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THE “SUMMA THEOLOGICA”

SECOND PART OF THE SECOND PART.
00. LXXX.—C.

QUESTION LXXX.
OF THE POTENTIAL PARTS OF JUSTICE.

WE must now consider the potential parts of justice, namely
the virtues annexed thereto; under which head there are
two points of consideration : (1) What virtues are annexed
to justice ? (2) The individual virtues annexed to justice.

ARTICLE.

WHETHER THE VIRTUES ANNEXED TO JUSTICE ARE SUITABLY
ENUMERATED ?

We proceed thus to the First Article :—

Objection 1. It would seem that the virtues annexed to
justice are unsuitably enumerated. Tully* reckons six,
viz. religion, piety, gratitude, revenge, observance, truth. Now
revenge is seemingly a species of commutative justice
whereby revenge is taken for injuries inflicted, as stated
above (Q. LXI,, A. 4). Therefore it should not be reckoned
among the virtues annexed to justice.

Obj. 2. Further, Macrobius (Super Somn. Scip. i. 8)
reckons seven, viz. tmmocence, friendship, comcord, piety,
religion, affection, humanity, several of which are omitted
by Tully. Therefore the virtues annexed to justice would
seem to be insufficiently enumerated.

Obj. 3. Further, Others reckon five parts of justice, viz.
obedience in respect of one’s superiors, discipline with regard

* De Invent. ii. 53.
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to inferiors, equity as regards equals, fidelity and truthfulnéss
towards all ; and of these truthfulness alone is mentioned by
Tully. Therefore he would seem to have enumerated in-
sufficiently the virtues annexed to justice.

Obj. 4. Further, The peripatetic Andronicus* reckons nine
parts annexed to justice, viz. liberality, kindliness, revenge,
common-sense,t piety, gratitude, holiness, just exchange and
just lawgiving ; and of all these it is evident that Tully
mentions none but revenge. Therefore he would appear to
have made an incomplete enumeration.

0bj. 5. Further, Aristotle (Efhic. v. 10) mentions éreiketa
as being annexed to justice : and yet seemingly it is not in-
cluded in any of the foregoing enumerations. Therefore
the virtues annexed to justice are insufficiently enumerated.

I answer that, Two points must be observed about the
virtues annexed to a principal virtue. The first is that
these virtues have something in common with the principal
virtue ; and the second is that in some respect they fall
short of the perfection of that virtue. Accordingly since
justice is of one man to another, as stated above (Q. LVIIL,,
A. 2), all the virtues that are directed to another person
may by reason of this common aspect be annexed to
justice. Now the essential character of justice consists in
rendering to another his due according to equality, as stated
above (Q. LVIIIL., A. 11). Wherefore in two ways may a
virtue directed to another person fall short of the perfection
of justice : first, by falling short of the aspect of equality ;
secondly, by falling short of the aspect of due. For certain
virtues there are which render another his due, but are
unable to render the equal due. In the first place, whatever
man renders to God is due, yet it cannot be equal, as though
man rendered to God as much as he owes Him, according
to Ps. cxv. 12, What shall I render to the Lord for all the
things that He hath rendered to me ? In this respect religion
is annexed to justice since, according to Tully (loc. cit.), it
consists in offering service and ceremonial rites or worship
to some superior nature that men call divine. Secondly, it

* De Affectibus. 1 edyvwpoaivn,
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is not possible to make to one’s parents an equal return of
what one owes to them, as the Philosopher declares (Ethic.
viii. 14) ; and thus prety is annexed to justice, for thereby,
as Tully says (loc. cit.), a man renders service and constant
deference to his kindred and the well-wishers of his country.
Thirdly, according to the Philosopher (Ethic. iv. 3), man
is unable to offer an equal meed for virtue, and thus
observance is annexed to justice, consisting according to Tully
(loc. cit.) in the deference and honour rendered to those who
excel 1n worth.

A falling short of the just due may be considered in
respect of a twofold due, moral or legal: wherefore the
Philosopher (Ethic. viii. 13) assigns a corresponding twofold
just. The legal due is that which one is bound to render
by reason of a legal obligation ; and this due is chiefly the
concern of justice, which is the principal virtue. On the
other hand, the moral due is that to which one is bound in
respect of the rectitude of virtue : and since a due implies
necessity, this kind of due has two degrees. For one due
is so necessary that without it moral rectitude cannot be
ensured : and this has more of the character of due. More-
over this due may be considered from the point of view of
the debtor, and in this way it pertains to this kind of due
that a man represent himself to others just as he is, both in
word and deed. Wherefore to justice is annexed truth,
whereby, as Tully says (loc. cit.), present, past and future
things are told without perversion.—It may also be considered
from the point of view of the person to whom it is due,
by comparing the reward he receives with what he has done,
—sometimes in good things ; and then annexed to justice we
have gratitude which consists tn recollecting the friendship
and kindliness shown by others, and in desiring to pay them
back, as Tully states (loc. cit.) ;—and sometimes in evil things,
and then to justice is annexed revenge, whereby, as Tully
states (loc. cit.), we resist force, injury or anything obscure*
by taking vengeance or by self-defence.

* St. Thomas read obscurum, and explains it as meaning derogatory,
infra Q. CVIIIL., A. 2. Cicero, however, wrote obfuturum, i.e., hurtful.
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There is another due that is necessary in the sense that
it conduces to greater rectitude, although without it
rectitude may be ensured. This due is the concern of
liberality, affability or friendship, or the like, all of which
Tully omits in the aforesaid enumeration because there is
little of the nature of anything due in them.

Reply Obj. 1. The revenge taken by authority of a public
power, in accordance with a judge’s sentence, belongs to
commutative justice: whereas the revenge which a man
takes on his own initiative, though not against the law, or
which a man seeks to obtain from a judge, belongs to the
virtue annexed to justice.

Reply Obj. 2. Macrobius appears to have considered the
two integral parts of justice, namely, declining from evil, to
which snnocence belongs, and doing good, to which the six
others belong. Of these, two would seem to regard relations
between equals, namely, friendship in the external conduct
and concord internally ; two regard our relations toward
superiors, namely, piety to parents, and religion to God ;
while two regard our relations towards inferiors, namely, con-
descension, in so far as their good pleases us, and humanity,
whereby we help them in their needs. For Isidore says
(Etym. x.) that a man is said to be humane, through having
a feeling of love and pity towards men : this gives its name to
humanity whereby we uphold one another. In this sense
Jriendship is understood as directing our external conduct
towards others, from which point of view the Philosopher
treats of it in Ethic. iv. 6. Friendship may also be taken as
regarding properly the affections, and as the Philosopher
describes it in Ethic. viii and ix. In this sense three things
pertain to friendship, namely, benevolence which is here
called affection ; concord, and beneficence which is here called
humanity. These three, however, are omitted by Tully, be-
cause, as stated above, they have little of the nature of a
due.

Reply Obj. 3. Obedience is included in observance, which
Tully mentions, because both reverential honour and
obedience are due to persons who excel. Faisthfulness
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whereby a man’s acts agree with his words,* is contained in
truthfulness as to the observance of one’s promises : yet
truthfulness covers a wider ground, as we shall state further
on (Q. CIX., AA. 1, 3). Discipline is not due as a necessary
duty, because one is under no obligation to an inferior as
such, although a superior may be under an obligation to
.watch over his inferiors, according to Matth. xxiv. 45, 4
Jaithful and wise servant, whom his lord hath appointed over
his family : and for this reason it is omitted by Tully. It
may, however, be included in humanity mentioned by
Macrobius ; and equity under émelkeia, or under friendship.

Reply Obj. 4. This enumeration contains some belonging
to true justice. To particular justice belongs justice of ex-
change, which he describes as the habit of observing equality
n commutations.—To legal justice, as regards things to be
observed by all, he ascribes legislative justice, which he
describes as the science of political commutations relating
to the community. As regards things which have to be done
in particular cases beside the general laws, he mentions
common sense or good judgement,t which is our guide in
suchlike matters, as stated above (Q. L1., A. 4) in the treatise
on prudence: wherefore he says that it is a wvolumtary
Justification, because by his own free will man observes
what is just according to his judgement and not according to
the written law. These two are ascribed to prudence as their
director, and to justice as their executor.—EveéBeia (piety)
means good worship and consequently is the same as religion,
wherefore he says that it is the science of the service of God
(he speaks after the manner of Socrates who said that all
the virtues are sciences) :1 and holiness comes to the same,
as we shall state further on (Q. LXXXI., A. 8).—Eixapioria
(gratitude) means good thanksgiving, and is mentioned,
as well as revenge, by Tully.—Kindliness seems to be the
same as affection mentioned by Macrobius: wherefore

* Cicero, De Repub. iv., De Offic. i. 7.

t St. Thomas indicates the Greek derivation: ebywwuootvy quasi
‘ bona yyduy.’

1 Aristotle, Ethic. vi. 13.
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Isidore says (Etym. x.) that a kind man is one who is ready
of his own accord to do good, and is of gentle speech : and
Andronicus too says that kindliness is a habit of voluntary
beneficence. Liberality would seem to pertain to humanity.

Reply 0bj. 5. 'Emieixera is annexed, not to particular but
to legal justice, and apparently is the same as that which
goes by the name of elyvwuosivy (common sense).



QUESTION LXXXI.
OF RELIGION.
(In Eight Articles.)

WE must now consider each of the foregoing virtues, in
so far as our present scope demands. We shall consider
(1) religion, (2) piety, (3) observance, (4) gratitude, (5) re-
venge, (6) truth, (7) friendship, (8) liberality, (9) érielxera.
Of the other -virtues that have been mentioned we have
spoken partly in the treatise on charity, viz. of concord
and the like, and partly in this treatise on justice, for
instance, of right commutations and of innocence. Of
legislative justice we spoke in the treatise on prudence.

Religion offers a threefold consideration: (1) Religion
considered in itself ; (2) its acts; (3) the opposite vices.

Under the first head there are eight points of inquiry :
(x) Whether religion regards only our relation to God?
(2) Whether religion is a virtue ? (3) Whether religion is
one virtue? (4) Whether religion is a special virtue?
(5) Whether religion is a theological virtue ? (6) Whether
religion should be preferred to the other moral virtues ?
(7) Whether religion has any external actions ? (8) Whether
religion is the same as holiness ?

FIRST ARTICLE.
WHETHER RELIGION DIRECTS MAN TO GOD ALONE ?

We proceed thus to the First Article :—

Objection 1. It would seem that religion does not direct
man to God alone. It is written (Jamesi. 27) : Religion clean
and undefiled before God and the Father is this, to visit the
Sfatherless and widows in their tribulation, and to keep oneself

7
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unspotted from this world. Now to visit the fatherless and
widows indicates an order between oneself and one’s neigh-
bour, and fo keep omeself unspotted from this world belongs
to the order of a man within himself. Therefore religion
does not imply order to God alone.

0bj. 2. Further, Augustine says (De Civ. Dei x. 1) that
since in speaking Latin not only unlettered but evem most
cultured persons arve wont to speak of religion as being exhibited
to our human kindred and relations as also to those who are
linked with us by any kind of tie, that term does not escape
ambiguity when it is a question of Divine worship, so that we be
able to say without hesitation that religion is nothing else but
the worship of God. Therefore religion signifies a relation
not only to God but also to our kindred.

O¥.3. Further, Seemingly latria pertains to religion.
Now latria signifies servitude, as Augustine states (De Crv.
Dei x. 1). And we are bound to serve not only God, but also
our neighbour, according to Gal. v. 13, By charity of the
spirit serve one another. Therefore religion includes a relation
to one’s neighbour also.

0bj. 4. Further, Worship belongs to religion. Now man
is said to worship not only God, but also his neighbour,
according to the saying of Cato,* Worship thy parents.
Therefore religion directs us also to our neighbour, and not
only to God.

Obj. 5. Further, All those who are in the state of grace are
subject to God. Yet not all who are in a state of grace
are called religious, but only those who bind themselves by
certain vows and observances, and to obedience to certain
men. Therefore religion seemingly does not denote a relation
of subjection of man to God.

On the contrary, Tully says (Rhet. ii. 53) that religion
consists in offering service and ceremonial rites to a superior
nature that men call divine.

I answer that, as Isidore says (Etym. x.), according to
Cicero, a man is said to be veligious from ** religio,”’ because
he often ponders over, and, as it were, reads agasn (relegit),

* Dionysius Cato, Breves Sententiae.
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the things which pertain to the worship of God, so that religion
would seem to take its name from reading over those things
which belong to Divine worship because we ought frequently
to ponder over such things in our hearts, according to Prov.
iii. 6, I'n all thy ways think on Him.—According to Augustine
(De Civ. Dei x. 3) it may also take its name from the fact that
we ought to seek God again, whom we had lost by our neglect.*
—Or again, religion may be derived from religare (to bind
together), wherefore Augustine says (De Vera Relig. 55): May
religion bind us to the one Almighty God. However, whether
religion take its name from frequent reading, or from a
repeated choice of what has been lost through negligence,
or from being a bond, it denotes properly a relation to God.
For it is He to Whom we ought to be bound as to our un-
failing principle ; to Whom also our choice should be re-
solutely directed as to our last end; and Whom we lose
when we neglect Him by sin, and should recover by believing
in Him and confessing our faith.

Reply Obj. 1. Religion has two kinds of acts. Some are
its proper and immediate acts, which it elicits, and by
which man is directed to God alone, for instance, sacrifice,
adoration and the like. But it has other acts, which it
produces through the medium of the virtues which it com-
mands, directing them to the honour of God, because the
virtue which is concerned with the end, commands the
virtues which are concerned with the means. Accordingly
to visit the fatherless and widows in their tribulation is an
act of religion as commanding, and an act of mercy as
eliciting ; and fo keep omeself unspotied from this world is
an act of religion as commanding, but of temperance or of
some similar virtue as eliciting.

Reply Obj. 2. Religion is referred to those things one
exhibits to one’s human kindred, if we take the term religion
in a broad sense, but not if we take it in its proper sense.
Hence, shortly before the passage quoted, Augustine says :

* St. Augustine plays on the words reeligere, i.e., to choose over
again, and negligere, to neglect or despise.
11-11, 3 2
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In a stricter sense religion seems to denote, not any kind of
worship, but the worship of God.

Reply Obj. 3. Since servant implies relation to a lord,
wherever there is a special kind of lordship there must needs
be a special kind of service. Now it is evident that lordship
belongs to God in a special and singular way, because He
made all things, and has supreme dominion over all. Con-
sequently a special kind of service is due to Him, which
is known as latria in Greek ; and therefore it belongs to
religion.

Reply Obj. 4. We are said to worship those whom we
honour, and to cultivate* a man’s memory Or presence:
we even speak of cultivating things that are beneath us,
thus a farmer (agricola) is one who cultivates the land, and
an inhabitant (incola) is one who cultivates the place where
he dwells. Since, however, special honour is due to God
as the first principle of all things, to Him also is due a
special kind of worship, which in Greek is called EioéBeta or
O¢coréBeia, as Augustine states (De Civ. Dei x. 1).

Reply Objec. 5. Although the name religious may be given
to all in general who worship God, yet in a special way
religious are those who consecrate their whole life to the
Divine worship, by withdrawing from human affairs. Thus
also the term contemplative is applied, not to those who
contemplate, but to those who give up their whole lives
to contemplation. Such men subject themselves to man,
not for man’s sake but for God’s sake, according to the word
of the Apostle (Gal. iv. 14), You . . . received me as an
angel of God, even as Christ Jesus.

SECOND ARTICLE.
WHETHER RELIGION IS A VIRTUE ?

We proceed thus to the Second Article :—

Objection 1. It would seem that religion is not a virtue.
Seemingly it belongs to religion to pay reverence to God.
But reverence is an act of fear which is a gift, as stated

* In the Latin the same word colere stands for worship and cultivate.
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above (Q. XIX., A. 9). Therefore religion is not a virtue
but a gift.

OYj. 2. Further, Every virtue is a free exercise of the
will, wherefore it is described as an elective or voluntary
habit* Now, as stated above (A. 1, ad 3) latria belongs to
religion, and latria denotes a kind of servitude. Therefore
religion is not a virtue.

0bj. 3. Further, According to Ethic. ii. 1, aptitude for
virtue is in us by nature, wherefore things pertaining to
virtue belong to the dictate of natural reason. Now, it
belongs to religion ¢o offer ceremonial worship to the Godhead,t
and ceremonial matters, as stated above (I.-1I., Q. XCIX,,
A. 3,ad 2; Q. Cl.), do not belong to the dictate of natural
reason. Therefore religion is not a virtue.

On the contrary, It is enumerated with the other virtues,
as appears from what has been said above (Q. LXXX.).

I answer that, As stated above (Q. LVIII., A. 3: I.-II.
Q.LV.,, AA. 3, 4) a virtue is that which makes its possessor good,
and his act good likewise, wherefore we must needs say that
every good act belongs to a virtue. Now it is evident that
to render anyone his due has the aspect of good, since by
rendering a person his due, one becomes suitably propor-
tioned to him, through being ordered to him in a becoming
manner. But order comes under the aspect of good, just
as mode and species, according to Augustine (De Nat. Bon:
iii.). Since then it belongs to religion to pay due honour
to someone, namely, to God, it is evident that religion is
a virtue.

