not part of the other. But intellectual
virtue is divided into understanding and prudence, accord-
ing to Ethic. vi. 3. Therefore understanding should not be
reckoned a part of prudence.

Obj. 2. Further, Understanding is numbered among the
gifts of the Holy Ghost, and corresponds to faith, as stated
above (Q. VIIIL., AA. 1, 8). But prudence is a virtue other
than faith, as is clear from what has been said above
(Q. IV., A. 8: L.-II,, Q. LXII., A. 2). Therefore under-
standing does not pertain to prudence.

0bj. 3. Further, Prudence is about singular matters of
action (Ethic. vi. 7): whereas understanding takes cognizance
of universal and immaterial objects (De Anima iii. 4). There-
fore understanding is not a part of prudence.

On the contrary, Tully} accounts intelligence a part of
prudence, and Macrobius§ mentions understanding, which
comes to the same.

I answer that, Understanding denotes here, not the

* Ad Hevenn. de Avte Rhet. iii.
1 Otherwise intuition; Aristotle’s word is vous.
$ De Inv. Rhet. ii. 53. § In Somn. Scip. i. 8.
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intellectual power, but the right estimate about some final
principle, which is taken as self-evident: thus we are said
to understand the first principles of demonstrations. Now
every deduction of reason proceeds from certain state-
ments which are taken as primary: wherefore every process
of reasoning must needs proceed from some understanding.
Therefore since prudence is right reason applied to action,
the whole process of prudence must needs have its source
in understanding. Hence it is that understanding is
reckoned a part of prudence.

Reply Obj. 1. The reasoning of prudence terminates, as
in a conclusion, in the particular matter of action, to which,
as stated above (Q. XLVII., AA. 3, 6), it applies the know-
ledge of some universal principle. Now a singular conclusion
is argued from a universal and a singular proposition.
Wherefore the reasoning of prudence must proceed from a
twofold understanding. The one is cognizant of universals,
and this belongs to the understanding which is an intellectual
virtue, whereby we know naturally not only speculative
principles, but also practical universal principles, such as
One should do evil to no man, as shown above (Q. XLVIIL,,
A. 6). The other understanding, as stated in Ethic. vi. 11,
is cognizant of an extreme, 7.e., of some primary singular
and contingent practical matter, viz., the minor premiss,
which must needs be singular in the syllogism of prudence,
as stated above (Q. XLVII.,, AA. 3, 6). Now this primary
singular is some singular end, as stated in the same place.
Wherefore the understanding which is a part of prudence is
a right estimate of some particular end.

Reply Obj. 2. The understanding which is a gift of the
Holy Ghost, is a quick insight into divine things, as shown
above (Q. VIIL, AA. 1, 2). It is in another sense that it is
accounted a part of prudence, as stated above.

Reply Obj. 3. The right estimate about a particular end is
called both understanding, in so far as its object is a principle,
and semse, in so far as its object is a particular. This is
what the Philosopher means when he says (Ethic. v. 11):
Of such things we need to have the sense, and this is under-
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standing. But this is to be understood as referring, not to
the particular sense whereby we know proper sensibles, but
to the interior sense, whereby we judge of a particular.

THIRD ARTICLE.

WHETHER DOCILITY SHOULD BE ACCOUNTED A PART OF
PRUDENCE ?

We proceed thus to the Third Article :—

Objection 1. It would seem that docility should not be
accounted a part of prudence. For that which is a necessary
condition of every intellectual virtue, should not be appro-
priated to one of them. But docility is requisite for every
intellectual virtue. Therefore it should not be accounted a
part of prudence.

0bj. 2. Further, That which pertains to a human virtue
is in our power, since it is for things that are in our power
that we are praised or blamed. Now it is not in our power
to be docile, for this is befitting to some through their natural
disposition. Therefore it is not a part of prudence.

0bj. 3. Further, Docility is in the disciple: whereas
prudence, since it makes precepts, seems rather to belong
to teachers, who are also called preceptors. Therefore
docility is not a part of prudence.

On the contrary, Macrobius* following the opinion of
Plotinus places docility among the parts of prudence.

I answer that, As stated above (A. 2,ad 1: Q. XLVIL, A. 3)
prudence is concerned with particular matters of action,
and since such matters are of infinite variety, no one man
can consider them all sufficiently; nor can this be done
quickly, for it requires length of time. Hence in matters of
prudence man stands in very great need of being taught by
others, especially by old folk who have acquired a sane
understanding of the ends in practical matters. Wherefore
the Philosopher says (Ethic. vi. 11): It is right fo pay no less
attention to the undemonstrated assertions and opinions of
such persons as are experienced, older than we are, and prudent,

* In Somn. Scip. i. 8.
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than to their demonstrations, for their experience gives them
an insight into principles. Thus it is written (Prov. iil. 5):
Lean not on thy own prudence, and (Ecclus. vi. 35): Stand
in the multitude of the ancients (i.e. the old men), that are
wise, and join thyself from thy heart to their wisdom. Now
it is a mark of docility to be ready to be taught: and con-
sequently docility is fittingly reckoned a part of prudence.

Reply Obj. 1. Although docility is useful for every intel-
lectual virtue, yet it belongs to prudence chiefly, for the
reason given above.

Reply Obj. 2. Man has a natural aptitude for docility even
as for other things connected with prudence. Yet his own
efforts count for much towards the attainment of perfect
docility: and he must carefully, frequently and reverently
apply his mind to the teachings of the learned, neither
neglecting them through laziness, nor despising them
through pride.

Reply Obj. 3. By prudence man makes precepts not only
for others, but also for himself, as stated above (Q. XLVIL,
A. 12, ad 3). Hence as stated (ibid.), even in subjects, there
is place for prudence; to which docility pertains. And yet
even the learned should be docile in some respects, since no
man is altogether self-sufficient in matters of prudence, as
stated above.

FOURTH ARTICLE.
WHETHER SHREWDNESS IS PART OF PRUDENCE ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that shrewdness is not a part
of prudence. For shrewdness consists in easily finding the
middle term for demonstrations, as stated in Posfer. i. 34.
Now the reasoning of prudence is not a demonstration since
it deals with contingencies. Therefore shrewdness does not
pertain to prudence.

Obj. 2. Further, Good counsel pertains to prudence
according to Ethic. vi. 5, 7, 9. Now there is no place in good
counsel for shrewdness* which is a kind of ebaroxia, i.e.,

* Jbid. g; Poster. i. 34.
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a happy conjecture : for the latter is unreasoning and rapid,
whereas counsel meeds to be slow, as stated in Ethic. vi. 9.
Therefore shrewdness should not be accounted a part of
prudence.