Reply Obj. 1. To pay reverence to God is an act of the
gift of fear. Now it belongs to religion to do certain things
through reverence for God. Hence it follows, not that
religion is the same as the gift of fear, but that it is referred
thereto as to something more excellent; for the gifts are
more excellent than the moral virtues, as stated above
(Q.IX.,A. 1,ad 3: 1-II., Q. LXVIII, A. 8).

Reply Obj. 2. Even a slave can voluntarily do his duty
by his master, and so ke makes a virtue of mecessity,} by

* Ethic.ii.6. 1 Cf. A.1. 1 S. Jerome, Ep, liv., ad Furiam.
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doing his duty voluntarily. In like manner, to render
due service to God may be an act of virtue, in so far as
man does so voluntarily.

Reply Obj. 3. It belongs to the dictate of natural reason
that man should do something through reverence for God.
But that he should do this or that determinate thing does
not belong to the dictate of natural reason, but is established
by Divine or human law.

THIRD ARTICLE.
WHETHER RELIGION IS ONE VIRTUE ?

We proceed thus to the Third Article :—

Objection 1. It would seem that religion is not one virtue.
Religion directs us to God, as stated above (A. 1). Now
in God there are three Persons; and also many attributes,
which differ at least logically from one another. Now a
logical difference in the object suffices for a difference of
virtue, as stated above (Q. L., A. 2, ad 2). Therefore religion
is not one virtue.

0bj. 2. Further, Of one virtue there is seemingly one act,
since habits are distinguished by their acts. Now there are
many acts of religion, for instance to worship, to serve, to
vow, to pray, to sacrifice and many such-like. Therefore
religion is not one virtue.

0bj. 3. Further, Adoration belongs to religion. Now
adoration is paid to images under one aspect, and under
another aspect to God Himself. Since, then, a difference
of aspect distinguishes virtues, it would seem that religion
is not one virtue.

On the contrary, 1t is written (Eph. iv. 5) : One God (Vulg.,
—Lord), one faith. Now true religion professes faith in one
God. Therefore religion is one virtue.

I answer that, As stated above (L.-I1., Q. LIV., A. 2, ad 1),
habits are differentiated according to a different aspect of
the object. Now it belongs to religion to show reverence
to one God under one aspect, namely, as the first principle
of the creation and government of things. Wherefore He
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Himself says (Malach. i. 6) : If . . . I be a father, where is
My honour ? For it belongs to a father to beget and to
govern. Therefore it is evident that religion is one virtue.

Reply Obj. 1. The three Divine Persons are the one
principle of the creation and government of things, where-
fore they are served by one religion. The different aspects
of the attributes concur under the aspect of first principle,
because God produces all things, and governs them by
the wisdom, will and power of His goodness. Wherefore
religion is one virtue.

Reply 0bj. 2. By the one same act man both serves and
worships God, for worship regards the excellence of God,
to Whom reverence is due : while service regards the sub-
jection of man who, by his condition, is under an obligation
of showing reverence to God. To these two belong all
acts ascribed to religion, because, by them all, man bears
witness to the Divine excelience and to his own subjection
to God, either by offering something to God, or by assuming
something Divine.

Reply 0bj. 3. The worship of religion is paid to images,
not as considered in themselves, nor as things, but as images
leading us to God incarnate. Now movement to an image
as image does not stop at the image, but goes on to the
thing it represents. Hence neither lafria nor the virtue of
religion is differentiated by the fact that religious worship
is paid to the images of Christ.

FOURTH ARTICLE.

WHETHER RELIGION IS A SPECIAL VIRTUE, DISTINCT FROM
THE OTHERS ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that religion is not a special
virtue distinct from the others. Augustine says (De Civ. Des
x. 6) : Any action whereby we are united to God in holy fellow-
ship, ts a true sacrifice. But sacrifice belongs to religion.
Therefore every virtuous deed belongs to religion; and
consequently religion is not a special virtue.
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Obj. 2. Further, The Apostle says (1 Cor. x. 31): Do all
to the glory of God. Now it belongs to religion to do any-
thing in reverence of God, as stated above (A.1,ad 2 ; A.2).
Therefore religion is not a special virtue.

Obj. 3. Further, The charity whereby we love God is not
distinct from the charity whereby we love our neighbour.
But according to Ethic. viii. 8 to be honoured is almost to be
loved. Therefore the religion whereby we honour God is
not a special virtue distinct from observance, or dwlia, or
piety whereby we honour our neighbour. Therefore religion
fs not a special virtue.

On the contrary, It is reckoned a part of justice, distinct
from the other parts.

I answer that, Since virtue is directed to the good, wherever
there is a special aspect of good, there must be a special
virtue. Now the good to which religion is directed, is to
give due honour to God. Again, honour is due to someone
under the aspect of excellence: and to God a singular
excellence is competent, since He infinitely surpasses all
things and exceeds them in every way. Wherefore to Him
is special honour due : even as in human affairs we see that
different honour is due to different personal excellences,
one kind of honour to a father, another to the king, and
so on. Hence it is evident that religion is a special
virtue.

Reply Obj. 1. Every virtuous deed is said to be a sacri-
fice, in so far as it is done out of reverence of God. Hence
this does not prove that religion is a general virtue, but that
it commands all other virtues, as stated above (A. 1.
ad 1).

Reply Obj. 2. Every deed, in so far as it is done in Godis
honour, belongs to religion, not as eliciting but as com-
manding : those belong to religion as eliciting which pertain
to the reverence of God by reason of their specific character.

Reply 0bj. 3. The object of love is the good, but the
object of honour and reverence is something excellent.
Now God’s goodness is communicated to the creature, but
the excellence of His goodness is not. Hence the charity
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whereby God is loved is not distinct from the charity
whereby our neighbour is loved ; whereas the religion where-
by God is honoured, is distinct from the virtues whereby
we honour our neighbour.

FirTH ARTICLE.
WHETHER RELIGION IS A THEOLOGICAL VIRTUE ?

We proceed thus to the Fifth Article :—

Objection 1. It would seem that religion is a theological
virtue. Augustine says (Enchir. iii.) that God is worshipped
by faith, hope and charity, which are theological virtues.
Now it belongs to religion to pay worship to God. There-
fore religion is a theological virtue.

Obj. 2. Further, A theological virtue is one that has God
for its object. Now religion has God for its object, since
it directs us to God alone, as stated above (A. 1). There-
fore religion is a theological virtue.

0bj. 3. Further, Every virtue is either theological, or
intellectual, or moral, as is clear from what has been said
(I.-II., QQ. LVIIL,, LVIIIL., LXIIL). Now it is evident that
religion is not an intellectual virtue, because its perfection
does not depend on the consideration of truth: nor is it
a moral virtue, which consists properly in observing the
mean between too much and too little; for one cannot
worship God too much, according to Ecclus. xliii. 33,
Blessing the Lord, exalt Him as much as you can ; for He
is above all praise. Therefore it remains that it is a theo-
logical virtue.

On the contrary, It is reckoned a part of justice which is
a moral virtue.

I answer that, As stated above (A. 4) religion pays due
worship to God. Hence two things are to be considered
in religion : first that which it offers to God, viz. worship,
and this is by way of matter and object in religion ; secondly,
that to which something is offered, viz. God, to Whom
worship is paid. And yet the acts whereby God is wor-
shipped do not reach out to God Himself, as when we
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believe God we reach out to Him by believing ; for which
reason it was stated (Q. I., AA. 1, 2, 4) that God is the object
of faith, not only because we believe in a God, but because
we believe God.

Now due worship is paid to God, In so far as certain acts
whereby God is worshipped, such as the offering of sacrifices
and so forth, are done out of reverence for God. Hence
it is evident that God is related to religion not as matter
or object, but as end: and consequently religion is not a
theological virtue whose object is the last end, but a moral
virtue which is properly about things referred to the
end.

Reply Obj. 1. The power or virtue whose action deals with
an end, moves by its command the power or virtue whose
action deals with matters directed to that end. Now the
theological virtues, faith, hope and charity have an act in
reference to God as their proper object : wherefore, by their
command, they cause the act of religion, which performs
certain deeds directed to God : and so Augustine says that
God is worshipped by faith, hope and charity.

Reply Obj. 2. Religion directs man to God not as its object
but as its end.

Reply Obj. 3. Religion is neither a theological nor an
Intellectual, but a moral virtue, since it is a part of justice,
and observes a mean, not in the passions, but in actions
directed to God, by establishing a kind of equality in them.
And when I say equakity, I do not mean absolute equality,
because it is not possible to pay God as much as we owe
Him, but equality in consideration of man’s ability and
God’s acceptance.

And it is possible to have too much in matters pertaining
to the Divine worship, not as regards the circumstance of
quantity, but as regards other circumstances, as when
Divine worship is paid to whom it is not due, or when it is
not due, or unduly in respect of some other circumstance.
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SIXTH ARTICLE.

WHETHER RELIGION SHOULD BE PREFERRED TO THE OTHER
MORAL VIRTUES ?

We proceed thus to the Sixth Article :—

Objection 1. It would seem that religion should not be
preferred to the other moral virtues. The perfection of a
moral virtue consists in its observing the mean, as stated in
Ethic. ii. 6. But religion fails to observe the mean of justice,
since it does not render an absolute equal to God. Therefore
religion is not more excellent than the other moral virtues.

0bj. 2. Further, What is offered by one man to another
is the more praiseworthy, according as the person it is
offered to is in greater need : wherefore it is written (Isa.
lviii. 7): Deal thy bread to the hungry. But God needs
nothing that we can offer Him, according to Ps. xv. 2,
I have said 1 Thou art my God, for Thou hast no need of my
goods. Therefore religion would seem less praiseworthy
than the other virtues whereby man’s needs are relieved.

0bj. 3. Further, The greater the obligation to do a thing,
the less praise does it deserve, according to 1 Cor. ix. 16,
If I preach the Gospel, it is no glory to me : a necessity lieth
upon me. Now the more a thing is due, the greater the
obligation of paying it. Since, then, what is paid to God
by man is in the highest degree due to Him, it would seem
that religion is less praiseworthy than the other human
virtues.

On the contrary, The precepts pertaining to religion are
given precedence (Exod. xx.) as being of greatest impor-
tance. Now the order of precepts is proportionate to the
order of virtues, since the precepts of the Law prescribe
acts of virtue. Therefore religion is the chief of the moral
virtues.

I answer that, Whatever is directed to an end takes its
goodness from being ordered to that end ; so that the nearer
it is to the end the better it is. Now moral virtues, as
stated above (A. 5: Q. IV., A. 7), are about matters that
are ordered to God as their end. And religion approaches
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nearer to God than the other moral virtues, in so far as its
actions are directly and immediately ordered to the honour
of God. Hence religion excels among the moral virtues.

Reply Obj. 1. Virtue is praised because of the will, not
because of the ability : and therefore if a man fall short of
equality which is the mean of justice, through lack of ability,
his virtue deserves no less praise, provided there be no failing
on the part of his will.

Reply Obj. 2. In offering a thing to a man on account of
its usefulness to him, the more needy the man the more
praiseworthy the offering, because it is more useful : whereas
we offer a thing to God not on account of its usefulness to
Him, but for the sake of His glory, and on account of its
usefulness to us.

Reply Obj. 3. Where there is an obligation to do a thing
it loses the lustre of supererogation, but not the merit of
virtue, provided it be done voluntarily. Hence the argu-
ment proves nothing.

SEVENTH ARTICLE.
WHETHER RELIGION HAS AN EXTERNAL ACT ?

We proceed thus to the Seventh Article :—

Objection 1. 1t would seem that religion has not an external
act. It is written (Jo. iv. 24) 1 God is a spirit, and they that
adore Him, must adore Him in spirit and sn truth. Now
external acts pertain, not to the spirit but to the body.
Therefore religion, to which adoration belongs, has acts
that are not external but internal.

0bj. 2. Further, The end of religion is to pay God reverence
and honour. Now it would savour of irreverence towards
a superior, if one were to offer him that which properly
belongs to his inferior. Since then whatever man offers
by bodily actions, seems to be directed properly to the
relief of human needs, or to the reverence of inferior
creatures, it would seem unbecoming to employ them in
showing reverence to God.

0bj. 3. Further, Augustine (De Civ. Dei vi. 10) commends
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Seneca for finding fault with those who offered to idols
those things that are wont to be offered to men, because,
to wit, that which befits mortals is unbecoming to im-
mortals. But such things are much less becoming to the
true God, Who is exalted above all gods.* Therefore it would
seem wrong to worship God with bodily actions. Therefore
religion has no bodily actions.

On the contrary, It is written (Ps. Ixxxiii. 3): My heart
and my flesh have rejoiced in the living God. Now just as
Internal actions belong to the heart, so do external actions
belong to the members of the flesh. Therefore it seems
that God ought to be worshipped not only by internal but
also by external actions.

I answer that, We pay God honour and reverence, not
for His sake (because He is of Himself full of glory to
which no creature can add anything), but for our own
sake, because by the very fact that we revere and honour
God, our mind is subjected to Him ; wherein its perfection
consists, since a thing is perfected by being subjected to
its superior, for instance the body is perfected by being
quickened by the soul, and the air by being enlightened
by the sun, Now the human mind, in order to be united
to God, needs to be guided by the sensible world, since
invisible things . . . are clearly seen, being understood by
the things that are made, as the Apostle says (Rom. i. 20).
Wherefore in the Divine worship it is necessary to make
use of corporeal things, that man’s mind may be aroused
thereby, as by signs, to the spiritual acts by means of
which he is united to God. Therefore the internal acts
of religion take precedence of the others and belong to
religion essentially, while its external acts are secondary,
and subordinate to the internal acts.

Reply 0bj. 1. Our Lord is speaking of that which is most
important and directly intended in the worship of God.

Reply Obj. 2. These external things are offered to God,
not as though He stood in need of them, according to
Ps. xlix. 13, Shall I eat the flesh of bullocks ? or shall I drink

* Ps, xciv, 3,
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the blood of goats ? but as signs of the internal and spiritual
works, which are of themselves acceptable to God. Hence
Augustine says (De Civ. Dei x. 5) 1 The visible sacrifice is the
sacrament or sacred sign of the invisible sacrifice.

Reply Obj. 3. Idolaters are ridiculed for offering to idols
things pertaining to men, not as signs arousing them to
certain spiritual things, but as though they were of them-
selves acceptable to *he idols ; and still more because they
were foolish and wicked.

EIGHTH ARTICLE.
WHETHER RELIGION IS THE SAME AS SANCTITY ?

We proceed thus to the Eighth Article :—

Objection 1. It would seem that religion is not the same
as sanctity. Religion is a special virtue, as stated above
(A. 4): whereas sanctity is a general virtue, because it
makes us faithful, and fulfil our just obligations to God,
according to Andronicus.* Therefore sanctity is not the
same as religion.

0bj. 2. Further, Sanctity seems to denote a kind of purity.
For Dionysius says (Div. Nom. xii.) that sanctity is free
Sfrom all uncleanness, and is perfect and altogether unspotted
purity. Now purity would seem above all to pertain to
temperance which repels bodily uncleanness. Since then
religion belongs to justice, it would seem that sanctity is
not the same as religion.

0bj. 3. Further, Things that are opposite members of a
division are not identified with one another. But in an
enumeration given above (Q. LXXX., ad 4) of the parts of
justice, sanctity is reckoned as distinct from religion. There-
fore sanctity is not the same as religion.

On the contrary, It is written (Luke i. 74, 75) : That . . .
we may serve Him . . . in holiness and justice. Now, to
serve God belongs to religion, as stated above (A. 1, ad 3 ;
A. 3, ad 2). Therefore religion is the same as sanctity.

I answer that, The word sanctity seems to have two

* De Affectibus,
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significations. In one way it denotes purity; and this
signification fits in with the Greek, for dyios means un-
soiled. In another way it denotes firmness, wherefore in
olden times the term sancta was applied to such things as
were upheld by law and were not to be violated. Hence
a thing is said to be sacred (sancitum) when it is ratified
by law. Again, in Latin, this word sanctus may be con-
nected with purity, if it be resolved into sanguine tinctus,
since, tn olden times, those who wished to be purified were
sprinkled with the victim’s blood, according to Isidore (Etym.
x.). In either case the signification requires sanctity to
be ascribed to those things that are applied to the Divine
worship ; so that not only men, but also the temple, vessels
and suchlike things are said to be sanctified through being
applied to the worship of God. For purity is necessary in
order that the mind be applied to God, since the human
mind is soiled by contact with inferior things, even as all
things depreciate by admixture with baser things, for
instance, silver by being mixed with lead. Now in order for
the mind to be united to the Supreme Being it must be
withdrawn from inferior things : and hence it is that with-
out purity the mind cannot be applied to God. Wherefore
it is written (Heb. xii. 14) : Follow peace with all men, and
holiness, without which no man shall see God.—Again, firmness
is required for the mind to be applied to God, for it is applied
to Him as its last end and first beginning, and such things
must needs be most immovable. Hence the Apostle said
(Rom. viii. 38, 39) : I am sure that neither death, nor life .
shall separate me* from the love of God.

Accordingly, it is by sanctity that the human mind
applies itself and its acts to God: so that it differs from
religion not essentially but only logically. For it takes
the name of religion according as it gives God due service
in matters pertaining specially to the Divine worship, such
as sacrifices, oblations, and so forth; while it is called
sanctity, according as man refers to God not only these
but also the works of the other virtues, or according as

* Vulg.—shall be able to separate us.
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man by means of certain good works disposes himself to
the worship of God.

Reply Obj. 1. Sanctity is a special virtue according to
its essence ; and in this respect it is in a way identified
with religion. But it has a certain generality, in so far
as by its command it directs the acts of all the virtues to
the Divine good, even as legal justice is said to be a general
virtue, in so far as it directs the acts of all the virtues to
the common good.

Reply Obj. 2. Temperance practises purity, yet not so
as to have the character of sanctity unless it be referred
to God. Hence of virginity itself Augustine says (De
Virgin. viil.) that it is honoured not for what it is, but for
being consecrated to God.

Reply Obj. 3. Sanctity differs from religion as explained
above, not really but logically.

v



QUESTION LXXXII.
OF DEVOTION.,
(In Four Articles.)

WE must now consider the acts of religion. First, we shall
consider the interior acts, which, as stated above, are its
principal acts ; secondly, we shall consider its exterior acts,
which are secondary. The interior acts of religion are
seemingly devotion and prayer. Accordingly we shall treat
first of devotion, and afterwards of prayer.

Under the first head there are four points of mqulry
(1) Whether devotion is a special act ? (2) Whether it is
an act of religion ? (3) Of the cause of devotion? (4) Of
its effect ?

FIRST ARTICLE.
WHETHER DEVOTION IS A SPECIAL ACT?

We proceed thus to the First Article i—

Objection 1. 1t would seem that devotion is not a special
act. That which qualifies other acts is seemingly not a
special act. Now devotion seems to qualify other acts, for
it is written (2 Paralip. xxix. 31) : Al the mullitude offered
victims, and praises, and holocausts with a devout mind.
Therefore devotion is not a special act.

0bj. 2. Further, No special kind of act is common to
various genera of acts. But devotion is common to various
genera of acts, namely, corporal and spiritual acts: for a
person is said to meditate devoutly and to genuflect devoutly.
Therefore devotion is not a special act.

Obj. 3. Further, Every special act belongs either to an
appetitive or to a cognitive virtue or power. But devotion
belongs to neither, as may be seen by going through the
vatrious species of acts of either faculty, as enumerated above

23
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(P. 1., QQ. LXXVIII. seqq. ; L-I1., Q. XXIII., A. 4). There-
fore devotion is not a special act.

On the contrary, Merits are acquired by acts as stated
above (I.-II., Q. XXI., AA. 3, 4). But devotion has a
special reason for merit. Therefore devotion is a special act.

I answer that, Devotion is derived from devote* ; where-
fore those persons are said to be devout who, in a way,
devote themselves to God, so as to subject themselves
wholly to Him. Hence in olden times among the heathens
a devotee was one who vowed to his idols to suffer death
for the safety of his army, as Livy relates of the two
Decii (Decad. 1. viii. 9 ; x.28). Hence devotion is apparently
nothing else but the will to give oneself readily to things
concerning the service of God. Wherefore it is written
(Exod. xxxv. 20, 21) that the multitude of the children of
Israel . . . offered first-fruits to the Lovrd with a most ready
and devout mind. Now it is evident that the will to do
readily what concerns the service of God is a special kind
of act. Therefore devotion is a special act of the will.

Reply Obj. 1. The mover prescribes the mode of the
movement of the thing moved. Now the will moves the
other powers of the soul to their acts, and the will, in so far
as it regards the end, moves both itself and whatever is
directed to the end, as stated above (I.-II., Q. IX,, A. 3).
Wherefore, since devotion is an act of the will whereby
a man offers himself for the service of God Who is the last
end, it follows that devotion prescribes the mode to human
acts, whether they be acts of the will itself about things
directed to the end, or acts of the other powers that are
moved by the will.

Reply Obj. 2. Devotion is to be found in various genera
of acts, not as a species of those genera, but as the motion
of the mover is found virtually in the movements of the
things moved.

Reply Obj. 3. Devotion is an act of the appetitive part of
the soul, and is a movement of the will, as stated above.

* The Latin devovere means fo vow.
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SECOND ARTICLE.
WHETHER DEVOTION IS AN ACT OF RELIGION ?

We proceed thus to the Second Article :—

Objection 1. It would seem that devotion is not an act of
religion. Devotion, as stated above (A. 1), consists in
giving oneself up to God. But this is done chiefly by
charity, since according to Dionysius (Div. Nom. iv.) the
Divine love produces ecstasy, for it takes the lover away from
himself and gives him to the beloved. Therefore devotion is
an act of charity rather than of religion.

Obj. 2. Further, Charity precedes religion ; and devotion
seems to precede charity; since, in the Scriptures, charity
is represented by fire, while devotion is signified by fatness
which is the material of fire.* Therefore devotion is not
an act of religion.

0bj. 3. Further, By religion man is directed to God alone,
as stated above (Q. LXXXI.,, A. 1). But devotion is
directed also to men ; for we speak of people being devout
to certain holy men, and subjects are said to be devoted
to their masters ; thus Pope Leo sayst that the Jews out of
devotion to the Roman laws, said : We have no king but Cesar.
Therefore devotion is not an act of religion.

On the contrary, Devotion is derived from devovere, as
stated (A. 1). But a vow is an act of religion. Therefore
devotion is also an act of religion.

I answer that, It belongs to the same virtue, to will to
do something, and to have the will ready to do it, because
both acts have the same object. For this reason the
Philosopher says (Ethic v. 1) : It is justice whereby men both
will and do just actions. Now it is evident that to do what
pertains to the worship or service of God, belongs properly
to religion, as stated above (Q. LXXXI.). Wherefore it
belongs to that virtue to have the will readyto do such things,
and this is to be devout. Hence it is evident that devotion
Is an act of religion.

Reply Obj. 1. It belongs immediately to charity that

* Cant. viii, 6; Ps. lxii. 6. t Serm. viii., De Pass. Dom.

II-11. 3 3
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man should give himself to God, adhering to Him by a
union of the spirit ; but it belongs immediately to religion,
and, through the medium of religion, to charity which is
the principle of religion, that man should give himself to
God for certain works of Divine worship.

Reply Obj. 2. Bodily fatness is produced by the natural
heat in the process of digestion, and at the same time the
natural heat thrives, as it were, on this fatness. In like
manner charity both causes devotion (inasmuch as love
makes one ready to serve one’s friend) and feeds on devotion.
Even so all friendship is safeguarded and increased by the
practice and consideration of friendly deeds.

Reply 0bj. 3. Devotion to God'’s holy ones, dead or living,
does not terminate in them, but passes on to God, in so
far as we honour God in His servants. But the devotion
of subjects to their temporal masters is of another kind,
just as service of a temporal master differs from the service
of God.

THIRD ARTICLE.

WHETHER CONTEMPLATION OR MEDITATION IS THE CAUSE
OF DEVOTION ?

We proceed thus to the Third Article i—

Objection 1. It would seem that contemplation or medi-
tation is not the cause of devotion. No cause hinders its
effect. But subtle considerations about abstract matters
are often a hindrance to devotion. Therefore contemplation
or meditation is not the cause of devotion.

0bj. 2. Further, If contemplation were the proper and
essential cause of devotion, the higher objects of contempla-~
tion would arouse greater devotion. But the contrary is the
case : since frequently we are urged to greater devotion by
considering Christ’s Passion and other mysteries of His
humanity than by considering the greatness of his Godhead.
Therefore contemplation is not the proper cause of devotion.

OYj. 3. Further, If contemplation were the proper cause
of devotion, it would follow that those who are most apt
for contemplation, are also most apt for devotion. Yet the
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contrary is to be noticed, for devotion is frequently found
in men of simplicity and members of the female sex, who
are defective in contemplation. Therefore contemplation
is not the proper cause of devotion.

On the contrary, It is written (Ps. xxxviii. 4): In my
meditation a fire shall flame out. But spiritual fire causes
devotion. Therefore meditation is the cause of devotion.

I answer that, The extrinsic and chief cause of devotion
is God, of Whom Ambrose, commenting on Luke ix. 55,
says that God calls whom He deigns to call, and whom He wills
He makes religious : the profane Samaritans, had He so willed,
He would have made devout. But the intrinsic cause on our
part must needs be meditation or contemplation. For it was
stated above (A. 1) that devotion is an act of the will to the
éffect that man surrenders himself readily to the service of
God. Now every act of the will proceeds from some considera-
tion, since the object of the will is a good understood. Where-
fore Augustine says (De Trin. ix. 12 ; xv. 23) that the will
arises from the intelligence. Consequently meditation must
needs be the cause of devotion, in so far as through medita-
tion man conceives the thought of surrendering himself to
God’s service. Indeed a twofold consideration leads him
thereto. The one is the consideration of God’s goodness
and loving kindness, according to Ps. Ixxii. 28, It is good
for me to adhere to my God, to put my hope in the Lord God :
and this consideration wakens love* which is the proximate
cause of devotion. The other consideration is that of man’s
‘own shortcomings, on account of which he needs to lean
on God, according to Ps. cxx. 1, 2, I have lifted up my eyes
to the mountains, from whence help shall come to me: my
help is from the Lord, Who made heaven and earth ; and this
consideration shuts out presumption whereby man is
hindered from submitting to God, because he leans on His
strength.

Reply Obj. 1. The consideration of such things as are of a
nature to awaken our lovet of God, causes devotion ; whereas

* Dilectio, the interior act of charity, cf. Q. XXVII,
t Ibid.
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the consideration of foreign matters that distract the mind
from such things is a hindrance to devotion.

Reply Obj. 2. Matters concerning the Godhead are, in
themselves, the strongest incentive to love* and conse-
quently to devotion, because God is supremely lovable.
Yet such is the weakness of the human mind that it needs
a guiding hand, not only to the knowledge, but also to the
ove of Divine things by means of certain sensible objects
known to us. Chief among these is the humanity of Christ,
according to the words of the Preface,* that through know-
ing God visibly, we may be caught up to the love of things
tnvisible. Wherefore matters relating to Christ’s humanity
are the chief incentive to devotion, leading us thither as a
guiding hand, although devotion itself has for its object
matters concerning the Godhead.

Reply Obj. 3. Science and anything else conducive to
greatness, is to man an occasion of self-confidence, so that
he does not wholly surrender himself to God. The result
fs that such-like things sometimes occasion a hindrance to
devotion ; while in simple souls and women devotion abounds
by repressing pride. If, however, a man perfectly submits
to God his science or any other perfection, by this very
fact his devotion is increased.

FOURTH ARTICLE.
WHETHER JOY IS AN EFFECT OF DEVOTION ?

We proceed thus to the Fourth Article :—

Objection 1. It would seem that joy is not an effect of
devotion. Asstated above (A. 3, ad 2), Christ’s Passion is the
chief incentive to devotion. But the consideration thereof
causes an affliction of the soul, according to Lament. iii. 19,
Remember my poverty . . . the wormwood and the gall, which
refers to the Passion, and afterwards (verse 20) it is said :
I will be mindful and remember, and my soul shall languish
within me. Therefore delight or joy is not the effect of
devotion.

* Preface for Christmas-tide.
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Obj. 2. Further, Devotion consists chiefly in an interior
sacrifice of the spirit. But it is written (Ps. 1. 19): 4
sacrifice to God is an afflicted spivit. Therefore affliction is
the effect of devotion rather than gladness or joy.

Obj. 3. Further, Gregory of Nyssa says (De Homine xii.)*
that just as laughter proceeds from joy, so tears and groans
are signs of sorrow. But devotion makes some people shed
tears. Therefore gladness or joy is not the effect of devotion.

On the contrary, We say in the Collectt : That we who ars
punished by fasting may be comforted by a holy devotion.

I answer that, The direct and principal effect of devotion
is the spiritual joy of the mind, though sorrow is its secondary
and indirect effect. For it has been stated (A. 3) that
devotion is caused by a twofold consideration : chiefly by
the consideration of God’s goodness, because this considera-
tion belongs to the term, as it were, of the movement of
the will in surrendering itself to God, and the direct result
of this consideration is joy, according to Ps. lxxvi. 4, I
remembered God, and was delighted ; but accidentally this
consideration causes a certain sorrow in those who do not
yet enjoy God fully, according to Ps. xli. 3, My soul hath
thirsted after the stromg living God, and afterwards it is
said (verse 4) : My tears have been my bread, etc.—Secondarily
devotion is caused, as stated (A. 3), by the consideration
of one’s own failings ; for this consideration regards the term
from which man withdraws by the movement of his devout
will, in that he trusts not in himself but subjects himself to
God. This consideration has an opposite tendency to the
first : for it is of a nature to cause sorrow directly (when one
thinks over one’s own failings), and joy accidentally, namely,
‘through hope of the Divine assistance. It is accordingly
evident that the first and direct effect of devotion is joy,
while the secondary and accidental effect is that sorrow
which is according to God.}

Reply Obj. 1. In the consideration of Christ’s Passion
there is something that causes sorrow, naniely, the human

¢ Orat. funebr. de Placilla Imp.
t Thursday after fourth Sunday of Lent. } 2 Cor. vii. 10,
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defect, the removal of which made it necessary for Christ
to suffer* ; and there is something that causes joy, namely,
God’s loving-kindness to us in giving us such a deliverance.

Reply Obj. 2. The spirit which on the one hand is afflicted
on account of the defects of the present life, on the other
hand is rejoiced by the consideration of God’s goodness,
and by the hope of the Divine help.

Reply Obj. 3. Tears are caused not only through sorrow,
but also through a certain tenderness of the affections,
especially when one considers something that gives joy
mixed with pain. Thus men are wont to shed tears through
a sentiment of piety, when they recover their children or
dear friends, whom they thought to have lost. TIn this
way tears arise from devotion.

* Luke xxiv, 25.



QUESTION LXXXIII.
OF PRAYER.
(In Seventeen Articles.)

WE must now consider prayer, under which head there are
seventeen points of inquiry : (1) Whether prayer is an act
of the appetitive or of the cognitive power ? (2) Whether
it is fitting to pray to God? (3) Whether prayer is an
act of religion? (4) Whether we ought to pray to God
alone ? (5) Whether we ought to ask for something definite
when we pray ? (6) Whether we ought to ask for temporal
things when we pray ? (7) Whether we ought to pray for
others ? (8) Whether we ought to pray for our enemies ?
(9) Of the seven petitions of the Lord’s Prayer. (10) Whether
prayer is proper to the rational creature? (11) Whether
the saints in heaven pray for us? (12) Whether prayer
should be vocal ? (13) Whether attention is requisite in
prayer ? (14) Whether prayer should last a long time?
(15) Whether prayer is meritorious ?* (16) Whether sinners
impetrate anything from God by praying ?t (17) Of the
different kinds of prayer.

FIRST ARTICLE.
WHETHER PRAYER IS AN ACT OF THE APPETITIVE POWER?

We proceed thus to the First Article :—

Objection 1. It would seem that prayer is-an act of the
appetitive power. It belongs to prayer to be heard. Now it
is the desire that is heard by God, according to Ps. ix. 38,
The Lord hath heard the desire of.the poor. Therefore prayer
is desire. But desire is an act of the appetitive power : and
therefore prayer is also.

0bj. 2. Further, Dionysius says (Dsv. Nom. iii): It is

* Art. 16, t Art. 15,
3z
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useful to begin everything with prayer, because thereby we
surrender ourselves to God and unite ourselves to Him. Now
union with God is effected by love which belongs to the
appetitive power. Therefore prayer belongs to the appeti-
tive power.

Obj. 3. Further, The Philosopher states (De Anima iii. 6)
that there are two operations of the intellective part. Of
these the first is the understanding of indivisibles, by which
operation we apprehend what a thing is: while the second
is synthesis and analysis, whereby we apprehend that a
thing is or is not. To these a third may be added, namely,
reasoning, whereby we proceed from the known to the
unknown. Now prayer is not reducible to any of these
operations. Therefore it is an operation, not of the intel-
lective, but of the appetitive power.

On the contrary, Isidore says (Etym. x.) that to pray s
to speak. Now speech belongs to the intellect. Therefore
prayer is an act, not of the appetitive, but of the intellective
power.