Obj. 3. Further, Shrewdness as stated above (Q. XLVIII.)
is a happy conjecture. Now it belongs to rhetoricians to
make use of conjectures. Therefore shrewdness belongs to
rhetoric rather than to prudence.

On the contrary, Isidore says (Etym. x.): A solicitous man
ts one who is shrewd and alert (solers citus). But solicitude
belongs to prudence, as stated above (Q. XLVII., A. g).
Therefore shrewdness does also.

I answer that, Prudence consists in a right estimate about
matters of action. Now a right estimate or opinion is
acquired in two ways, both in practical and in specula-
tive matters, first by discovering it oneself, secondly by
learning it from others. Now just as docility consists in a
man being well disposed to acquire a right opinion from
another man, so shrewdness is an apt disposition to acquire
a right estimate by oneself, yet so that shrewdness be taken
for edoroyia, of which it is a part. For edoroyla is a happy
conjecture about any matter, while shrewdness is an easy
and rapid conjecture in finding the middle terin (Poster. 1. 34).
Nevertheless the philosopher* who calls shrewdness a part of
prudence, takes it for edoroyia in general, hence he says:
Shrewdness is a habit whereby congruities are discovered rapidly.

Reply 0bj. 1. Shrewdness is concerned with the discovery
of the middle term not only in demonstrative, but also in
practical syllogisms, as, for instance, when two men are
seen to be friends they are reckoned to be enemies of a third
one, as the Philosopher says (:6¢d.). In this way shrewdness
belongs to prudence.

Reply Obj. 2. The Philosopher adduces the true reason
(Ethic. vi. 9) to prove that esBouvia, i.e., good counsel, is
not evaroyia, which is commended for grasping quickly what
should be done. Now a man may take good counsel, though
he be long and slow in so doing, and yet this does not
discount the utility of a happy conjecture in taking

* Andronicus; ¢f. Q. XLVIIL, obj. 1.
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good counsel: indeed it is sometimes a necessity, when, for
instance, something has to be done without warning. It
is for this reason that shrewdness is fittingly reckoned a
part of prudence.

Reply Obf. 3. Rhetoric also reasons about practical matters,
wherefore nothing hinders the same thing belonging both to
rhetoric and prudence. Nevertheless, conjecture is taken
here not only in the sense in which it is employed by rhe-
toricians, but also as applicable to all matters whatsoever
wherein man is said to conjecture the truth.

FIFTH ARTICLE.

WHETHER REASON SHOULD BE RECKONED A PART OF
PRUDENCE ?

We proceed thus to the Fifth Article :—

Objection 1. Tt would seem that reason should not be
reckoned a part of prudence. For the subject of an accident
is not a part thereof. But prudence is in the reason as
its subject (Ethic. vi. 5). Therefore reason should not be
reckoned a part of prudence.

0bj. 2. Further, That which is common to many, should
not be reckoned a part of any one of them; or if it be so
reckoned, it should be reckoned a part of that one to which
it chiefly belongs. Now reason is necessary in all the
intellectual virtues, and chiefly in wisdom and science,
which employ a demonstrative reason. Therefore reason
should not be reckoned a part of prudence.

Obj. 3. Further, Reason as a power does not differ essenti-
ally from the intelligence, as stated above (P. I., Q. LXXIX.,
A. 8). If therefore intelligence be reckoned a part of
prudence, it is superfluous to add reason.

On the contrary, Macrobius,* following the opinion of
Plotinus, numbers reason among the parts of prudence.

I answer that, The work of prudence is to take good
counsel, as stated in Ethic. vi. 7. Now counsel is a research
proceeding from certain things to others. But this is the

* In Somn. Scip. i.
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work of reason. Wherefore it is requisite for prudence that
man should be an apt reasoner. And since the things
required for the perfection of prudence are called requisite
or quasi-integral parts of prudence, it follows that reason
should be numbered among these parts.

Reply Obj. 1. Reason denotes here, not the power of
reason, but its good use.

Reply Obj. 2. The certitude of reason comes from the
intellect. Yet the need of reason is from a defect in the
intellect, since those things in which the intellective power
is in full vigour, have no need of reason, for they comprehend
the truth by their simple insight, as do God and the angels.
On the other hand particular matters of action, wherein
prudence guides, are very far from the condition of things
intelligible, and so much the farther, as they are less certain
and fixed. Thus matters of art, though they are singular,
are nevertheless more fixed and certain, wherefore in many
of them there is no room for counsel on account of their
certitude, as stated in Ethsc. iii. 3. Hence, although in certain
other intellectual virtues reason is more certain than in
prudence, yet prudence above all requires that man be an
apt reasoner, so that he may rightly apply universals to
particulars, which latter are various and uncertain.

Reply Obj. 3. Although intelligence and reason are not
different powers, yet they are named after different acts.
For intelligence takes its name from being an intimate pene-
tration of the truth,* while reason is so called from being
inquisitive and discursive. Hence each is accounted a part
of reason as explained above (A. 2: Q. XLVIL,, A. 2, 3).

SIXTH ARTICLE.

WHETHER FORESIGHT{ SHOULD BE ACCOUNTED A PART OF
PRUDENCE ?

We proceed thus to the Sixth Article :—
Objection 1. It would seem that foresight should not be ac-
counted a part of prudence. For nothing is part of itself. Now
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t Providentia, which may be translated either providence or foresight.
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foresight seems to be the same as prudence, because accord-
ing to Isidore (Etym. x.), a prudent man is one who sees from
afar (porro videns): and this is also the derivation of
providentia (foresight), according to Boethius (De Consol. v.).
Therefore foresight is not a part of prudence.

0bj. 2. Further, Prudence is only practical, whereas
foresight may be also speculative, because seerng, whence we
have the word ¢o foresee, has more to do with speculation
than operation. Therefore foresight is not a part of prudence.

0bj. 3. Further, The chief act of prudence is to command,
while its secondary act is to judge and to take counsel.
But none of these seems to be properly implied by foresight.
Therefore foresight is not part of prudence.

On the contrary stands the authority of Tully and Macro-
bius, who number foresight among the parts of prudence,
as stated above (Q. XLVIIL.).

I answer that, As stated above (Q. XLVII., A. 1, ad 2,
AA. 6, 13), prudence is properly about the means to an end,
and its proper work is to set them in due order to the end.
And although certain things are necessary for an end, which
are subject to divine providence, yet nothing is subject to
human providence except the contingent matters of actions
which can be done by man for anend. Now the past has be-
come a kind of necessity, since what has been done cannot be
undone, Inlike manner, the present assuch, has a kind of ne-
cessity, since it is necessary that Socrates sit, so long as he sits.

Consequcntly, future contingents, in so far as they can
be directed by man to the end of human life, are the matter
of prudence: and each of these things is implied in the word
foresight, for it implies the notion of something distant,
to which that which occurs in the present has to be directed.
Therefore foresight is part of prudence.