I answer that, According to Cassiodorus* prayer (oratio) s
spoken reason (oris ratio). Now the speculative and practical
reason differ in this, that the speculative merely apprehends
its object, whereas the practical reason not only apprehends
but causes. Now one thing is the cause of another in two
ways : first perfectly, when it necessitates its effect, and this
happens when the effect is wholly subject to the power of the
cause ; secondly imperfectly, by merely disposing to the
effect, for the reason that the effect is not wholly subject to
the power of the cause. Accordingly in this way the reason
is cause of certain things in two ways: first, by imposing
necessity ; and in this way it belongs to reason, to command
not only the lower powers and the members of the body, but
also human subjects, which indeed is done by commanding ;
secondly, by leading up to the effect, and, in a way, dis-
posing to it, and in this sense the reason asks for something
to be done by things not subject to it, whether they be
its equals or its superiors. Now both of these, namely, to

* Comment, in Ps, xxxviii. 13.
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command and to ask or beseech, imply a certain ordering,
seeing that man proposes something to be effected by
something else, wherefore they pertain to the reason to
which it belongs to set in order. For this reason the
Philosopher says (Ethic. i. 13) that the reason exhorts us to do
what 1s best.

Now in the present instance we are speaking of prayer*
as signifying a beseeching or petition, in which sense Augus-
tinet says (De Verb. Dom.) that prayer is a petition, and
Damascene states (De Fide Orthod. iii. 24) that fo pray s to
ask becoming things of God. Accordingly it is evident that
prayer, as we speak of it now, is an act of reason.

Reply Obj. 1. The Lord is said to hear the desire of the
poor, either because desire is the cause of their petition,
since a petition is like the interpreter of a desire, or in order
to show how speedily they are heard, since no sooner do
the poor desire something than God hears them before
they put up a prayer, according to the saying of Isaias
(Ixv. 24), And it shall come to pass, that before they call, I
will heay.

Reply 0bj. 2. As stated above (P. 1., Q. LXXXII., A. 4;
I-I1., Q. IX., A. 1, ad 3), the will moves the reason to its
end : wherefore nothing hinders the act of reason, under
the motion of the will, from tending to an end such as
charity which is union with God. Now prayer tends to
God through being moved by the will of charity, as it were,
and this in two ways. First, on the part of the object
of our petition, because when we pray we ought principally
to ask to be united to God, according to Ps. xxvi. 4, One
thing I have asked of the Lord, this will I seek after, that I
may dwell in the house of the Lord all the days of my life.
Secondly, on the part of the petitioner, who ought to
approach the person whom he petitions, either locally, as
when he petitions a man, or mentally, as when he petitions
God. Hence Dionysius says (¢b7d.) that when we call upon

* This last paragraph refers to the Latin word oratio (prayer)
which originally signified a speech, being derived in the first instance
from os, oris (the mouth).

t Rabanus, De Univ. vi, 14,
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God in our prayers, we unveil our mind in His presence !
and in the same sense Damascene says (loc. cit.) that prayer
is the raising up of the mind to God.

Reply 0bj. 3. These three acts belong to the speculative
reason, but to the practical reason it belongs in addition
to cause something by way of command or of petition, as
stated above.

SECOND ARTICLE.
WHETHER IT IS BECOMING TO PRAY ?

We proceed thus to the Second Article :—

Objection 1. It would seem that it is unbecoming to pray.
Prayer seems to be necessary in order that we may make
our needs known to the person to whom we pray. But
according to Matth. vi. 32, Your Father knoweth that you
have need of all these things. Therefore it is not becoming
to pray to God.

0bj. 2. Further, By prayer we bend the mind of the
person to whom we pray, so that he may do what is asked
of him. But God’s mind is unchangeable and inflexible,
according to 1 Kings xv. 29, But the Triumpher in Israel
will not spare, and will not be moved to repentance. There-
fore it is not fitting that we should pray to God.

0bj. 3. Further, -It is more liberal to give to one that-
asks not, than to one who asks, because, according to
Seneca (De Benefic. ii. 1), nothing is bought more dearly than
what is bought with prayers. But God is supremely liberal.
Therefore it would seem unbecoming to pray to God.

On the contrary, It is written (Luke xviii. 1) : We ought
always to pray, and not to faint.

I answer that, Among the ancients there was a threefold
error concerning prayer. ‘Some held that human affairs
are not ruled by Divine providence ; whence it would follow
that it is useless to pray and to worship God at all : of these
it is written (Malach. iii. 14) : You have said : He laboureth
¢n vain that serveth God. Another opinion held that all
things, even in human affairs, happen of necessity, whether
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by reason of the unchangeableness of Divine providence,
or through the compelling influence of the stars, or on
account of the connection of causes: and this opinion also
excluded the utility of prayer. There was a third opinion
of those who held that human affairs are indeed ruled by
Divine providence, and that they do not happen of neces-
sity ; yet they deemed the disposition of Divine providence
to be changeable, and that it is changed by prayers and
other things pertaining to the worship of God. All these
opinions were disproved in the First Part (Q. XIX., AA. 7,
8; Q.XXII.,AA.2,4; Q.CXV,A.6; Q.CXVL). Where-
fore it behoves us so to account for the utility of prayer
as neither to impose necessity on human affairs subject to
Divine providence, nor to imply changeableness on the part
of the Divine disposition.

In order to throw light on this question we must con-
sider that Divine providence disposes not only what effects
shall take place, but also from what causes and in what
order these effects shall proceed. Now among other causes
human acts are the causes of certain effects. Wherefore
it must be that men do certain actions, not that thereby
they may change the Divine disposition, but that by those
actions they may achieve certain effects according to the
order of the Divine disposition : and the same is to be said
of natural causes. And so is it with regard to prayer.
For we pray, not that we may change the Divine disposi-
tion, but that we may impetrate that which God has dis-
posed to be fulfilled by our prayers, in other words that
by asking, men may deserve to recesve what Almighty God from
eternity has disposed to give, as Gregory says (Dial. i. 8).

Reply Obj. 1. We need to pray to God, not in order to
make known to Him our needs or desires, but that we
ourselves may be reminded of the necessity of having
recourse to God’s help in these matters.

Reply Obj. 2. As stated above, our motive in praying is,
not that we may change the Divine disposition, but that,
by our prayers, we may obtain what God has appointed.

Reply 0bj. 3. God bestows many things on us out of His
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liberality, even without our asking for them : but that He
wishes to bestow certain things on us at our asking, is for
the sake of our good, namely, that we may acquire con-
fidence in having recourse to God, and that we may recog-
nize in Him the Author of our goods. Hence Chrysostom
says :* Think what happiness is granted thee, what honour
bestowed on thee, when thou conversest with God in prayer,
when thou talkest with Christ, when thou askest what thou wilt,
whatever thou desirest.

THIRD ARTICLE.
WHETHER PRAYER IS AN ACT OF RELIGION ?

We proceed thus to the Third Article :—

Objection 1. It would seem that prayer is not an act of
religion. Since religion is a part of justice, it resides in the
will as in its subject. But prayer belongs to the intellective
part, asstated above (A. 1). Therefore prayer seems to be an
act, not of religion, but of the gift of understanding whereby
the mind ascends to God.

0Yj. 2. Further, The act of latria falls under a necessity
of precept. But prayer does not seem to come under a
necessity of precept, but to come from the mere will, since
it is nothing else than a petition for what we will. There-
fore prayer seemingly is not an act of religion.

0bj. 3. Further, It seems to belong to religion that one
offers worship and ceremonial rites to the Godhead.t But
prayer seems not to offer anything to God, but to ask to
obtain something from Him. Therefore prayer is not an
act of religion.

On the contrary, It is written (Ps. cxl. 2) : Let my prayer
be directed as incense in Thy sight : and a gloss on the passage
says that ¢ was to signify this that under the old Law incense
was said to be offered for a sweet smell to the Lord. Now this
belongs to religion. Therefore prayer is an act of religion.

* Implicitly (Hom. ii. de Orat. : Hom. xxx. in Genes). Cf. Caten.
Awr. on Luke xviii.
t Cicero, Rhet. ii. 53.
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I answer that, As stated above (Q. LXXXI., AA. 2, 4),
it belongs properly to religion to show honour to God,
wherefore all those things through which reverence is shown
to God, belong to religion. Now man shows reverence to
God by means of prayer, in so far as he subjects himself to
Him, and by praying confesses that he needs Him as the
Author of his goods. Hence it is evident that prayer is
properly an act of religion.

Reply Obj. 1. The will moves the other powers of the soul
to its end, as stated above (Q. LXXXII., A. 1, ad 1), and
therefore religion, which is in the will, directs the acts of the
other powers to the reverence of God. Now among the other
powers of the soul the intellect is the highest, and the nearest
to the will ; and consequently after devotion which belongs
to the will, prayer which belongs to the intellective part is
the chief of the acts of religion, since by it religion directs
man’s intellect to God.

Reply Obj. 2. 1t is a matter of precept not only that we
should ask for what we desire, but also that we should
desire aright. But to desire comes under a precept of
charity, whereas to ask comes under a precept of religion,
which precept is expressed in Matth. vii. 7, where it is said :
Ask and ye shall receive.*

Reply Obj. 3. By praying man surrenders his mind to
God, since he subjects it to Him with reverence and, so to
speak, presents it to Him, as appears from the words of
Dionysius quoted above (A. 1, 0bj. 2). Wherefore just as
the human mind excels exterior things, whether bodily
members, or those external things that are employed for
God’s service, so too, prayer surpasses other acts of religion.

FOURTH ARTICLE.
WHETHER WE OUGHT TO PRAY TO GOD ALONE ?
We proceed thus to the Fourth Article :—
Objection 1. It would seem that we ought to pray to God
alone. Prayer is an act of religion, as stated above (A. 3).
* Vulg.—dAsk and it shall be given you.
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But God alone is to be worshipped by religion. Therefore
we should pray to God alone.

0bj. 2. Further, It is useless to pray to one who is
ignorant of the prayer. But it belongs to God alone to
know one’s prayer, both because frequently prayer is
uttered by an interior act which God alone knows, rather
than by words, according to the saying of the Apostle
(1 Cor. xiv. 15), I will pray with the spirit, I will pray also
with the understanding : and again because, as Augustine
says (De Cura pro mortuis, xiii.) the dead, even the saints,
know mot what the living, even their own children, are doing.
Therefore we ought to pray to God alone.

0bj. 3. Further, If we pray to any of the saints, this is
only because they are united to God. Now some yet living
in this world, or even some who are in Purgatory, are
closely united to God by grace, and yet we do not pray to
them. Therefore neither should we pray to the saints who
are in Paradise.

On the contrary, It is written (Job v. 1), Call . . . if there
be any that will answer thee, and turn to some of the saints.

I answer that, Prayer is offered to a person in two ways:
first, as to be fulfilled by him, secondly, as to be obtained
through him. In the first way we offer prayer to God alone,
since all our prayers ought to be directed to the acquisition
of grace and glory, which God alone gives, according to
Ps. Ixxxiii. 12, The Lord will give grace and glory. But in
the second way we pray to the saints, whether angels or
men, not that God may through them know our petitions,
but that our prayers may be effective through their prayers
and merits. Hence it is written (Apoc. viii. 4) that the
smoke of the incense, namely the prayers of the saints ascended
up before God. This is also clear from the very style employed
by the Church in praying: since we beseech the Blessed
Trinity o have mercy on us, while we ask any of the saints
to pray for us.

Reply 0bj. 1. To Him alone do we offer religious worship
when praying, from Whom we seek to obtain what we
pray for, because by so doing we confess that He is the
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Author of our goods : but not to those whom we call upon
as our advocates in God’s presence.

Reply 0bj. 2. The dead, if we consider their natural
condition, do not know what takes place in this world,
especially the interior movements of the heart. Never-
theless, according to Gregory (Moral. xii. 21), whatever it is
fitting the blessed should know about what happens to
us, even as regards the interior movements of the heart,
ismade known to them in the Word : and it is most becoming
to their exalted position that they should know the petitions
we make to them by word or thought ; and consequently
the petitions which we raise to them are known to them
through Divine manifestation.

Reply Obj. 3. Those who are in this world or in Purgatory,
do not yet enjoy the vision of the Word, so as to be able
to know what we think or say. Wherefore we do not seek
their assistance by praying to them, but ask it of the living
by speaking to them.

FIFTH ARTICLE.

WHETHER WE OUGHT TO ASK FOR SOMETHING DEFINITE
WHEN WE PRAY ?

We proceed thus to the Fifth Article :—

Objection 1. It would seem that we ought not to ask for
anything definite when we pray to God. According to
Damascene (De Fide Orthod. iii. 24), t 0 pray is to ask becoming
things of God ; wherefore it is useless to pray for what is
inexpedient, according to James iv. 3, You ask, and receive
not : because you ask amiss. Now according to Rom. viii.
26, we know not what we should pray for as we ought. There-
fore we ought not to ask for anything definite when we
pray.

Obj. 2. Further, Those who ask another person tor some-
thing definite strive to incline his will to do what they wish
themselves. But we ought not to endeavour to make God
will what we will ; on the contrary, we ought to strive to
will what He wills, according to a gloss on Ps. xxxii. I,
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Rejoice in the Lord, O ye just. Therefore we ought not to
ask God for anything definite when we pray.

0bj. 3. Further, Evil things are not to be sought from
God ; and as to good things, God Himself invites us to take
them. Now it is useless to ask a person to give you what
he invites you to take. Therefore we ought not to ask
God for anything definite in our prayers.

On the contrary, Our Lord (Matth. vi. and Luke xi.)
taught His disciples to ask definitely for those things which
are contained in the petitions of the Lord's Prayer.

I answer that, According to Valerius Maximus,* Socrates
deemed that we should ask the immortal gods for nothing else
but that they should grant us good things, because they at any
rate know what is good for each ome, whereas when we pray
we frequently ask for what 1t had been better for us not to obtain.
This opinion is true to a certain extent, as to those things
which may have an evil result, and which man may use ill
or well, such as riches, by which, as stated by the same
authority (1b4d.), many have come to an evil end ; honmours,
which have ruined many ; power, of which we frequently
witness the unhappy results; splendid marriages, which
sometimes bring about the total wreck of a family. Neverthes
less there are certain goods which man cannot ill use,
because they cannot have an evil result. Such are those
which are the object of beatitude and whereby we merit it :
and these the saints seek absolutely when they pray, as
in Ps. Ixxix. 4, Show us Thy face, and we shall be saved,
and again in Ps. cxviii. 35, Lead me into the path of Thy
commandments.

Reply Obj. 1. Although man cannot by himself know
what he ought to pray for, the Spirit, as stated in the same
passage, helpeth our infirmity, since by inspiring us with
holy desires, He makes us ask for what is right. Hence
our Lord said (Jo. iv. 24) that true adorers must adore . .
in spirit and in truth.

Reply Obj. 2. When in our prayers we ask for things
concerning our salvation, we conform our will to God’s,

* Fact. et Dict. Memor. vii. 2.
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of Whom it is written (1 Tim. ii. 4) that He will have all
men to be saved.

Reply 0bj. 3. God so invites us to take good things, that
we may approach to them not by the steps of the body, but
by pious desires and devout prayers.

SIXTH ARTICLE.

WHETHER MAN OUGHT TO ASK GOD FOR TEMPORAL THINGS
WHEN HE PRAYS ?

We proceed thus to the Sixth Article :—

Objection 1. It would seem that man ought not to ask
God for temporal things when he prays. We seek what we
ask for in prayer. But we should not seek for temporal
things, for it is written (Matth. vi. 33) : Seck ye . . . first
the kingdom of God, and His justice : and all these things
shall be added unto you, that is to say, temporal things,
which, says He, we are not to seek, but they will be added
to what we seek. Therefore temporal things are not to be
asked of God in prayer.

0bj. 2. Further, No one asks save for that which he is
solicitous about. Now we ought not to have solicitude
for temporal things, according to the saying of Matth. vi.
25, Be not solicitous for your life, what you shall eat. There-
fore we ought not to ask for temporal things when we pray.

0bj. 3. Further, By prayer our mind should be raised
up to God. But by asking for temporal things, it descends
to things beneath it, against the saying of the Apostle
(2 Cor. iv. ¥8), While we look not at the things which are seen,
but at the things which ave not seen. For the things which
are seen are temporal, but the things which are not seen are
eternal. Therefore man ought not to ask God for temporal
things when he prays.

0bj. 4. Further, Man ought not to ask of God other than
good and useful things. But sometimes temporal things,
when we have them, are harmful, not only in a spiritual
sense, but also in a material sense. Therefore we should
not ask God for them in our prayers.

-1 3 4
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On the contrary, It is written (Prov. xxx. 8) : Give me only
the necessaries of life.

I answer that, As Augustine says (ad Probam, de orando
Deum, Ep. cxxx. 12): It is lawful to pray for what it is
lawful to desire. Now it is lawful to desire temporal things,
not indeed principally, by placing our end therein, but as
helps whereby we are assisted in tending towards beatitude,
in so far, to wit, as they are the means of supporting the
life of the body, and are of service to us as instruments in
performing acts of virtue, as also the Philosopher states
(Ethici. 8). Augustine too says the same to Proba (ibid. 6, 7)
when he states that ¢¢ is not unbecoming for anyone to desire
enough for a livelilood, and no more, for this sufficiency
is desired, not for its own sake, but for the welfare of the body,
or that we should desive to be clothed in a way befitting one’s
station, so as not to be out of keeping with those among whom
we have to live. Accordingly we ought to pray that we may
keep these things if we have them, and if we have them not,
that we may gain possession of them.