Reply Obj. 1. Whenever many things are requisite for a
unity, one of them must needs be the principal to which all
the others are subordinate. Hence in every whole one part
must be formal and predominant, whence the whole has
unity. Accordingly foresight is the principal of all the parts
of prudence, since whatever else is required for prudence,
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is necessary precisely that some particular thing may be
rightly directed to its end. Hence it is that the very name
of prudence is taken from foresight (providentia) as from
its principal part.

Reply 0bj. 2. Speculation is about universal and necessary
things, which, in themselves, are not distant, since they
are everywhere and always, though they are distant from
us, in so far as we fail to know them. Hence foresight does
not apply properly to speculative, but only to practical
matters.

Reply Obj. 3. Right order to an end which is included in
the notion of foresight, contains rectitude of counsel,
judgment and command, without which no right order to the
end is possible.

SEVENTH ARTICLE.
WHETHER CIRCUMSPECTION CAN BE A PART OF PRUDENCE ?

We proceed thus to the Seventh Article :—

Objection 1. It would seem that circumspection cannot be
a part of prudence. For circumspection seems to signify
looking at one’s surroundings. But these are of infinite
number, and cannot be considered by the reason wherein
is prudence. Therefore circumspection should not be
reckoned a part of prudence.

0bj. 2. Further, Circumstances seem to be the concern
of moral virtues rather than of prudence. But circumspec-
tion seems to denote nothing but attention to circumstances.
Therefore circumspection apparently belongs to the moral
virtues rather than to prudence.

0bj. 3. Further, Whoever can see things afar off can
much more see things that are near. Now foresight enables
a man to look on distant things. Therefore there is no
need to account circumspection a part of prudence in
addition to foresight.

On the contrary stands the authority of Macrobius, quoted
above (Q. XLVIIL.).

I answer that, As stated above (A. 6), it belongs to prudence
chiefly to direct something aright to an end; and this is not
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done aright unless both the end be good, and the means
good and suitable.

Since, however, prudence, as stated above (Q. XLVII.,
A. 3) is about singular matters of action, which contain
many combinations of circumstances, it happens that a
thing is good in itself and suitable to the end, and neverthe-
less becomes evil or unsuitable to the end, by reason of some
combination of circumstances. Thus to show signs of love
to someone scems, considered in itself, to be a fitting way to
arouse love in his heart, yet if pride or suspicion of flattery
arise in his heart, it will no longer be a means suitable to the
end. Hence the need of circumspection in prudence, viz.
of comparing the means with the circumstances.

Reply Obj. 1. Though the number of possible circum-
stances be infinite, the number of actual circumstances is
not; and the judgment of reason in matters of action is
influenced by things which are few in number.

Reply Obj. 2. Circumstances are the concern of prudence,
because prudence has to fix them; on the other hand they
are the concern of moral virtues, in so far as moral virtues
are perfected by the fixing of circumstances.

Reply Obj. 3. Just as it belongs to foresight to look on
that which is by its nature suitable to an end, so it belongs
to circumspection to consider whether it be suitable to the
end in view of the circumstances. Now each of these
presents a difficulty of its own, and therefore each is reckoned
a distinct part of prudence.

EIGHTH ARTICLE.

WHETHER CAUTION SHOULD BE RECKONED A PART OF
PRUDENCE ?

We proceed thus to the Eighth Article :—

Objection 1. It would seem that caution should not be
reckoned a part of prudence. For when no evil is possible,
no caution is required. Now no man makes evil use of
virtue, as Augustine declares (De Lib. Arb. ii. 19). Therefore
caution does not belong to prudence whichdirects the virtues.
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0bj. 2. Further, To foresee good and to avoid evil belong
to the same faculty, just as the same art gives health and
cures ill-health. Now it belongs to foresight to foresee
good, and consequently, also to avoid evil. Therefore
caution should not be accounted a part of prudence, distinct
from foresight.

0bj. 3. Further, No prudent man strives for the impossible.
But no man can take precautions against all possible evils.
Therefore caution does not belong to prudence.

On the contrary, The Apostle says (Eph. v. 15): See how
you walk cautiously (Douay, civcumspectly).

I answer that, The things with which prudence is concerned,
are contingent matters of action, wherein, even as false is
found with true, so is evil mingled with good, on account of
the great variety of these matters of action, wherein good is
often hindered by evil, and evil has the appearance of good.
Wherefore prudence needs caution, so that we may have
such a grasp of good as to avoid evil.

Reply Obj. 1. Caution is required in moral acts, that we
may be on our guard, not against acts of virtue, but against
the hindrances to acts of virtue.

Reply Obj. 2. 1t is the same in idea, to ensue good and
to avoid the opposite evil, but the avoidance of outward
hindrances is different in idea. Hence caution differs from
foresight, although they both belong to the one virtue of
prudence.

Reply Obj. 3. Of the evils which man has to avoid, some
are of frequent occurrence; the like can be grasped by
reason, and against them caution is directed, either that
they may be avoided altogether, or that they may do less
harm. Others there are that occur rarely and by chance,
and these, since they are infinite in number, cannot be
grasped by reason, nor is man able to take precautions
against them, although by exercising prudence he is able to
prepare against all the surprises of chance, so as to suffer
less harm thereby.



QUESTION L.

OF THE SUBJECTIVE PARTS OF PRUDENCE.
(In Four Articles.)

WE must, in due sequence, consider the subjective parts
of prudence. And since we have already spoken of the
prudence with which a man rules himself (Q. XLVII,
seqq.), it remains for us to discuss the species of prudence
whereby a multitude is governed. Under this head there
are four points of inquiry: (1) Whether a species of prudence
is reignative? (2) Whether political and (3) domestic
economy are species of prudence? (4) Whether military
prudence is ?

FIRST ARTICLE.
WHETHER A SPECIES OF PRUDENCE IS REIGNATIVE ?

We proceed thus to the First Article :—

Objection 1. It would seem that reignative should not be
reckoned a species of prudence. For reignative prudence is
directed to the preservation of justice, since according to
Ethic. v. 6 the prince is the guardian of justice. Therefore
reignative prudence belongs to justice rather than to
prudence.

0bj. 2. Further, According to the Philosopher (Polat. iii. s5)
a kingdom (regnum) is one of six species of government.
But no species of prudence is ascribed to the other five
forms of government, which are aristocracy, polity, also called
timocracy,* tyranmy, oligarchy and democracy. Therefore
neither should a reignative species be ascribed to a kingdom.

Obj. 3. Further, Lawgiving belongs not only to kings,
but also to certain others placed in authority, and even to

* Cf. Ethic. viii. 10.
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the people, according to Isidore (Etym. v.). Now the
Philosopher (Ethic. vi. 8) reckons a part of prudence to
be legisiative. Therefore it is not becoming to substitute
reignative prudence in its place.