Reply Obj. 1. We should seek temporal things not in the
first but in the second place. Hence Augustine says (De
Serm. Dom. tn Monte ii. 16) : When He says that this (i.e.
the kingdom of God) is fo be sought first, He implies that the
other (i.e.temporal goods) is f0 be sought afterwards, not 1n time
but in importance, this as being our good, the other as our need.

Reply Obj. 2. Not .all solicitude about temporal things
is forbidden, but that which is superfluous and inordinate,
as stated above (Q. LV., A. 6).

Reply Obj. 3. When our mind is intent on temporal
things in order that it may rest in them, it remains im-
mersed therein ; but when it is intent on them in relation
to the acquisition of beatitude, it is not lowered by them,
but raises them to a higher level.

Reply Obj. 4. From the very fact that we ask for temporal
things not as the principal object of our petition, but as
subordinate to something else, we ask God for them in the
sense that they may be granted to us in so far as they are
expedient for salvation.
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SEVENTH ARTICLE.
WHETHER WE OUGHT TO PRAY FOR OTHERS ?

We proceed thus to the Seventh Article :—

Objection 1. It would seem that we ought not to pray for
others. In praying we ought to conform to the pattern
given by Our Lord. Now in the Lord’s Prayer we make
petitions for ourselves, not for others; thus we say: Givs
us this day our daily bread, etc. Therefore we should not
pray for others.

0bj. 2. Further, Prayer is offered that it may be heard.
Now one of the conditions required for prayer that it may
be heard is that one pray for oneself, wherefore Augustine
in commenting on Jo. xvi. 23, If you ask the Father any-
thing in My name He will give it you, says (Tract. cii.):
Everyone is heard when he prays for himself, not when he
prays for ali; wherefore He does not say simply, * He will
give it,’ but, * He will give it you.” Therefore it would seem
that we ought not to pray for others, but only for ourselves.

Obj. 3. Further, We are forbidden to pray for others, if
they are wicked, according to Jerem. vii. 16, Therefore do
not then pray for this people, . . . and do not withstand Me,
Sfor I will not hear thee. On the other hand we are not bound
to pray for the good, since they are heard when they pray
for themselves. Therefore it would seem that we ought not
to pray for others.

On the contrary, It is written (James v. 16) t Pray one for
another, that you may be saved.

I answer that, As stated above (A. 6), when we pray we
ought to ask for what we ought to desire. Now we ought to
desire good things not only for ourselves, but also for
others: for this is essential to the love which we owe to
our neighbour, as stated above (QQ. XXV., AA. 1, 12,
XXVIL, A. 2, XXXI., A. 1). Therefore charity requires
us to pray for others. Hence Chrysostom says (Hom. xiv.
in Maith.)*: Necessity binds us to pray for ourselves, fraternal
charity urges us to pray for others: and the prayer that

¢ Opus Imperfectum, falsely ascribed to St. John Chrysostom.
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fraternal charity proffers is sweeter to God than that which is
the outcome of mecessity.

Reply Obj. 1. As Cyprian says (De Orat. Dom.), We say
‘Our Father’ and not ‘ My Father, ‘ Give us’ and not
‘ Give me,’ because the Master of unity did not wish us to
pray privately, that is for ourselves alone, for He wished each
one to pray for all, even as He Himself bore all in one.

Reply 0bj. 2. It is a condition of prayer that one pray
for oneself : not as though it were necessary in order that
prayer be meritorious, but as being necessary in order that
prayer may not fail in its effect of impetration. For it
sometimes happens that we pray for another with piety
and perseverance, and ask for things relating to his salva-
tion, and yet it is not granted on account of some obstacle
on the part of the person we are praying for, according
to Jerem. xv. 1, If Moses and Samuel shall stand before Me,
My soul is not towards this people. And yet the prayer
will be meritorious for the person who prays thus out of
charity, according to Ps. xxxiv. 13, My prayer shall be
turned into my bosom, i.e. though it profit them not, I am not
deprived of my reward, as the gloss expounds it.

Reply Obj. 3. We ought to pray even for sinners, that
they may be converted, and for the just that they may
persevere and advance in holiness. Yet those who pray
are heard not for all sinners but for some : since they are
heard for the predestined, but not for those who are fore-
known to death ; even as the correction whereby we correct
the brethren, has an effect in the predestined but not in
the reprobate, according to Eccles. vii. 14, No man can
correct whom God hath despised. Hence it is written
(x Jo. v. 16) : He that knoweth his brother to sin a sin which
15 not to death, let him ask, and life shall be given to him,
who sinneth not to death. Now just as the benefit of correction
must not be refused to any man so long as he lives here
below, because we cannot distinguish the predestined
from the reprobate, as Augustine says (De Correp. et Grat.
xv.), so0 too no man should be denied the help of prayer.

We ought also to pray for the just for three reasons :
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First, because the prayers of a multitude are more easily
heard, wherefore a gloss on Rom. xv. 30, Help me in your
prayers, says: The Apostle rightly tells the lesser brethren
to pray for him, for many lesser ones, if they be united together
i1 one mind, become great, and it is impossible for the prayers
of a multitude not to obtain that which is possible to be
obtained by prayer. Secondly, that many may thank God
for the graces conferred on the just, which graces conduce
to the profit of many, according to the Apostle (2 Cor. i. 11).
Thirdly, that the more perfect may not wax proud, seeing
that they find that they need the prayers of the less perfect.

EIGHTH ARTICLE.
WHETHER WE OUGHT TO PRAY FOR OUR ENEMIES ?

We proceed thus to the Eighth Article :—

Objection 1. It would seem that we ought not to pray for
our enemies. According to Rom. xv. 4, what things soever
were written, were written for our learning. Now Holy Writ
contains many imprecations against enemies; thus it is
written (Ps. vi. 11) : Let all my enemies be ashamed and be

. . troubled, let them be ashamed and be troubled* very
speedily. Therefore we too should pray against rather
than for our enemies.

ObYj. 2. Further, To be revenged on one’s enemies is
harmful to them. But holy men seek vengeance of their
enemies according to Apoc. vi. 10, How long, . . . dost Thou
not . . . revenge our blood on them that dwell on earth 7 Where-
fore they rejoice in being revenged on their enemies,
according to Ps. lvii. 11, The just shall rejoice when he shall
see the revemge. Therefore we should not pray for our
enemies, but against them.

0bj. 3. Further, Man’s deed should not be contrary to
his prayer. Now sometimes men lawfully attack their
enemies, else all wars would be unlawful, which is opposed
to what we have said above (Q. XL., A. 1). Therefore we
should not pray for our enemies.

* Vulg.,—Let them be turned back and be ashamed.
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On the contrary, 1t is written (Matth. v. 44): Pray for
them that persecute and calumniate you.

I answer that, To pray for another is an act of charity, as
stated above (A. 7). Wherefore we are bound to pray for
our enemies in the same manner as we are bound to love
them. Now it was explained above in the treatise on
charity (Q. XXV., AA. 8, 9), how we are bound to love
our enemies, namely, that we must love in them their
nature, not their sin ; and that to love our enemies in general
is a matter of precept, while to love them in individual is
not a matter of precept, except in the preparedness of the
mind, so that a man must be prepared to love his enemy
even in the individual and to help him in a case of necessity,
or if his enemy should beg his forgiveness. But to love
one’s enemies absolutely in the individual, and to assist
them, is an act of perfection.

In like manner it is a matter of obligation that we should
not exclude our enemies from the general prayers which we
offer up for others : but it is a matter of perfection, and not
of obligation, to pray for them individually, except in certain
special cases. o

Reply Obj. 1. The imprecations contained in Holy Writ
may be understood in four ways. First, according to the
custom of the prophets o foretell the future under the veil
of an imprecation, as Augustine states (De Serm. Dom. in
Monte i. 21). Secondly, in the sense that certain temporal
evils are sometimes inflicted by God on the wicked for their
correction, Thirdly, because they are understood to be
pronounced, not against the men themselves, but against
the kingdom of sin, with the purpose, to wit, of destroying
sin by the correction of men. Fourthly, by way of con.
formity of our will to the Divine justice with regard to the
damnation of those who are obstinate in sin.

Reply Obj. 2. As Augustine states in the same book (i. 22),
the martyrs’ vengeance is the overthrow of the kingdom of sin,
because they suffered so much while it reigned ¢ or as he says
again (QQ. Vei. et Nov. Test. Ixviii.), their prayer for vengeance
1s expressed mot in words but in their minds, even as the blood
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of Abel cried from the earth. They rejoice in vengeance not
for its own sake, but for the sake of Divine justice.

Reply Obj. 3. 1t is lawful to attack one’s enemies, that
they may be restrained from sin : and this is for their own
good and for the good of others. Consequently it is even
lawful in praying to ask that temporal evils be inflicted on
our enemies in order that they may mend their ways.
Thus prayer and deed will not be contrary to one another.

NINTH ARTICLE.
WHETHER THE SEVEN PETITIONS OF THE LORD’'S PRAYER
ARE FITTINGLY ASSIGNED ?

We proceed thus to the Ninth Article :—

Objection 1. It would seem that the seven petitions of the
Lord’s Prayer are not fittingly assigned. It is useless to
ask for that to be hallowed which is always holy. But the
name of God is always holy, according to Luke i. 49, Holy
s His name. Again, His kingdom is everlasting, according
to Ps. cxliv. 13, Thy kingdom is a kingdom of all ages.
Again, God’s will is always fulfilled, according to Isa. xlIvi. 10,
All My will shall be done. Therefore it is useless to ask for
the name of God to be hallowed, for His kingdom to come, and
for His-will to be done.

0bj. 2. Further, One must withdraw from evil before
attaining good. Therefore it seems unfitting for the petitions
relating to the attainment of good to be set forth before
those relating to the removal of evil.

Ob. 3. Further, One asks for a thing that it may be given
to one. Now the chief gift of God is the Holy Ghost, and
those gifts that we receive through Him. Therefore the
petitions seem to be unfittingly assigned, since they do not
correspond to the gifts of the Holy Ghost.

0bj. 4. Further, According to Luke, only five petitions
are mentioned in the Lord’s Prayer, as appears from the
eleventh chapter. Therefore it was superfluous for Matthew
to mention seven.

Obj. 5. Further, It seems useless to seek to win the
benevolence of one who forestalls us by his benevolence.
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Now God forestalls us by His benevolence, since He first
hath loved us (1 Jo. iv. 19). Therefore it is useless to preface
the petitions with the words, Our Father Who art in heaven,
which seem to indicate a desire to win God’s benevolence.

On the contrary, The authority of Christ, who composed
this prayer, suffices.

I answer that, The Lord’s Prayer is most perfect, because,
as Augustine says (ad Probam Ep. cxxx. 12), if we pray
rightly and fittingly, we can say nothing else but what 1s contasned
in this prayer of Our Lord. For since prayer interprets our
desires, as it were, before God, then alone is it right to
ask for something in our prayers when it is right that we
should desire it. Now in the Lord’s Prayer not only do
we ask for all that we may rightly desire, but also in the
order wherein we ought to desire them, so that this prayer
not only teaches us to ask, but also directs all our affections.
Thus it is evident that the first thing to be the object of our
desire is the end, and afterwards whatever is directed to
the end. Now our end is God towards Whom our affections
tend in two ways: first, by our willing the glory of God,
secondly, by willing to enjoy His glory. The first belongs
to the love whereby we love God in Himself, while the
second belongs to the love whereby we love ourselves in
God. Wherefore the first petition is expressed thus:
Hallowed be Thy name, and the second thus : Thy kingdom
come, by which we ask to come to the glory of His kingdom.

To this same end a thing directs us in two ways : in one
way, by its very nature, in another way, accidentally.
Of its very nature the good which is useful for an end
directs us to that end. Now a thing is useful in two ways
to that end which is beatitude : in one way, directly and
principally, according to the merit whereby we merit
beatitude by obeying God, and in this respect we ask:
Thy will be done on earth as st is tn heaven ; in another way
instrumentally, and as it were helping us to merit, and in
this respect we say : Give us this day our daily bread, whether
we understand this of the sacramental Bread, the daily
use of which is profitable to man, and in which all the other
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sacraments are contained, or of the bread of the body,
so that it denotes all sufficiency of food, as Augustine says
(ad Probam, Ep. cxxx. 11), since the Eucharist is the chief
sacrament, and bread is the chief food : thus in the Gospel
of Matthew we read, supersubstantial, i.e. principal, as Jerome
expounds it.

We are directed to beatitude accidentally by the removal
of obstacles. Now there are three obstacles to our attain-
ment of beatitude. First, there is sin, which directly
excludes a man from the kingdom, according to 1 Cor. vi.
9, 10, Neither fornicators, nor idolaters, etc., shall possess the
kingdom of God ; and to this refer the words, Forgive us
our trespasses. Secondly, there is temptation which hinders
us from keeping God’s will, and to this we refer when we
say : And lead us not into temptation, whereby we do not
ask not to be tempted, but not to be conquered by tempta-
tion, which is to be led into temptation. Thirdly, there
is the present penal state which is a kind of obstacle to a
sufficiency of life, and to this we refer in the words, Deliver
us from evil. v

Reply Obj. 1. As Augustine says (De Serm. Dom. in
Mondte ii. 5), when we say, Hallowed be Thy name, we do not
mean that God's name is not holy, but we ask that men may
treat it as a holy thing, and this pertains to the diffiusion
of God’s glory among men. When we say, Thy kingdom
come, we do not imply that God is not reigning now, but we
excite in ourselves the desive for that kingdom, that it may
come to us, and that we may reign therein, as Augustine says
(ad Probam, loc. cit.). The words, Thy will be done rightly
signify, ‘ May Thy commandments be obeyed’ on earth as
in heaven, i.e. by men as well as by angels.* Hence these
three petitions will be perfectly fulfilled in the life to come ;
while the other four, according to Augustine (Enchirid.
cxv.), belong to the needs of the present life.

Reply Obj. 2. Since prayer is the interpreter of desire,
the order of the petitions corresponds with the order, not
of execution, but of desire or intention, where the end

* De Serm. Dom, in Monte ii, 6.
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precedes the things that are directed to the end, and attain-
‘ment of good precedes removal of evil.

Reply Obj. 3. Augustine (De Serm. Dom. in Monte ii. 11)
adapts the seven petitions to the gifts and beatitudes. He
says: Ifitis fear of God whereby blessed are the poor in spirit,
let us ask that God's name be hallowed among men with a
chaste fear. If it is piety whereby blessed are the meek, let
us ask that His kingdom may come, so that we become meek
and no longer resist Him. If it is knowledge whereby blessed
are they that mourn, let us pray that His will be done, for
thus we shall mourn no more. If it is fortitude whereby
blessed ave they that hunger, let us pray that our daily bread
be given to us. If it is counsel wheyveby blessed are the merciful,
let us forgive the trespasses of others that our own may be
forgiven. If it is understanding whereby blessed are the
pure in heart, let us pray lest we have a double heart by seeking
after worldly things which are the occasion of our temptations.
If it is wisdom whereby blessed are the peacemakers for they
shall be called the children of God, let us pray to be delivered
Jrom evil : for if we be delivered we shall by that very fact
become the free children of God.

Reply Obj. 4. According to Augustine (Enchir. cxvi.),
Luke included not seven but five petitions in the Lord’s Prayer,
Jor by omitting it, he shows that the third petition is a kind
of repetition of the two that precede, and thus helps us to
understand ¢t ; because, to wit, the will of God tends chiefly
to this—that we come to the knowledge of His holiness
and to reign together with Him. Again the last petition
mentioned by Matthew, Deliver us from evil, is omitted by
Luke, so that each one may know himself to be delivered from
evil if he be not led into temptation.

Reply Obj. 5. Prayer is offered up to God, not that we
may bend Him, but that we may excite in ourselves the
confidence to ask : which confidence is excited in us chiefly
by the consideration of His charity in our regard, whereby
He wills our good—wherefore we say: Owur Father, and
of His excellence, whereby He is able to fulfil jt—wherefore
we say : Who art in heaven.
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TENTH ARTICLE.
WHETHER PRAYER IS PROPER TO THE RATIONAL CREATURE ?

We proceed thus to the Tenth Article :—

Objection 1. It would seem that prayer is not proper to
the rational creature. Asking and receiving apparently
belong to the same subject. But receiving is becoming
also to uncreated Persons, viz. the Son and Holy Ghost.
Therefore it is competent to them to pray : for the Son said
(Jo. xiv. 16) : I will ask My (Vulg.—the) Father, and the
Apostle says of the Holy Ghost (Rom. viii. 26) : The Spirit
. . . asketh for us.

Obj. 2. Angels are above rational creatures, since they
are intellectual substances. Now prayer is becoming to
the angels, wherefore we read in the psalm (xcvi. 7) : Adors
Him, all you His angels. Therefore prayer is not proper
to the rational creature.

0bj. 3. Further, The same subject is fitted to pray as is
fitted to call upon God, since this consists chiefly in prayer.
But dumb animals are fitted to call upon God, according
te Ps. cxlvi. 9, Who giveth to beasts their food and to the young
ravens that call upon Him. Therefore prayer is not proper
to the rational creatures.

On the comtrary, Prayer is an act of reason, as stated
above (A. 1). But the rational creature is so called from
his reason. Therefore prayer is proper to the rational
creature.

I answer that, As stated above (ibid.), prayer is an act
of reason, and consists in beseeching a superior ; just as
command is an act of reason, whereby an inferior is directed
to something. Accordingly prayer is properly competent
to one to whom it is competent to have reason, and a
superior whom he may beseech. Now nothing is above
the Divine Persons ; and dumb animals are devoid of reason.
Therefore prayer is unbecoming both the Divine Persons
and dumb animals, and it is proper to the rational creature.

Reply Obj. 1. Receiving belongs to the Divine Persons
in respect of their nature, whereas prayer belongs to one
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who receives through grace. The Son is said to ask or
pray in respect of His assumed, i.e. His human, nature
and not in respect of His Godhead : and the Holy Ghost
is said to ask, because He makes us ask.

Reply Obj. 2. As stated in the First Part (Q. LXXIX.,
A. 8), intellect and reason are not distinct powers in us:
but they differ as the perfect from the imperfect. Hence
intellectual creatures which are the angels are distinct
from rational creatures, and sometimes are included under
them. In this sense prayer is said to be proper to the
rational creature.

Reply Obj. 3. The young ravens are said to call upon
God, on account of the natural desire whereby all things,
each in its own way, desire to attain the Divine goodness.
Thus too dumb animals are said to obey God, on account
of the natural instinct whereby they are moved by God.

ELEVENTH ARTICLE.
WHETHER THE SAINTS IN HEAVEN PRAY FOR US?

We proceed thus to the Eleventh Article :—

Objection 1. It would seem that the saints in heaven do
not pray for us. A man’s action is more meritorious for
himself than for others. But the saints in heaven do not
merit for themselves, neither do they pray for themselves,
since they are already established in the term. Neither
therefore do they pray for us.

0bj. 2. Further, The saints conform their will to God
perfectly, so that they will only what God wills. Now
what God wills is always fulfilled. Therefore it would be
useless for the saints to pray for us.

Obj. 3. Further, Just as the saints in heaven are above
so are those in Purgatory, for they can no longer sin. Now
those in Purgatory do not pray for us, on the contrary we
pray for them. Therefore neither do the saints in heaven
pray for us.

Obj. 4. Further, If the saints in heaven pray for us, the
prayers of the higher saints would be more efficacious ; and
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so we ought not to implore the help of the lower saints’
prayers but only of those of the higher saints.

0bj. 5. Further, The soul of Peter is not Peter. If
therefore the souls of the saints pray for us, so long as
they are separated from their bodies, we ought not to call
upon Saint Peter, but on his soul, to pray for us: yet the
Church does the contrary. The saints therefore do not
pray for us, at least before the resurrection.

On the contrary, It is written (2 Machab. xv. 14) : This is
- -« he that prayeth much for the people, and for all the
holy city, Jeremias the prophet of God.

I answer that, As Jerome says (Cont. Vigilant. 6), the error
of Vigilantius consisted in saying that while we live, we
can pray one for another ; but that after we are dead, none of
our prayers for others can be heard, seeing that not even the
martyrs’ prayers are granted when they pray for their blood
to be avenged. But this is absolutely false, because, since
prayers offered for others proceed from charity, as stated
above (AA. 7, 8), the greater the charity of the saints in
heaven, the more they pray for wayfarers, since the latter
can be helped by prayers: and the more closely they are
united to God, the more are their prayers efficacious : for
the Divine order is such that lower beings receive an over-
flow of the excellence of the higher, even as the air receives
the brightness of the sun. Wherefore it is said of Christ
(Heb. vii. 25) : Going to God by His own power . . . to make
intercession for us* Hence Jerome says (Cont. Vigilant.,
loc. cit.) : If the apostles and martyrs while yet in the body
and having to be solicitous for themselves, can pray for others,
how much more now that they have the crown of victory and
triumph. ,

Reply Obj. 1. The saints in heaven, since they are blessed,
have no lack of bliss, save that of the body’s glory, and
for this they pray. But they pray for us who lack the
ultimate perfection of bliss : and their prayers are efficacious

* Vulg.—He is able to save for ever them that come to God by Him,
always living to make intercession for us.
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in impetrating through their previous merits and through
God’s acceptance.

Reply Obj. 2. The saints impetrate whatever God wishes
to take place through their prayers : and they pray for that
which they deem will be granted through their prayers
according to God’s will.

Reply 0Obj. 3. Those who are in Purgatory, though they
are above us on account of their impeccability, yet they are
below us as to the pains which they suffer: and in this
respect they are not in a condition to pray, but rather in
a condition that requires us to pray for them.

Reply Obj. 4. It is God’s will that inferior beings should
be helped by all those that are above them, wherefore we
ought to pray not only to the higher but also to the lower
saints ; else we should have to implore the mercy of God
alone. Nevertheless it happens sometimes that prayers
addressed to a saint of lower degree are more efficacious,
either because he is implored with greater devotion, or
because God wishes to make known his sanctity.

Reply Obj. 5. 1t is because the saints while living merited
to pray for us, that we invoke them under the names by
which they were known in this life, and by which they are
better known to us : and also in order to indicate our belief
in the resurrection, according to the saying of Exodus iii. 6,
I am the God of Abraham, etc.

TWELFTH ARTICLE.
WHETHER PRAYER SHOULD BE VOCAL ?

We proceed thus to the Twelfth Article ;—

Objection 1. It would seem that prayer ought not to be
vocal. As stated above (A. 4), prayer is addressed chiefly to
God. Now God knows the language of the heart. There-
fore it is useless to employ vocal prayer.

Obj. 2. Further, Prayer should lift man’s mind to God,
as stated above (A. 1, ad 2). But words, like other sensible
objects, prevent man from ascending to God by contem-
plation. Therefore we should not use words in our prayers.
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0%j. 3. Further, Prayer should be offered to God in secret,
according to Matth. vi. 6, But thou, when thou shalt pray,
enter into thy chamber, and having shut the door, pray to
thy Father in secret. But prayer loses its secrecy by being
expressed vocally. Therefore prayer should not be vocal.

On the contrary, It is written (Ps. cxli. 2) : I cried to the
Lord with my voice, with my voice I made supplication to the
Lord.

I answer that, Prayer is twofold, common and individual.
Common prayer is that which is offered to God by the
ministers of the Church representing the body of the faith-
ful: wherefore such-like prayer should come to the knowledge
of the whole people for whom it is offered : and this would
not be possible unless it were vocal prayer. Therefore it is
reasonably ordained that the ministers of the Church should
say these prayers even in a loud voice, so that they may
come to the knowledge of all.

On the other hand individual prayer is that which is
offered by any single person, whether he pray for himself
or for others; and it is not essential to such a prayer as
this that it be vocal. And yet the voice is employed in
such-like prayers for three reasons. First, in order to excite
interior devotion, whereby the mind of the person praying
is raised to God, because by means of external signs, whether
of words or of deeds, the human mind is moved as regards
apprehension, and consequently also as regards the affecs
tions. Hence Augustine says (ad Probam, Ep. cxxx. 9) that
by means of words and other signs we arouse ourselves more
effectively to an increase of holy desires. Hence then alone
should we use words and such-like signs when they help
to excite the mind internally. But if they distract or in
any way impede the mind we should abstain from them ;
and this happens chiefly to those whose mind is sufficiently
prepared for devotion without having recourse to those
signs. Wherefore the Psalmist (Ps. xxvi. 8) said: My
heart hath said to Thee: ‘ My face hath sought Thee, and
we read of Anna (1 Kings i. 13) that she spoke in her heart.
Secondly, the voice is used in praying as though to pay
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a debt, so that man may serve God with all that he has
from God, that is to say, not only with his mind, but also
with his body : and this applies to prayer considered especi-
ally as satisfactory. Hence it is written (Osee xiv. 3):
Take away all iniquity, and receive the good : and we will
render the calves of our lips. Thirdly, we have recourse
to vocal prayer, through a certain overflow from the
soul into the body, through excess of feeling, according
to Ps. xv. 9, My heart hath been glad, and my tongue hath
rejoiced.

Reply 0bj. 1. Vocal prayer is employed, not in order to
tell God something He does not know, but in order to lift
up the mind of the person praying or of other persons
to God.

Reply Obj. 2. Words about other matters distract the
mind and hinder the devotion of those who pray: but
words signifying some object of devotion lift up the mind,
especially one that is less devout.

Reply Obj. 3. As Chrysostom says,* our Lord forbids one
to pray in presence of others in order that one may be seen
by others. Hence when you pray, do nothing strange to draw
men’s attention, either by shouting so as to be heard by others,
or by openly striking the heart, or extending the hands, so as
to be seen by many. And yet, according to Augustine (De
Serm. Dom. tn Monte ii. 3), it is not wrong to be seen by men,
but to do this or that in order to be seen by men.

THIRTEENTH ARTICLE.

WHETHER ATTENTION IS A NECESSARY CONDITION OF
PRAYER ?

We proceed thus to the Thirteenth Article :—

Objection 1. It would seem that attention is a necessary
condition of prayer. It is written (Jo. iv. 24): God ¢s
a spirit, and they that adore Him must adore Him tn spirit
and in truth. But prayer is not in spirit unless it be atten-

* Hom. xiii, in the Opus Imperfectum falsely ascribed to St. John
Chrysostom.
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tive. Therefore attention is a necessary condition of
prayer.

Obj. 2. Further, Prayer is the ascent of the mind to God.*
But the mind does not ascend to God if the prayer is in-
attentive. Therefore attention is a necessary condition of
prayer.

0bj. 3. Further, It is a necessary condition of prayer
that it should be altogether sinless. Now if a man allows
his mind to wander while praying he is not free of sin, for
he seems to make light of God ; even as if he were to speak
to another man without attending to what he was saying.
Hence Basil sayst that the Divine assistance is to be implored,
not lightly, nor with a mind wandering hither and thither :
because he that prays thus not only will not obtain what he asks,
nay sather will he provoke God to anger. Therefore it would
seem a necessary condition of prayer that it should be
attentive.

On the contrary, Even holy men sometimes suffer from
a wandering of the mind when they pray, according to
Ps. xxxix. 13, My heart hath forsaken me. 4

I answer that, This question applies chiefly to vocal
prayer. Accordingly we must observe that a thing is
necessary in two ways. First, a thing is necessary because
thereby the end is better obtained : and thus attention is
absolutely necessary for prayer. Secondly, a thing is said
to be necessary when without it something cannot obtain
its effect. Now the effect of prayer is threefold. The first is
an effect which is common to all acts quickened by charity,
and this is merit. In order to realize this effect, it is not
necessary that prayer should be attentive throughout ;
because the force of the original intention with which one
sets about praying renders the whole prayer meritorious,
as is the case with other meritorious acts, The second
effect of prayer is proper thereto, and con‘%ists in impetra-
tion : and again the original intention, to which God looks
chiefly, suffices to obtain this effect. But if the original

* Damascene, De Fide Orth. iii. 24.
t De Constit. Monach. i.
II-11. 3 5
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intention is lacking, prayer lacks both merit and impetra-
tion : because, as Gregory* says, God hears not the prayer
of those who pay mo attention to their prayer. The third
effect of prayer is that which it produces at once; this
is the spiritual refreshment of the mind, and for this
effect attention is a necessary condition: wherefore it is
written (x Cor. xiv. 14): If I pray in a tongue, . . . my
understanding is without fruit.

It must be observed, however, that there are three kinds
of attention that can be brought to vocal prayer: one
which attends to the words, lest we say them wrong, another
which attends to the sense of the words, and a third, which
attends to the end of prayer, namely, God, and to the
thing we are praying for. That last kind of attention is
most necessary, and even idiots are capable of it. More-
over this attention, whereby the mind is fixed on God, is
sometimes so strong that the mind forgets all other things,
as Hugh of St. Victor states.f}

Reply Obj. 1. To pray in Spirit and in truth is to set
about praying through the instigation of the Spirit, even
though afterwards the mind wander through weakness.

Reply Obj. 2. The human mind is unable to remain aloft
for long on account of the weakness of nature, because
human weakness weighs down the soul to the level of
inferior things: and hence it is that when, while praying,
the mind ascends to God by contemplation, of a sudden
it wanders off through weakness.

Reply Obj. 3. Purposely to allow one’s mind to wander
in prayer is sinful and hinders the prayer from having
fruit. It is against this that Augustine says in his Rule
(Ep. ccxi): When you pray God with psalms and hymns,
let your mind attend to that which your lips pronounce. But
to wander in mind unintentionally does not deprive prayer
of its fruit. Hence Basil says (loc. cit.) : If you are so truly
weakened by sin that you are unable to pray attentively, strive
as much as you can to curb yourself, and God will pardon

* Hugh of St. Victor, Expos. in Reg. S. Aug. iii.
t De Modo Orands ii.
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you, seesng that you are unable to stand sn His presence in
a becoming manner, not through mnegligence but through

Jrasity.
FOURTEENTH ARTICLE.
WHETHER PRAYER SHOULD LAST A LONG TIME ?

We proceed thus to the Fourteenth Article :—

Objection 1. It would seem that prayer should not be
continual. It is written (Matth. vi. ) : When you are
praying, speak not much. Now one who prays a long time
needs to speak much, especially if his be vocal prayer.
Therefore prayer should not last a long time.

0bj. 2. Further, Prayer expresses the desire. Now a
desire is all the holier according as it is centred on one
thing, according to Ps. xxvi. 4, One thing I have asked of
the Lord, this will I seek after. Therefore the shorter prayer
is, the more is it acceptable to God.

Obj. 3. Further, It seems to be wrong to transgress the
limits fixed by God, especially in matters concerning Divine
worship, according to Exod. xix. 21 : Charge the people, lest
they should have a mind to pass the limits to see the Lord,
and a very great multitude of them should perish. But God
has fixed for us the limits of prayer by instituting the Lord’s
Prayer (Matth. vi.). Therefore it is not right to prolong
our prayer beyond its limits.

Obj. 4. On the contrary, It would seem that we ought to
pray continually. For Our Lord.said (Luke xvii. 1): We
ought always to pray, and not to faint: and it is written
(1 Thess. v. 17) : Pray without ceasing.

I answer that, We may speak about prayer in two ways :
first, by considering it in itself ; secondly, by considering it
in its cause. The cause of prayer is the desire of charity,
from which prayer ought to arise : and this desire ought to
be in us continually, either actually or virtually, for the
virtue of this desire remains in whatever we do out of
charity ; and we ought to do all things to the glory of God
(x Cor. x. 31). From this point of view prayer ought to
be continual : wherefore Augustine says (ad Probam, Ep.
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cxxx. ) : Faith, hope and charity are by themselves a prayer
of continual longing. But prayer, considered in itself,
cannot be continual, because we have to be busy about
other works, and, as Augustine says (ib4d.), we pray to God
with our lips at certain intervals and seasoms, in order to
admonish ourselves by means of such-like signs, to take note
of the amount of our progress in that desirve, and to arouse
ourselves more eagerly to an increase thereof. Now the
quantity of a thing should be commensurate with its end,
for instance the quantity of the dose should be commen-
surate with health. And so it is becoming that prayer
should last long enough to arouse the fervour of the interior
desire : and when it exceeds this measure, so that it cannot
be continued any longer without causing weariness, it
should be discontinued. Wherefore Augustine says (ad
Probam, Ep. cxxx.) : Itis said that the brethren in Egypt make
Sfrequent but very short prayers, rapid ejaculations, as it were,
lest that vigilant and erect attention which is so necessary in
prayer slacken and languish, through the strain being pro-
longed. By so doing they make it sufficiently clear not only
that this attention must not be forced if we are unable to keep
1t up, but also that if we are able to continue, 1t should not be
broken off too soon. And just as we must judge of this in
private prayers by considering the attention of the person
praying, so too, in public prayers we must judge of it by
considering the devotion of the people.

Reply Obj. 1. As Augustine says (ad Probam, loc. cit.), to
pray with many words is not the same as to pray long;
to speak long is one thing, to be devout long is another. For
it is writien that our Lord passed the whole night in prayer,
and that He * prayed the longer ’ in order to set us an example.
Further on he says: When praying say lttle, yet pray much
8o long as your attention is fervent. For to say much in prayer
$s fo discuss your need in too many words : whereas to pray
much is to knock at the door of Him we pray, by the continuous
and devout clamour of the heart. Indeed this business 1s
Srequently done with groans rather than with words, with tears
rather than with speech.
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Reply Obj. 2. Length of prayer consists, not in praying
for many things, but in the affections persisting in the
desire of one thing.

Reply Obj. 3. Our Lord instituted this prayer, not that
we might use no other words when we pray, but that in
our prayers we might have none but these things in view,
no matter how we express them or think of them.