On the contrary, The Philosopher says (Polif. iii. 11) that
prudence is a virtue which is proper to the prince. Therefore
a special kind of prudence is reignative.

I answer that, As stated above (Q. XLVII., AA. 8, 10),
it belongs to prudence to govern and command, so that
wherever in human acts we find a special kind of governance
and command, there must be a special kind of prudence.
Now it is evident that there is a special and perfect kind of
governance in one who has to govern not only himself but
also the perfect community of a city or kingdom; because a
government is the more perfect according as it is more
universal, extends to more matters, and attains a higher
end. Hence prudence in its special and most perfect sense,
belongs to a king who is charged with the government of a
city or kingdom: for which reason a species of prudence is
reckoned to be reignative.

Reply 0bj. 1. All matters connected with moral virtue
belong to prudence as their guide, wherefore right reason in
accord with prudence is included in the definition of moral
virtue, as stated above (Q. XLVIL, A. 5, ad 1: I1.-1I.,
Q. LVIIL, A. 2, ad 4). For this reason also the execution
of justice, in so far as it is directed to the common good,
which is part of the kingly office, needs the guidance of
prudence. Hence these two virtues—prudence and justice
~—belong most properly to a king, according to Jerem. xxiii. 5:
A king shall reign and shall be wise, and shall execute justice
and judgment in the earth. Since, however, direction belongs
rather to the king, and execution to his subjects, reignative
prudence is reckoned a species of prudence which is directive,
rather than to justice which is executive.

Reply 0bj. 2. A kingdom is the best of all governments,
as stated in Ethic. viii. 10: wherefore the species of prudence
should be denominated rather from a kingdom, yet so asto
comprehend under reignative all other rightful forms of
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government, but not perverse forms which are opposed to
virtue, and which, accordingly, do not pertain to prudence.

Reply Obj. 3. The Philosopher names reignative prudence
after the principal act of a king which is to make laws, and
although this applies to the other forms of government, this
is only in so far as they have a share of kingly government.

SECOND ARTICLE.

WHETHER POLITICAL PRUDENCE IS FITTINGLY ACCOUNTED A
PART OF PRUDENCE ?

We proceed thus to the Second Article :—

Objection 1. It would seem that political prudence is not
fittingly accounted a part of prudence. TFor reignative is a
part of political prudence, as stated above (A. 1). But a part
should not be reckoned a species with the whole. Therefore
political prudence should not be reckoned a part of prudence.

0bj. 2. Further, The species of habits are distinguished
by their various objects. Now what the ruler has to
command is the same as what the subject has to execute.
Therefore political prudence as regards the subjects, should
not be reckoned a species of prudence distinct from
reignative prudence.

0bj. 3. Further, Each subject is an individual person.
Now each individual person can direct himself sufficiently
by prudence commonly so called. Therefore there is no
need of a special kind of prudence called political.

On the contrary, The Philosopher says (Ethic. vi. 8) that
of the prudence which is concerned with the state one kind is
a master-prudence and ts called legislative ; another kind
bears the common name political, and deals with individuals.

I answer that, A slave is moved by his master, and a
subject by his ruler, by command, but othérwise than as
irrational and inanimate beings are set in motion by their
movers. For irrational and inanimate beings are moved
only by others and do not put themselves in motion, since
they have no free-will whereby to be masters of their own
actions, wherefore the rectitude of their government is not in
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their power but in the power of their movers. On the
other hand, men who are slaves or subjects in any sense,
are moved by the commands of others in such a way that
they move themselves by their free-will; wherefore some
kind of rectitude of government is required in them, so that
they may direct themselves in obeying their superiors; and
to this belongs that species of prudence which is called
political.

Reply Obj. 1. As stated above, reignative is the most
perfect species of prudence, wherefore the prudence of
subjects, which falls short of reignative prudence, retains
the common name of political prudence, even as in logic a
convertible term which does not denote the essence of a
thing retains the name of proper.

Reply Obj. 2. A different aspect of the object diversifies
the species of a habit, as stated above (Q. XLVII., A. 5).
Now the same actions are considered by the king, but under
a more general aspect, as by his subjects who obey: since
many obey one king in various departments. Hence
reignative prudence is compared to this political prudence
of which we are speaking, as mastercraft to handicraft.

Reply Obj. 3. Man directs himself by prudence commonly
so called, in relation to his own good, but by political
prudence, of which we speak, he directs himself in relation
to the common good.

THIRD ARTICLE.

WHETHER A PART OF PRUDENCE SHOULD BE RECKONED TO
BE DOMESTIC ?

We proceed thus to the Third Article :—

Objection 1. 1t would seem that domestic should not be
reckoned a part of prudence. For, according to the Philo-
sopher (Ethic. vi. 5) prudence is directed to a good life in
general: whereas domestic prudence is directed to a particular
end, viz. wealth, according to Ethic. i. 1. Therefore a species
of prudence is not domestic.

Obj. 2. Further, As stated above (Q. XLVII., A. 13)

ity dbls @2 4
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prudence is only in good people. But domestic prudence
may be also in wicked people, since many sinners are
provident in governing their household. Therefore domestic
prudence should not be reckoned a species of prudence.

0bj. 3. Further, Just as in a kingdom there is ruler and
subject, so also is there in a household. If therefore domestic
like political is a species of prudence, there should be a
paternal corresponding to reignative prudence. Now there
is no such prudence. Therefore neither should domestic
prudence be accounted a species of prudence.

On the contrary, The Philosopher states (Ethic. vi. 8) that
there are various kinds of prudence in the government of a
multitude, one of which is domestic, another legislative, and
another political.

I answer that, Different aspects of an object, in respect of
universality and particularity, or of totality and partiality,
diversify arts and virtues; and in respect of such diversity
one act of virtue is principal as compared with another.
Now it is evident that a household is a mean between the
individual and the city or kingdom, since just as the individual
is part of the houschold, so is the household part of the city
or kingdom. And therefore, just as prudence commonly so
called which governs the individual, is distinct from political
prudence, so must domestic prudence be distinct from both.

Reply Obj. 1. Riches are compared to domestic prudence,
not as its last end, but as its instrument, as stated in Pol:.
i. 3. On the other hand, the end of political prudence is
a good life in general as regards the conduct of the household.
In Ethic. i. 1 the Philosopher speaks of riches as the end of
political prudence, by way of example and in accordance
with the opinion of many.

Reply Obj. 2. Some sinners may be provident in certain
matters of detail concerning the disposition of their house-
hold, but not in regard to a good life in general as regards
the conduct of the household, for which above all a virtuous
life is required.

Reply Obj. 3. The father has in his household an authonty
like that of a king, as stated in Ethic. viii. 10, but he has not
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the full power of a king, wherefore paternal government is
not reckoned a distinct species of prudence, like reignative
prudence.

FOURTH ARTICLE.

WHETHER MILITARY PRUDENCE SHOULD BE RECKONED A
PART OF PRUDENCE ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that military prudence should
not be reckoned a part of prudence. For prudence is dis-
tinct from art, according to Ethic. vi. 3. Now military
prudence seems to be the art of warfare, according to the
Philosopher (Ethic. iii. 8). Therefore military prudence should
not be accounted a species of prudence.

0bj. 2. Further, Just as military business is contained
under political affairs, so too are many other matters, such
as those of tradesmen, craftsmen, and so forth. But there
are no species of prudence corresponding to other affairs
in the state. Neither therefore should any be assigned to
military business.

0bY;. 3. Further, The soldiers’ bravery counts for a great
deal in warfare. Therefore military prudence pertains to
fortitude rather than to prudence.

On the contrary, It is written (Prov. xxiv. 6): War is
managed by due ordering, and there shall be safety where
there are many counsels. Now it belongs to prudence to
take counsel. Therefore there is great need in warfare
for that species of prudence which is called military.

I answer that, Whatever things are done according to art
or reason, should be made to conform to those which are in
accordance with nature, and are established by the Divine
Reason. Now nature has a twofold tendency: first, to
govern each thing in itself, secondly, to withstand outward
assailants and corruptives: and for this reason she has
provided animals not only with the concupiscible faculty,
whereby they are moved to that which is conducive to their
well-being, but also with the irascible power, whereby the
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animal withstands an assailant. Therefore in those things
also which are in accordance with reason, there should be
not only political prudence, which disposes in a suitable
manner such things as belong to the common good, but also
a military prudence, whereby hostile attacks are repelled.

Reply Obj. 1. Military prudence may be an art, in so far
as it has certain rules for the right use of certain external
things, such as arms and horses, but in so far as it is directed
to the common good, it belongs rather to prudence.

Reply Obf. 2. Other matters in the state are directed to
the profit of individuals, whereas the business of soldiering
is directed to the protection of the entire common good.

Reply Obj. 3. The execution of military service belongs to
fortitude, but the direction, especially in so far as it concerns
the commander in chief, belongs to prudence.



QUESTION LI

OF THE VIRTUES WHICH ARE CONNECTED WITH
PRUDENCE.

(In Four Articles.)

IN due sequence, we must consider the virtues that are
connected with prudence, and which are its quasi-potential
parts. Under this head there are four points of inquiry:
(1) Whether edBoviia is a virtue ? (2) Whether it is a
special virtue, distinct from prudence? (3) Whether
otveoss is a special virtue ?  (4) Whether yvauy is a special
virtue ? *

FIRST ARTICLE.
WHETHER edBovAia IS A VIRTUE ?

We proceed thus to the First Article :—

Objection 1. It would seem that edBovAia is not a virtue.
For, according to Augustine (De Lib. Arb. ii. 18, 19) no man
makes evil use of virtue. Now some make evil use of edBoviia
or good counsel, either through devising crafty counsels in
order to achieve evil ends, or through committing sin in
order that they may achieve good ends, as those who rob
that they may give alms. Therefore e/Boviia is not a
virtue.

Obj. 2. Further, Virtue is a perfection, according to
Phys. vii. But edBoviia is concerned with counsel, which
implies doubt and research, and these are marks of im-
perfection. Therefore edBovAia is not a virtue.

* These three may be rendered as the faculties of deliberating
well {ebBovAia), of judging well according to common law (oiveous),
and of judging well according to general law (yvdpun).
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0bj. 3. Further, Virtues are connected with one another,
as stated above (L.-II., Q. LXV.). Now ejBovAia is not
connected with the other virtues, since many sinners take
good-counsel, and many godly men are slow in taking
counsel. Therefore e’BovAia is not a virtue.

On the contrary, According to the.Philosopher (Ethic.
vi. 9) ebBovhia is a right counselling. Now the perfection of
virtue consists in right reason. Therefore e’Boviia is a
virtue.

I answer that, As stated above (Q. XLVII., A. 4) the nature
of a human virtue consists in making a human act good.
Now among the acts of man, it is proper to him to take
counsel, since this denotes a research of the reason about
the actions he has to perform and whereof human life
consists, for the speculative life is above man, as stated in
Ethic. x. But e)Bov\ia signifies goodness of counsel, for
it is derived from e, good, and BovAs, counsel, being a good
counsel or rather a disposition to take good-counsel. Hence
it is evident that ejBovAia is a human virtue.

Reply Obj. 1. There is no good-counsel either in delibera-
ting for an evil end, or in discovering evil means for attaining
a good end, even as in speculative matters, there is no good
reasoning either in coming to a false conclusion, or in coming
to a true conclusion from false premisses through employing
an unsuitable middle term. Hence both the aforesaid
processes are contrary to ebSovAia, as the Philosopher
declares (Ethic. vi. g).

Reply Obj. 2. Although virtue is essentially a perfection,
it does not follow that whatever is the matter of a virtue
implies perfection. For man needs to be perfected by virtues
in all his parts, and this not only as regards the acts of
reason, of which counsel is one, but also as regards the
passions of the sensitive appetite, which are still more
imperfect.

It may also be replied that human virtue is a perfection
according to the mode of man, who is unable by simple
insight to comprehend with certainty the truth of things,
especially in matters of action which are contingent.
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Reply Obj. 3. In no sinner as such is edBovAia to be
found: since all sin is contrary to taking good-counsel.
For good-counsel requires not only the discovery or devising
of fit means for the end, but also other circumstances. Such
are suitable time, so that one be neither too slow nor too
quick in taking counsel, and the mode of taking counsel, so
that one be firm in the counsel taken, and other like due
circumstances, which sinners fail to observe when they sin.
On the other hand, every virtuous man takes good-counsel
in those things which are directed to the end of virtue,
although perhaps he does not take good-counsel in other
particular matters, for instance in matters of trade, or
warfare, or the like.

SECOND ARTICLE,

WHETHER e)Bovlia IS A SPECIAL VIRTUE, DISTINCT
FROM PRUDENCE ?

We proceed thus to the Second Ariicle :—

Objection 1. It would seem that edBovAia is not a distinct
virtue from prudence. For, according to the Philosopher
(Ethic. vi. 5), the prudent man is, seemingly, one who takes
good-counsel. Now this belongs to edBovAla, as stated
above. Therefore edBovAia is not distinct from prudence.