Reply 0bj. 4. One may pray continually, either through
having a continual desire, as stated above; or through
praying at certain fixed times, though interruptedly ; or
by reason of the effect, whether in the person who prays—
because he remains more devout even after praying, or in
some other person—as when by his kindness a man incites
another to pray for him, even after he himself has ceased

praying.
FIFTEENTH ARTICLE.
WHETHER PRAYER IS MERITORIOUS ?

We proceed thus to the Fifteenth Article :—

Objection 1. It would seem that prayer is not meritorious.
All merit proceeds from grace. But prayer precedes grace;
since even grace is obtained by means of prayer, according
to Luke xi. 13, (How much more) will your Father from
heaven give the good Spirit to them that ask Him ! Therefore
prayer is not a meritorious act.

0bj. 2. Further, If prayer merits anything, this would
seem to be chiefly that which is besought in prayer. Yet
it does not always merit this, because even the saints’
prayers are frequently not heard ; thus Paul was not heard
when he besought the sting of the flesh to be removed from
him. Therefore prayer is not a meritorious act.

0bj. 3. Further, Prayer is based chiefly on faith, accord-
ing to James i. 6, But let him ask in faith, nothing wavering.
Now faith is not sufficient for merit, as instanced in those
who have lifeless faith. Therefore prayer is not a meri-
torious act.

On the contrary, A gloss on the words of Ps. xxxiv. 13,
My prayer shall be turned into my bosom, explains them as
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meaning, {f my prayer does not profit them, yet shall not I
be deprived of my reward. Now reward is not due save to
merit. Therefore prayer is meritorious.

I answer that, As stated above (A. 13), prayer, besides
causing spiritual consolation at the time of praying, has
a twofold efficacy in respect of a future effect, namely,
efficacy in meriting and efficacy in impetrating. Now
prayer, like any other virtuous act, is efficacious in meriting,
because it proceeds from charity as its root, the proper
object of which is the eternal good that we merit to enjoy.
Yet prayer proceeds from charity through the medium of
religion, of which prayer is an act, as stated above (A. 3),
and with the concurrence of other virtues requisite for the
goodness of prayer, viz. humility and faith. For the offering
of prayer itself to God belongs to religion, while the desire
for the thing that we pray to be accomplished belongs to
charity. Faith is necessary in reference to God to Whom
we pray; that is, we need to believe that we can obtain
from Him what we seek. Humility is necessary on the part
of the person praying, because he recognizes his neediness.

‘ Devotion too is necessary: but this belongs to religion,
for it is its first act and a necessary condition of all its
secondary acts, as stated above (Q. LXXXII., AA. 1, 2).

As to its efficacy in impetrating, prayer derives this from
the grace of God to Whom we pray, and Who instigates us
to pray. Wherefore Augustine says (De Verb. Dom., Serm.
cv. 1) : He would not urge us to ask, unless He were willing
to give,; and Chrysostom* says: He never refuses to grant
our prayers, since in His loving-kindness He urged us not to
Jaint in praying.

Reply Obj. 1. Neither prayer nor any other virtuous act
is meritorious without sanctifying grace. And yet even
that prayer which impetrates sanctifying grace proceeds
from some grace, as from a gratuitous gift, since the very
act of praying is a gift of God, as Augustine states (De
Persever. xxiii.).

* Cf. Catena Aurea of S. Thomas on Luke xviii, The words as
quoted are not to be found in the works of Chrysostom,
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Reply 0bj. 2. Sometimes the merit of prayer regards
chiefly something distinct from the object of one’s peti-
tion. For the chief object of merit is beatitude, whereas the
direct object of the petition of prayer extends sometimes
to certain other things, as stated above (AA. 6, 7). Accord-
ingly if this other thing that we ask for ourselves be not
useful for our beatitude, we do not merit it ; and sometimes
by asking for and desiring such things we lose merit, for
instance if we ask of God the accomplishment of some sin,
which would be an impious prayer. And sometimes it is
not necessary for salvation, nor yet manifestly contrary
thereto ; and then although he who prays may merit eternal
life by praying, yet he does not merit to obtain what he asks
for. Hence Augustine says (Liber Sentent. Prosperi sent.
ccxii) : He who faithfully prays God for the necessaries
of this life, is both mercifully heard, and mercifully not heard.
For the physician knows better than the sick man what is
good for the disease. For this reason, too, Paul was not heard
when he prayed for the removal of the sting in his flesh,
because this was not expedient. If, however, we pray for
something that is useful for our beatitude, through being
conducive to salvation, we merit it not only by praying, but
also by doing other good deeds : therefore without any doubt
we receive what we ask for, yet when we ought to receive it
since certain things are not denied us, but are deferved that
they may be granted at a suitable time, according to Augustine
(Tract. cii. ¢n Joan.): and agail this may be hindered if
we persevere not in asking for it. Wherefore Basil says
(De Constit. Monast. i.): The reason why sometimes thou
hast asked and not received, is because thou hast asked amiss,
either inconsistently, or lightly, or because thow hast asked for
what was not good for thee, or because thou hast ceased asking.
Since, however, a man cannot condignly merit eternal life for
another, as stated above (I.-II., Q. CXIV,, A. 6), it follows
that sometimes one cannot condignly merit for another
things that pertain to eternal life. For this reason we are
not always heard when we pray for others, as stated
above (A. 7, ad 2, 3). Hence it is that four conditions are
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laid down ; namely, to ask—for ourselves—things necessary
for salvation—piously—perseveringly ; when all these four
concur, we always obtain what we ask for.

Reply Obj. 3. Prayer depends chiefly on faith, not for
its efficacy in meriting, because thus it depends chiefly on
charity, but for its efficacy in impetrating, because it is
through faith that man comes to know of God’s omni-
potence and mercy, which are the source whence prayer
impetrates what it asks for.

SIXTEENTH ARTICLE.

WHETHER SINNERS IMPETRATE ANYTHING FROM GOD BY
THEIR PRAYERS ?

We proceed thus to the Sixteenth Article :—

Objection 1. It would seem that sinners impetrate nothing
from God by their prayers. It is written (Jo. ix. 31)!
We know that God doth not hear sinmers ; and this agrees
with the saying of Prov. xxviii. 9, He that turneth away his
ears from hearing the law, his prayer shall be an abomination.
Now an abominable prayer impetrates nothing from God.
Therefore sinners impetrate nothing from God.

Obj. 2. Further, The just impetrate from God what they
merit, as stated above (A. 15, @ 2). But sinners cannot
merit anything, since they lack grace and charity which is
the power of godiiness, according to a gloss on 2 Tim. iii. 5,
Having an appearance indeed of godliness, but denying the
power thereof ; and so their prayer is impious, and yet piety
is required in order that prayer maybe impetrative,as stated
above (A. 15, ad 2). Therefore sinners impetrate nothing
by their prayers.

O0bj. 3. Further, Chrysostom* says: The Father is un-
willing to hear the prayer which the Son has not inspired.
Now in the prayer inspired by Christ we say : Forgive us
our trespasses as we forgive them that trespass against us :
and sinners do not fulfil this. Therefore either they lie in

* Hom. xiv. in the Opus Imperfectum falsely ascribed to S. John
Chrysostom,
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saying this, and so are unworthy to be heard, or, if they do
not say it, they are not heard, because they do not observe
the form of prayer instituted by Christ.

On the contrary, Augustine says (Tract. xliv. super Joan.) :
If God were nmot to hear simmers, the publican would have
vainly said : Lord, be merciful to me a sinner ; and Chrysos-
tom* says: Ewveryone that asketh shall receive, that is to say
whether he be righteous or sinful.

I answer that, In the sinner, two things are to be con-
sidered, his nature which God loves, and the sin which
He hates. Accordingly when a sinner prays for something
as sinner, i.e. in accordance with a sinful desire, Gods hears
him not through mercy but sometimes through vengeance
when He allows the sinner to fall yet deeper into sin. For
God refuses in mercy what He grants in anger, as Augustine
declares (Tract. Ixxiii. #n Joan.). On the other hand God
hears the sinner’s prayer if it proceed from a good natural
desire, not out of justice, because the sinner does not merit
to be heard, but out of pure mercy,t provided however he
‘fulfil the four conditions given above, namely, that he
beseech for himself things necessary for salvation, piously
and perseveringly.

Reply Obj. 1. As Augustine states (Tract. xliv. super
Joan.), these words were spoken by the blind man before
being anointed, i.e. perfectly enlightened, and consequently
lack authority. And yet there is truth in the saying if it
refers to a sinner as such, in which sense also the sinner’s
prayer is said to be an abomination.

Reply Obj. 2. There can be no godliness in the sinner’s
prayer as though his prayer were quickened by a habit of
virtue : and yet his prayer may be godly in so far as he asks
for something pertaining to godliness. Even so a man
who has not the habit of justice is able to will something
just, as stated above (Q. LIX., A. 2). And though his
prayer is not meritorious, it can be impetrative, because
merit depends on justice, whereas impetration rests on grace.

Reply Obj. 3. As stated above (A. 7, ad 1) the Lord’s

* Hom. xviii. of the same Opus Imperfectum. t Ci. A, 15, ad 1.
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Prayer is pronounced in the common person of the whole
Church: and so if anyone say the Lord’s Prayer while
unwilling to forgive his neighbour’s trespasses, he lies not,
although his words do not apply to him personally : for
they are true as referred to the person of the Church, from
which he is excluded by merit, and consequently he is
deprived of the fruit of his prayer. Sometimes, however,
a sinner is prepared to forgive those who have trespassed
against him, wherefore his prayers are heard, according
to Ecclus. xxviii, 2, Forgive thy neighbour if he hath hurt
thee, and then shall thy sins be forgiven to thee when thou
prayest.

SEVENTEENTH ARTICLE.

WHETHER THE PARTS OF PRAYER ARE FITTINGLY DESCRIBED
AS SUPPLICATIONS, PRAYERS, INTERCESSIONS, AND
THANKSGIVINGS ?

We proceed thus to the Seventeenth Article :—

Objection 1. It would seem that the parts of prayer are
unfittingly described as supplications, prayers, intercessions,
and thanksgivings. Supplication would seem to be a kind
of adjuration. Yet, according to Origen (Super Maith.
Tract. xxxv.), @ man who wishes o live according to the gospel
need not adjure another, for if it be unlawful to swear, it is also
simlawful to adjure. Therefore supplication is unfittingly
reckoned a part of prayer.

0bj. 2. Further, According to Damascene (De Fide Orth.
iii. 24), to pray is to ask becoming things of God. Therefore it is
unfitting to distinguish prayers from intercessions.

0bj. 3. Further, Thanksgivings regard the past, while
the others regard the future. But the past precedes the
future. Therefore thanksgivings are unfittingly placed
after the others.

On the contrary suffices the authority of the Apostle
(r Tim. ii. 1).

I answer that, Three conditions are requisite for prayer.
First, that the person who prays should epproach God
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Whom he prays : this is signified in the word prayer, because
prayer is the raising up of one’s mind to God. The second
is that there should be a petition, and this is signified in
the word sntercession. In this case sometimes one asks for
something definite, and then some say it is ¢utercession
properly so called, or we may ask for something indefinitely,
for instance to be helped by God, or we may simply indicate
a fact, as in Jo. xi. 3, Behold, he whom Thou lovest is sick,
and then they call it ¢nsinuation. The third condition is
the reason for impetrating what we ask for: and this either
on the part of God, or on the part of the person who asks.
The reason of impetration on the part of God is His sanctity,
on account of which we ask to be heard, according to
Dan. ix. 17, 18, For Thy own sake, incline, O God, Thy ear ;
and to this pertains supplication (obsecratio), which means
a pleading through sacred things, as when we say, Through
Thy nativity, deliver us, O Lord. The reason for impetra-
tion on the part of the person who asks is thanksgiving ;
since through giving thanks for benefits received we merit to
recetve yet greater bemefits, as we say in the collect.* Hence
a gloss on 1 Tim. ii. 1 says that sn the Mass, the consecration
1s preceded by supplication, in which certain sacred things are
called to mind ; that prayers are in the consecration itself, in
which especially the mind should be raised up to God;
and that ¢nfercessions are in the petitions that follow, and
thanksgivings at the end.

We may notice these four things in several of the Church’s
collects. Thus in the collect of Trinity Sunday the words,
Almighty eternal God belong to the offering up of prayer
to God; the words, Who hast given to Thy servanis, etc.
belong to thanksgiving ; the words, grant, we beseech Thee,
belong to intercession ; and the words at the end, Through
Our Lord, etc. belong to supplication.

In the Conferences of the Fathers (ix., cap. 11, seqq.) we
read: Supplication is bewailing ome’s sins; prayey s
vowing something to God ; iniercession is praying for others

* Ember Friday in September and Postcommunion of the common
of & Confessor Bishop.
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thanksgiving is offered by the mind to God in ineffable ecstasy.
The first explanation, however, is the better.

Reply Obj. 1. Supplication is an adjuration not for the
purpose of compelling, for this is forbidden, but in order
to implore mercy.

Reply Obj. 2. Prayer in the general sense includes all the
things mentioned here; but when distinguished from the
others it denotes properly the ascent to God.

Reply Obj. 3. Among things that are diverse the past
precedes the future ; but the one and same thing is future
before it is past. Hence thanksgiving for other benefits
precedes intercession : but one and the same benefit is first
sought, and finally, when it has been received, we give
thanks for it. Intercession is preceded by prayer whereby
we approach Him of Whom we ask : and prayer is preceded
by supplication, whereby through the consideration of God’s
goodness we dare approach Him.



QUESTION LXXXIV,
OF ADORATION.
(In Three Articles.)

IN due sequence we must consider the external acts of
latria, and in the first place, adoration whereby one uses
one’s body to reverence God ; secondly, those acts whereby
some external thing is offered to God ; thirdly, those acts
whereby something belonging to God is assumed.

Under the first head there are three points of inquiry :
(r) Whether adoration is an act of latria? (2) Whether
adoration denotes an internal or an external act? (3)
Whether adoration requires a definite place ?

FIRST ARTICLE.
WHETHER ADORATION IS AN ACT OF LATRIA OR RELIGION ?

We proceed thus to the First Article i—

Objection 1. 1t would seem that adoration is not an act of
latria or religion. The worship of religion is due to God
alone. But adoration is not due to God alone: since we
read (Gen. xviii. 2) that Abraham adored the angels; and
(3 Kings i. 23) that the prophet Nathan, when he was come
in to king David, worshipped him bowing down to the ground.
Therefore adoration is not an act of religion.

0Yj. 2. Further, The worship of religion is due to God
as the object of beatitude, according to Augustine (De Crv.
Dei x. 3) : whereas adoration is due to Him by reason of His
majesty, since a gloss on Ps. xxviii. 2, Adore ye the Lord in
His holy court, says: We pass from these courts into the court
where we adore His majesty. Therefore adoration is not an
act of latria.

0Yj. 3. Further, The worship of one same religion is due

69



Q.84.Art,1  THE “SUMMA THEOLOGICA ” 70

to the three Persons. But we do not adore the three Persons
with one adoration, for we genuflect at each separate
invocation of Them.* Therefore adoration is not an act of
latria.

On the contrary are the words quoted, Matth. iv. 101
The Lord thy God shalt thou adore and Him only shalt thou
serve.

I answer that, Adoration is directed to the reverence of the
person adored. Now it is evident from what we have said
(Q. LXXXI., AA. 2, 4) that it is proper to religion to show
reverence to God. Hence the adoration whereby we adore
God is an act of religion.

Reply Obj. 1. Reverence is due to God on account of
His excellence, which is communicated to certain creatures
not in equal measure, but according to a measure of pro-
portion ; and so the reverence which we pay to God, and
which belongs to latria, differs from the reverence which
we pay to certain excellent creatures ; this belongs to dulia,
and we shall speak of it further on (Q. CIII.). And since
external actions are signs of internal reverence, certain
external tokens significative of reverence are offered to
creatures of excellence, and among these tokens the chief
is adoration : yet there is one thing which is offered to God
alone, and that is sacrifice. Hence Augustine says (De
Civ. Dei x. 4) : Many tokens of Divine worship are employed
in doing honour to men, either through excessive humility,
or through pernicious flattery ; yet so that those to whom these
honours are given are recognized as being men to whom we
owe esteem and reverence and even adoration if they be far
above us. But who ever thought it his duty to sacrifice to any
other than one whom he either knew or deemed or pretended to
be a God ? Accordingly it was with the reverence due to an
excellent creature that Nathan adored David ; while it was
the reverence due to God with which Mardochaeus refused to
adore Aman fearing lest he should transfer the honour of his
God to a man (Esther xiii. 14).

Again with the reverence due to an excellent creature

¢ At the adoration of the Cross, on Good Friday.
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Abraham adored the angels, as did also Josue (Jos. v. 15) t
though we may understand them to have adored, with the
adoration of latria, God Who appeared and spoke to them
in the guise of an angel. It was with the reverence due to
God that John was forbidden to adore the angel (Apoc.
xxii. ), both to indicate the dignity which he had acquired
through Christ, whereby man is made equal to an angel ;
wherefore the same text goes on: I am thy fellow-servant
and of thy brethren; as also to exclude any occasion of
idolatry, wherefore the text continues: Adore God.