Obj. 2. Further, Human acts to which human virtues are
directed, are specified chiefly by their end, as stated above
(I.-IL., Q. I., A. 3; Q. XVIIL,, AA. 4, 6). Now edBovria and
prudence are directed to the same end, as stated in Ethic.
vi. 9, not indeed to some particular end, but to the common
end of all life. Therefore edBovAiia is not a distinct virtue
from prudence.

Obj. 3. Further, Ir speculative sciences, research and
decision belong to the same science. Therefore in like
manner these belong to the same virtue in practical matters.
Now research belongs to edBovAia, while decision belongs
to prudence. Therefore edBouAia is not a distinct virtue
from prudence.

On the contrary, Prudence is preceptive, according to
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Ethic. vi. 10. But this does not apply to e’BovAia. There-
fore edBovAria is a distinct virtue from prudence.

I answer that, As stated above (A. 1), virtue is properly
directed to an act which it renders good; and consequently
virtues must differ according to different acts, especially
when there is a different kind of goodness in the acts. For,
if various acts contained the same kind of goodness, they
would belong to the same virtue: thus the goodness of love,
desire and joy depends on the same, wherefore all these
belong to the same virtue of charity.

Now acts of the reason that are ordained to action are
diverse, nor have they the same kind of goodness: since it
is owing to different causes, that a man acquires good-
counsel, good judgment, or good command, inasmuch as
these are sometimes separated from one another. Con-
sequently edBoviia which makes man take good-counsel
must needs be a distinct virtue from prudence, which makes
man command well. And since, counsel is directed to com-
mand as to that which is principal, so edBouiia is directed
to prudence as to a principal virtue, without which it would
be no virtue at all, even as neither are the moral virtues,
without prudence, nor the other virtues, without charity.

Reply 0bj. 1. Tt belongs to prudence to take good-counsel
by commanding it, to edBovAia by eliciting it.

Reply 0Obj. 2. Different acts are directed in different
degrees to the one end which is a good life in general :* for
counsel comes first, judgment follows, and command comes
last. The last named has an immediate relation to the last
end: whereas the other two acts are related thereto remotely.
Nevertheless these have certain proximate ends of their
own, the end of counsel being the discovery of what has to
be done, and the end of judgment, certainty. Hence this
proves not that e’BevAia is mot a distinct virtue from
prudence, but that it is subordinate thereto, as a secondary
to a principal virtue.

Reply 0bj. 3. Even in speculative matters the rational
science of dialectics, which is directed to research and
discovery, is distinct from demonstrative science, which
decides the truth.

* Ethic. vi. s.



57 POTENTIAL PARTS OF PRUDENCE @ s1. ArT. 3

THIRD ARTICLE.

WHETHER oUvéots IS A VIRTUE ?

We proceed thus to the Third Article :—

Objection 1. It would seem that givesis is not a virtue.
Virtues are not in us by nature, according to Ethic. ii. 1.
But aiveous is natural to some, as the Philosopher states
(Ethic. vi. 11). Therefore gdveous is not a virtue.

Obj. 2. Further, As stated in the same book (10), oiveoss
is nothing but a faculty of judging. But judgment without
command can be even in the wicked. Since then virtue is
only in the good, it seems that oivess is not a virtue.

Obj. 3. Further, There is never a defective command,
unless there be a defective judgment, at least in a particular
matter of action; for it is in this that every wicked man
errs.  If therefore odvesis be reckoned a virtue directed
to good judgment, it seems that there is no need for any
other virtue directed to good command: and consequently
prudence would be superfluous, which is not reasonable.
Therefore adveas is not a virtue.

On the contrary, Judgment is more perfect than counsel.
But edBouria, or good-counsel, is a virtue. Much more,
therefore, is oiveais a virtue, as being good judgment.

I answer that, oibvesis signifies a right judgment, not
indeed about speculative matters, but about particular
practical matters, about which also is prudence. Hence in
Greek some, in respect of oivesis are said to be aiveror,
L.e. persons of semse, or ebovveros, i.e. men of good semse,
just as on the other hand, those who lack this virtue are
called dovveror i.e. semseless.

Now different acts which cannot be ascribed to the same
cause, must correspond to different virtues. And it is
evident that goodness of counsel and goodness of judgment
are not reducible to the same cause, for many can take good-
counsel, without having good sense so as to judge well.
Even so, in speculative matters some are good at research,
through their reason being quick at arguing from one
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thing to another (which seems to be due to a disposition of
their power of imagination, which has a facility in forming
phantasms), and yet such persons sometimes lack good
judgment (and this is due to a defect in the intellect arising
chiefly from a defective disposition of the common sense
which fails to judge aright). Hence there is need, besides
eVBovAia, for another virtue, which judges well, and this is
called odveas.

Reply Obj. 1. Right judgment consists in the cognitive
power apprehending a thing just as it is in reality, and this
is due to the right disposition of the apprehensive power.
Thus if a mirror be well disposed the forms of bodies are
reflected in it just as they are, whereas if it be ill disposed,
the images therein appear distorted and misshapen. Now
that the cognitive power be well disposed to receive things
just as they are in reality, is radically due to nature, but, as
to its consummation, is due to practice or to a gift of grace,
and this in two ways. First directly, on the part of the
cognitive power itself, for instance, because it is imbued,
not with distorted, but with true and correct ideas: this
belongs to odvears, which in this respect is a special virtue.
Secondly indirectly, through the good disposition of the
appetitive power, the result being that one judges well of
the objects of appetite: and thus a good judgment of virtue
results from the habits of moral virtue; but this judgment
is about the ends, whereas ouvesis is rather about the
means.

Reply Obj. 2. In wicked men there may be right judgment
of a universal principle, but their judgment is always
corrupt in the particular matter of action, as stated above
(Q. XLVIIL,, A. 13).

Reply Obj. 3. Sometimes after judging aright we delay to
execute or execute negligently or inordinately. Hence after
the virtue which judges aright there is a further need of
a final and principal virtue, which commands aright, and
this is prudence.
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FOURTH ARTICLE.
WHETHER yveéun 1S A SPECIAL VIRTUE ?

We proceed thus to the Fourth Article :—

Objection 1. 1t would seem that qvéun is not a special
virtue distinct from ovresis. For a man is said, in respect of
oiveas, to have good judgment. Now no man can be said
to have good judgment, unless he judge aright in all things.
Therefore oivesis extends to all matters of judgment, and
consequently there is no other virtue of good judgment
called yrdur.

Obj. 2. Further, Judgment is midway between counsel
and precept. Now there is only one virtue of good counsel,
viz. e/Bovria, and only one virtue of good command, viz.
prudence. Therefore there is only one virtue of good
judgment, viz. oiveais.

Obj. 3. Further, Rare occurrences wherein there is need to
depart from the common law, seem for the most part to
happen by chance, and with such things reason is not con-
cerned, as stated in Physic. ii. 5. Now all the intellectual
virtues depend on right reason. Therefore there is no intel-
lectual virtue about such matters.

On the contrary, The Philosopher concludes (E?hic. vi. 11)
that yrouy is a special virtue.

I answer that cognitive habits differ according to higher
and lower principles: thus in speculative matters wisdom
considers higher principles than science does, and conse-
quently is distinguished from it; and so must it be also in
practical matters. Now it is evident that what is beside the
order of a lower principle or cause, is sometimes reducible to
the order of a higher principle; thus monstrous births of
animals are beside the order of the active seminal force,
and yet they come under the order of a higher principle,
namely, of a heavenly body, or higher still, of divine pro-
vidence. Hence by considering the active seminal force one
could not pronounce a sure judgment on such monstrosities,
and yet this is possible if we consider divine providence.



Q.51. Art. 4 THE “ SUMMA THEOLOGICA 60

Now it happens sometimes that something has to be done
which is not covered by the common rules of actions, for
instance in the case of the enemy of one’s country, when it
would be wrong to give him back his deposit, or in other
similar cases. Hence it is necessary to judge of such
matters according to higher principles than the common
laws, according to which odvesis judges: and correspond-
ing to such higher principles it is necessary to have a higher
virtue of judgment, which is called qwoun, and which
denotes a certain discrimination in judgment.

Reply Obj. 1. Zdvests judges rightly about all actions
that are covered by the common rules: but certain things
have to be judged beside these common rules, as stated
above.

Reply Obj. 2. Judgment about a thing should be formed
from the proper principles thereof, whereas research is
made by employing also common principles. Wherefore
also in speculative matters, dialectics which aims at research
proceeds from common principles; while demonstration
which tends to judgment, proceeds from proper principles.
Hence edBoviia to which the research of counsel belongs
is one for all, but not so givesis, whose act is judicial.
Command considers in all matters the one aspect of good,
wherefore prudence also is only one.

Reply Obj. 3. 1t belongs to divine providence alone to
consider all things that may happen beside the common
course. On the other hand, among men, he who is most
discerning can judge a greater number of such things by his
reason: this belongs to ywaun, which denotes a certain
discrimination in judgment.

i



QUESTION LII.

OF THE GIFT OF COUNSEL.
(In Four Avticles.)

WE must now consider the gift of counsel which corresponds
to prudence. Under this head there are four points of
inquiry: (1) Whether counsel should be reckoned among
the seven gifts of the Holy Ghost ? (2) Whether the gift
of counsel corresponds to prudence ? (3) Whether the gift
of counsel remainsin heaven ? (4) Whether the fifth beati-
tude, Blessed are the merciful, etc. corresponds to the gift
of counsel ?

FIRST ARTICLE.

WHETHER COUNSEL SHOULD BE RECKONED AMONG THE GIFTS
OF THE HOLY GHOST ?

We proceed thus to the First Article ~—

Objection 1. It would seem that counsel should not be
reckoned among the gifts of the Holy Ghost. The gifts of
the Holy Ghost are given as a help to the virtues, according
to Gregory (Moral. ii. 49). Now for the purpose of taking
counsel, man is sufficiently perfected by the virtue of
prudence, or even of edBovAia, as is evident from what
has been said (Q. XLVII., AA. 1, ad 2; Q. LI., AA. 1, 2)"
Therefore counsel should not be reckoned among the gifts
of the Holy Ghost.

Obj. 2. Further, The difference between the seven gifts
of the Holy Ghost and the gratuitous graces seems to be
that the latter are not given to all, but are divided among
various people, whereas the gifts of the Holy Ghost are given
to all who have the Holy Ghost. But counsel seems to be
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one of those things which are given by the Holy Ghost
specially to certain persons, according to 1 Machab. ii. 65:
Behold, . . . your brother Simon is a man of counsel. There-
fore counsel should be numbered among the gratuitous
graces rather than among the seven gifts of the Holy Ghost.

0bj. 3. Further, It is written (Rom. viii. 14): Whosoever
are led by the Spirit of God, they are the sons of God. But
counselling is not consistent with being led by another.
Since then the gifts of the Holy Ghost are most befitting
the children of God, who have received the spirit of adoption
of sons, it would seem that counsel should not be numbered
among the gifts of the Holy Ghost.

On the contrary, It is written (Isa. xi. 2): (The Spirit of
the Lord) shall rest upon him . . . the spirit of counsel, and
of fortitude.

I answer that, As stated above (I.-II., Q. LXVIIIL, A. 1),
the gifts of the Holy Ghost are dispositions whereby the soul
is rendered amenable to the motion of the Holy Ghost.
Now God moves everything according to the mode of the
thing moved: thus He moves the corporeal creature through
time and place, and the spiritual creature through time,
but not through place, as Augustine declares (Gen. ad lit.
viii. 20, 22). Again, it is proper to the rational creature to
be moved through the research of reason to perform any
particular action, and this research is called counsel. Hence
the Holy Ghost is said to move the rational creature by way
of counsel, wherefore counsel is reckoned among the gifts of
the Holy Ghost.

Reply Obj. 1. Prudence or ejBoviia, whether acquired
or infused, directs man in the research of counsel, according
to principles that the reason can grasp; hence prudence or
evBoviia makes man take good counsel either for himself
or for another. Since, however, human reason is unable to
grasp the singular and contingent things which may occur,
the result is that the thoughts of mortal men are fearful, and
our counsels uncertain (Wis. ix. 14). Hence in the research
of counsel, man requires to be directed by God who com-
prehends all things: and this is done through the gift of
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counsel, whereby man is directed as though counselled by
God, just as, in human affairs, those who are unable to take
counsel for themselves, seek counsel from those who are wiser.

Reply Obj. 2. That a man be of such good counsel as to
counsel others, may be due to a gratuitous grace; but that
a man be counselled by God as to what he ought to do in
matters necessary for salvation is common to all holy persons.

Reply Obj. 3. The children of God are moved by the Holy
Ghost according to their mode, without prejudice to their
free-will which is the faculty of will and reason.® Accord-
ingly the gift of counsel is befitting the children of God in so
far as the reason is instructed by the Holy Ghost about what
we have to do.

SECOND ARTICLE.

WHETHER THE GIFT OF COUNSEL CORRESPONDS TO THE
VIRTUE OF PRUDENCE ?

We proceed thus to the Second Article :—

Objection 1. It would seem that the gift of counsel does
not fittingly correspond to the virtue of prudence. For the
highest point of that which is underneath touches that which is
above, as Dionysius observes (Div. Nom. vili.), even as a man
comes into contact with the angel in respect of his intellect.
Now cardinal virtues are inferior to the gifts, as stated
above (I.-11.,Q. LXVIIL,, A. 8). Since, then, counsel is the
first and lowest act of prudence, while command is its highest
act, and judgment comes between, it seems that the gift
corresponding to prudence is not counsel, but rather a gift
of judgment or command.

Obj. 2. Further, One gift suffices to help one virtue, since
the higher a thing is the more one it is, as proved in De Causts.
Now prudence is helped by the gift of knowledge, which is
not only speculative but also practical, as shown above
(Q.1X., A. 3). Therefore the gift of counsel does not corre-
spond to the virtue of prudence.

Obj. 3. Further, It belongs properly to prudence to direct,
as stated above (Q. XLVII., A. 8). DBut it belongs to the

* Sentent. iii. D. 24.
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gift of counsel that man should be directed by God, as stated
above (A. 1). Therefore the gift of counsel does not corre-
spond to the virtue of prudence.

On the contrary, The gift of counsel is about what has to
be done for the sake of the end. Now prudence is about
the same matter. Therefore they correspond to one
another.

I answer that, A lower principle of movement is helped
chiefly, and is perfected through being moved by a higher
principle of movement, as a body through being moved by
a spirit. Now it is evident that the rectitude of human
reason is compared to the Divine Reason, as a lower motive
principle to a higher: for the Eternal Reason is the supreme
rule of all human rectitude. Consequently prudence, which
denotes rectitude of reason, is chiefly perfected and helped
through being ruled and moved by the Holy Ghost, and
this belongs to the gift of counsel, as stated above (A. 1).
Therefore the gift of counsel corresponds to prudence, as
helping and perfecting it.

Reply Obj. 1. To judge and command belongs not to the
thing moved, but to the mover. Wherefore, since in the
gifts of the Holy Ghost, the position of the human mind is
of one moved rather than of a mover, as stated above
(A. 1: I-I1,, Q. LXVIIIL., A. 1), it follows that it would be
unfitting to call the gift corresponding to prudence by the
name of command or judgment rather than of counsel,
whereby it is possible to signify that the counselled mind
is moved by another counselling it.

Reply Obj. 2. The gift of knowledge does not directly
correspond to prudence, since it deals with speculative
matters: yet by a kind of extension it helps it. On the
other hand the gift of counsel corresponds to prudence
directly, because it is concerned about the same things.

Reply Obj. 3. The mover that is moved, moves through
being moved. Hence the human mind, from the very fact
that it is directed by the Holy Ghost, is enabled to direct
itself and others.
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THIRD ARTICLE,
WHETHER THE GIFT OF COUNSEL REMAINS IN HEAVEN ?

We proceed thus to the Third Article -—

Objection 1. It would seem that the gift of counsel does not
remain in heaven. For counsel is about what has to be
done for the sake of an end. But in heaven nothing will
have to be done for the sake of an end, since there man
possesses the last end. Therefore the gift of counsel is not
in heaven.

Obj. 2. Further, Counsel implies doubt, for it is absurd
to take counsel in matters that are evident, as the Philosopher
observes (Ethic iii. 3). Now all doubt will cease in heaven.
Therefore there is no counsel in heaven.

0bj. 3. Further, The saints in heaven are most conformed
to God, according to 1 Jo. iii. 2, When He shall appear,
we shall be like to Him. But counsel is not becoming to God,
according to Rom. xi. 34, Who hath been His counsellor ?
Therefore neither to the saints in heaven is the gift of counsel
becoming.

On the contrary, Gregory says (Moral. xvii. 12): When either
the guilt or the righteousness of each nation is brought into the
debate of the heavenly Court, the guardian of that nation is said
to have won in the conflict, or not to have won.

I answer that, As stated above (A. 2: I-IL., Q. LXVIII.,
A. 1), the gifts of the Holy Ghost are connected with the
motion of the rational creature by God. Now we must
observe two points concerning the motion of the human
mind by God. First, that the disposition of that which is
moved, differs while it is being moved from its disposition
when it is in the term of movement. Indeed if the mover
is the principle of the movement alone, when the movement
ceases, the action of the mover ceases as regards the thing
moved, since it has already reached the term of movement,
even as a house, after it is built, ccases being built by the
builder. On the other hand, when the mover is cause not

only of the movement, but also of the form to which the
11, ii. 2 5
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movement tends, then the action of the mover does not
cease even after the form has been attained: thus the sun
lightens the air even after it is lightened. In this way, then,
God causes in us virtue and knowledge, not only when we
first acquire them, but also as long as we persevere in them:
and it is thus that God causes in the blessed a knowledge of
what is to be done, not as though they were ignorant, but
by continuing that knowledge in them.

Nevertheless there are things which the blessed, whether
angels or men, do not know: such things are not essential
to blessedness, but concern the government of things accord-
ing to Divine providence. As regards these, we must make
a further observation, namely, that God moves the mind
of the blessed in one way, and the mind of the wayfarer,
in another. For God moves the mind of the wayfarer in
matters of action, by soothing the pre-existing anxiety of
doubt : whereas there is simple nescience in the mind of the
blessed as regards the things they do not know. From
this nescience the angel’s mind is cleansed, according to
Dionysius (Cal. Hier. vii.), nor does there precede in them
any research of doubt, for they simply turn to God; and this
is to take counsel of God, for as Augustine says (Gen. ad lit.
v. 19) the angels take counscl of God about things beneath
them : wherefore the instruction which they receive from
God in such matters is called counsel.

Accordingly the gift of counsel is in the blessed, in so far
as God preserves in them the knowledge that they have,
and enlightens them in their nescience of what is to be done.

Reply Obj. 1. Even in the blessed there are acts directed
to an end, or resulting, as it were, from their attainment
of the end, such as the acts of praising God, or of helping
on others to the end which they themselves have attained,
for example the ministrations of the angels, and the prayers
of the saints. In this respect the gift of counsel finds a
place in them.

Reply Obj. 2. Doubt belongs to counsel according to the
present state of life, but not to that counsel which takes
place in heaven. Even so neither have the theological

T
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virtues quite the same acts in heaven as on the way
thither.

Reply 0bj. 3. Counsel is in God, not as receiving but as
giving it: and the saints in heaven are conformed to God,
as receivers to the source whence they receive.

FOURTH ARTICLE.

WHETHER THE FIFTH BEATITUDE, WHICH IS THAT OF MERCY,
CORRESPONDS TO THE GIFT OF COUNSEL ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that the fifth beatitude, which
is that of mercy, does not correspond to the gift of counsel.
For all the beatitudes are acts of virtue, as stated above
(L-II., Q. LXIX., A. 1). Now we are directed by counse)
in all acts of virtue. Therefore the fifth beatitude does not
correspond more than any other to counsel.
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