Reply Obj. 2. Every Divine excellency is included in His
majesty : to which it pertains that we should be made
happy in Him as in the sovereign good.

Reply Obj. 3. Since there is one excellence of the three
Divine Persons, one honour and reverence is due to them
and consequently one adoration. It is to represent this
that where it is related (Gen. xviii. 2) that three men
appeared to Abraham, we are told that he addressed one,
saying : Lord, if I have found favour in thy sight, etc. The
triple genuflexion represents the Trinity of Persons, not a
difference of adorations.

SECOND ARTICLE.
WHETHER ADORATION DENOTES AN ACTION OF THE BODY ?

We proceed thus to the Second Article :—

Objection 1. It would seem that adoration does not denote
an act of the body. It is written (Jo. iv. 23): The true
adorers shall adore the Father in spirit and in truth. Now
what is done in spirit has nothing to do with an act of the
body. Therefore adoration does not denate an act of the
body.

0bj. 2. Further, The word adoration is taken from oratio
(prayer). But prayer consists chiefly in an interior act,
according to 1 Cor. xiv. 15, I will pray with the spirit, I
will pray also with the understanding. Therefore adoration
denotes chiefly a spiritual act.

0bj. 3. Further, Acts of the body pertain to sensib
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knowledge : whereas we approach God not by bodily but’
by spiritual sense, Therefore adoration does not denote
an act of the body.

On the contrary, A gloss on Exod. xx. 5, Thou shall not
adore them, nor serve them, says : Thou shalt neither worship
them in mind, nor adore them outwardly.

I answer that, As Damascene says (De Fide Orth. iv. 12),
since we are composed of a twofold nature, intellectual
and sensible, we offer God a twofold adoration; namely,
a spiritual adoration, consisting in the internal devotion
of the mind; and a bodily adoration, which consists in
an exterior humbling of the body. And since in all acts
of latria that which is without is referred to that which
is within as being of greater import, it follows that exterior
adoration is offered on account of interior adoration, in
other words we exhibit signs of humility in our bodies in
order to incite our affections to submit to God, since it is
connatural to us to proceed from the sensible to the
intelligible.

Reply Obj. 1. Even bodily adoration is done in spirit, in
so far as it proceeds from and is directed to spiritual devotion.

Reply Obj. 2. Just as prayer is primarily in the mind,
and secondarily expressed in words, as stated above
(Q. LXXXIII., A. 12), so too adoration consists chiefly in
an interior reverence of God, but secondarily in certain
bodily signs of humility; thus when we genuflect we
signify our weakness in comparison with God, and when
we prostrate ourselves we profess that we are nothing of
ourselves.

Reply Obj. 3. Though we cannot reach God with the
senses, our mind is urged by sensible signs to approach God.

THIRD ARTICLE.
WHETHER ADORATION REQUIRES A DEFINITE PLACE ?

We proceed thus to the Third Article :—
Objection 1. It would seem that adoration does not require
a definite place. It is written (Jo. iv. 21) : The hour cometh,



73 ADORATION Q. 84. ART. 3

when you shall neither on this mountain, nor tn Jerusalem,
adore the Father ; and the same reason seems to apply to
other places. Therefore a definite place is not necessary
for adoration.

0bj. 2. Further, Exterior adoration is directed to interior
adoration. But interior adoration is shown to God as
existing everywhere. Therefore exterior adoration does not
require a definite place.

OYj. 3. Further, The same God is adored in the New as
in the Old Testament. Now in the Old Testament they
adored towards the west, because the door of the Tabernacle
looked to the east (Exod. xxvi. 18 seqq.). Therefore for the
same reason we ought now to adore towards the west, if
any definite place be requisite for adoration.

On the contrary, It is written (Isa. Ivi. 7) ¢ My house shall
be called the house of prayer, which words are also quoted
(Jo. ii. 16).

I answer that, As stated above (A. 2), the chief part of
adoration is the internal devotion of the mind, while the
secondary part is something external pertaining to bodily
signs. Now the mind internally apprehends God as not
comprised in a place ; while bodily signs must of necessity
be in some definite place and position. Hence a definite
place is required for adoration, not chiefly, as though it
were essential thereto, but by reason of a certain fittingness,
like other bodily signs.

Reply Obj. 1. By these words Our Lord foretold the
cessation of adoration, both according to the rite of the
Jews who adored in Jerusalem, and according to the rite
of the Samaritans who adored on Mount Garizim. For
both these rites ceased with the advent of the spiritual
truth of the Gospel, according to which a sacrifice is offered
to God én every place, as stated in Malach. i. I1.

Reply Obj. 2. A definite place is chosen for adoration, not
on account of God Who is adored, as though He were
enclosed in a place, but on account of the adorers; and
this for three reasons. First, because the place is con-
secrated, so that those who pray there conceive a greater

-1, 3 6
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devotion and are more likely to be heard, as may be seen
in the prayer of Solomon (3 Kings viii). Secondly, on
account of the sacred mysteries and other signs of holiness
contained therein. Thirdly, on account of the concourse
of many adorers, by reason of which their prayer is more
likely to be heard, according to Matt. xviii. 20, Where
there are two or three gathered together in My name, there
am I in the midst of them.

Reply Obj. 3. There is a certain fittingness in adoring
towards the east. First, because the Divine majesty is
indicated in the movement of the heavens which is from
the east. Secondly, because Paradise was situated in the
east according to the Septuagint version of Gen. ii. 8, and
so we signify our desire to return to Paradise. Thirdly,
on account of Christ Who is the light of the world,* and is
called the Orient (Zach. vi. 12); Who mounteth above the
heaven of heavens to the east (Ps. lxvii. 34), and is expected
to come from the east, according to Matth. xxiv. 27, 4s
lightning cometh out of the east, and appeareth even into the
west ; 5o shall also the coming of the Son of Man be.

* Jo. viil. 12; ix. 5.



QUESTION LXXXV.

OF SACRIFICE,
(In Four Articles.)

IN due sequence we must consider those acts whereby
external things are offered to God. These give rise to a
twofold consideration : (1) Of things given to God by the
faithful ; (2) Of vows, whereby something is promised to
Him,

Under the first head we shall consider sacrifices, oblations,
first-fruits, and tithes. About sacrifices there are four
points of inquiry ¢+ () Whether offering a sacrifice to God
is of the law of nature? (2) Whether sacrifice should be
offered to God alone ? (3) Whether the offering of a sacrifice
is a special act of virtue? (4) Whether all are bound to
offer sacrifice ?

FIRST ARTICLE.

WHETHER OFFERING A SACRIFICE TO GOD IS OF THE LAW
OF NATURE ?

We proceed thus to the First Article i—

Objection 1. It would seem that offering a sacrifice to
God is not of the natural law. Things that are of the natural
law are common among all men. Yet this is not the case
with sacrifices : for we read of some, e.g. Melchisedech (Gen.
xiv. 18), offering bread and wine in sacrifice, and of certain
animals being offered by some, and others by others.
Therefore the offering of sacrifices is not of the natural law.

Obj. 2. Further, Things that are of the natural law were
observed by all just men. Yet we do not read that Isaac
offered sacrifice ; nor that Adam did so, of whom neverthe=
less it is written (Wis. x. 2) that wisdom brought him out

7R
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of his sin. Therefore the offering of sacrifice is not of the
natural law.

0bj. 3. Further, Augustine says (De Civ. Des x. 5, 19)
that sacrifices are offered in significance of something. Now
words which are chief among signs, as he again says (De
Doct. Christ. ii. 3), signify, not by nature but by convention,
according to the Philosopher (Peri Herm. i. 2). Therefore
sacrifices are not of the natural law.

On the contrary, At all times and among all nations there
has always been the offering of sacrifices. Now that which
is observed by all is seemingly natural. Therefore the
offering of sacrifices is of the natural law.

I answer that, Natural reason tells man that he is subject
to a higher being, on account of the defects which he per-
ceives in himself, and in which he needs help and direction
from someone above him: and whatever this superior
being may be, it is known to all under the name of God.
Now just as in natural things the lower are naturally subject
to the higher, so too it is a dictate of natural reason in
accordance with man’s natural inclination that he should
tender submission and honour, according to his mode, to
that which is above man. Now the mode befitting to man
is that he should employ sensible signs in order to signify
anything, because he derives his knowledge from sensibles.
Hence it is a dictate of natural reason that man should
use certain sensibles, by offering them to God in sign of
the subjection and honour due to Him, like those who
make certain offerings to their lord in recognition of his
authority. Now this is what we mean by a sacrifice, and
consequently the offering of sacrifice is of the natural law.

Reply Obj. 1. As stated above (I.-II., Q. XCV.,, A. 2),
certain things belong generically to the natural law, while
their determination belongs to the positive law ; thus the
natural law requires that evildoers should be punished ;
but that this or that punishment should be inflicted on
them is a matter determined by God or by man. In like
manner the offering of sacrifice belongs generically to the
natural law, and consequently all are agreed on this point,
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but the determination of sacrifices is established by God
or by man, and this is the reason for their difference.

Reply Obj. 2. Adam, Isaac and other just men offered
sacrifice to God in a manner befitting the times in which
they lived, according to Gregory, who says (Moral. iv. 3)
that in olden times original sin was remitted through the
offering .of sacrifices. Nor does Scripture mention all the
sacrifices of the just, but only those that have something
special connected with them. Perhaps the reason why
we read of no sacrifice being offered by Adam may be that,
as the origin of sin is ascribed to him, the origin of sanctifi-
cation ought not to be represented as typified in him.
Isaac was a type of Christ, being himself offered in sacrifice ;
and so there was no need that he should be represented as
offering a sacrifice.

Reply Obj. 3. It is natural to man to express his ideas
by signs, but the determination of those signs depends on
man’s pleasure.

SECOND ARTICLE.
WHETHER SACRIFICE SHOULD BE OFFERED TO GOD ALONE ?

We proceed thus to the Second Article i—

Objection 1. It would seem that sacrifice should not be
offered to the most high God alone. Since sacrifice ought
to be offered to God, it would seem that it ought to be
offered to all such as are partakers of the Godhead. Now
holy men are made pariakers of the Divine nature, according
to 2 Pet. i. 4-; wherefore of them is it written (Ps. Ixxxi. 6) 1
I have said, You are gods: and angels too are called sons
of God, according to Job i. 6. Thus sacrifice should be
offered to all these.

0bj. 2. Further, The greater a person is the greater the
honour due to him from man. Now the angels and saints
are far greater than any earthly princes: and yet the
subjects of the latter pay them much greater honour, by
prostrating before them, and offering them gifts, than is
jmplied by offering an animal or any other thing in sacrifice.
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Much more therefore may one offer sacrifice to the angels
and saints.

Obj. 3. Further, Temples and altars are raised for the
offering of sacrifices. Yet temples and altars are raised to
angels and saints. Therefore sacrifices also may be offered
to them.

On the contrary, It is written (Exod. xxii. 20) ! He that
sacrificeth to gods shall be put to death, save only to the Lord.

I answer that, As stated above (A. 1), a sacrifice is offered
in order that something may be represented. Now the
sacrifice that is offered outwardly represents the inward
spiritual sacrifice, whereby the soul offers itself to God
according to Ps. L. 19, 4 sacrifice to God is an afflicted spirit,
since, as stated above (Q. LXXXI., A. 7; Q. LXXXIV.,,
A. 2), the outward acts of religion are directed to the inward
acts. Again the soul offers itself in sacrifice to God as its
beginning by creation, and its end by beatification : and
according to the true faith God alone is the creator of our
souls, as stated in the First Part (QQ. XC., A. 3; CXVIII,,
A. 2), while in Him alone the beatitude of our soul consists,
as stated above (I.-IL., QQ. I., A. 8; II., A. 8; III,
AA. 1, 7, 8). Wherefore just as to God alone ought we to
offer spiritual sacrifice, so too ought we to offer outward
sacrifices to Him alone : even so 11 our prayers and praises
we proffer significant words to Him to Whom in our hearts
we offer the things which we designate thereby, as Augustine
states (De Civ. Des x. 19). Moreover we find that in every
country the people are wont to show the sovereign ruler
some special sign of honour, and that if this be shown to
anyone else, it is a crime of high-treason. Therefore, in
the Divine law, the death punishment is assigned to those
who offer Divine honour to another than Gd.

Reply 0bj. 1. The name of the Godhead is communicated
to certain ones, not equally with God, but by participation ;
hence neither is equal honour due to them.

Reply 0bj. 2. The offering of a sacrifice is measured not
by the value of the animal killed, but by its signification,
for it is done in honour of the sovereign Ruler of the whole
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universe. Wherefore, as Augustine says (De Civ. Dei x.,
loc. cit.), the demons rejoice, not in the stench of corpses, but
in recesving divine honours.

Reply Obj. 3. As Augustine says (De Civ. Dei viii. 19), we
do mot raise temples and priesthoods to the martyrs, because
not they but their God is our God. Wherefore the priest says
not1 I offer sacrifice to thee, Peter or Paul. But we give
thanks to God for thesr triumphs, and urge ourselves to imitate
them.

THIRD ARTICLE.

WHETHER THE OFFERING OF SACRIFICE IS A SPECIAL ACT
OF VIRTUE ?

We proceed thus to the Third Article 1—

Objection 1. It would seem that the offering of sacrifice
is not a special act of virtue. Augustine says (De Civ. Dei
X. 6) 1 A true sacrifice is any work done that we may cleave
to God in holy fellowship. But not every good work is a
special act of some definite virtue. Therefore the offering
of sacrifice is not a special act of a definite virtue.

Obj. 2. Further, The mortification of the body by fasting
belongs to abstinence, by continence belongs to chastity,
by martyrdom belongs to fortitude. Now all these things
seem to be comprised in the offering of sacrifice, according
to Rom. xii. 1, Present your bodies a living sacrifice. Again
the Apostle says (Heb. xiii. 16): Do not forget to do good
and to impart, for by such sacrifices God’s favour is obtained.
Now it belongs to charity, mercy and liberality to do good
and to impart. Therefore the offering of sacrifice is not a
special act of a definite virtue.

Obj. 3. Further, A sacrifice is apparently anything offered
to God. Now many things are offered to God, such as
devotion, prayer, tithes, first-fruits, oblations, and holo-
causts. Therefore sacrifice does not appear to be a special
act of a definite virtue.

On the contrary, The Law contains special precepts about
sacrifices, as appears from the beginning of Leviticus.

I answer that, As stated above (I.-II., Q. XVIII., AA. 6, 7),
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where an act of one virtue is directed to the end of
another virtue it partakes somewhat of its species; thus
when a man thieves in order to commit fornication, his
theft assumes, in a sense, the deformity of fornication, so
that even though it were not a sin otherwise, it would be
a sin from the very fact that it was directed to fornication.
Accordingly, sacrifice is a special act deserving of praise in
that it is done out of reverence for God ; and for this reason
it belongs to a definite virtue, viz. religion. But it happens
that the acts of the other virtues are directed to the reverence
of God, as when a man gives alms of his own things for God’s
sake, or when a man subjects his own body to some affliction
out of reverence for God ; and in this way the acts also of
other virtues may be called sacrifices. On the other hand
there are acts that are not deserving of praise save through
being done out of reverence for God : such acts are properly
called sacrifices, and belong to the virtue of religion.

Reply Obj. 1. The very fact that we wish to cling to
God in a spiritual fellowship pertains to reverence for
God ! and consequently the act of any virtue assumes the
character of a sacrifice through being done in order that
we may cling to God in holy fellowship.

Reply Obj. 2. Man’s good is threefold. There is first his
soul’s good which is offered to God in a certain inward
sacrifice by devotion, prayer and other like interior acts!
and this is the principal sacrifice. The second is his body’s
good, which is, so to speak, offered to God in martyrdom,
and abstinence or continency. The third is the good which
consists of external things ; and of these we offer a sacrifice
to God, directly when we offer our possessions to God
immediately, and indirectly when we share them with our
neighbour for God’s sake.

Reply Obj. 3. A sacrifice, properly speaking, requires
that something be done to the thing which is offered to
God, for instance animals were slain and burnt, the bread
is broken, eaten, blessed. The very word signifies this,
since sacrifice is so called because a man does something
sacred (facit sacrum). On the other hand an oblation is
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properly the offering of something to God even if nothing
be done thereto, thus we speak of offering money or bread
at the altar, and yet nothing is done to them. Hence
every sacrifice is an oblation, but not conversely. First-
Jruits are oblations, because they were offered to God,
according to Deut. xxvi.,, but they are not a sacrifice,
because nothing sacred was done to them. T4ithes, however,
are neither a sacrifice nor an oblation, properly speaking,
because they are not offered immediately to God, but to
the ministers of Divine worship.

FOURTH ARTICLE.
WHETHER ALL ARE BOUND TO OFFER SACRIFICES ?

We proceed thus to the Fourth Article :— ‘

Objection 1. It would seem that all are not bound to offer
sacrifices. The Apostle says (Rom. iii. 19)t What things
soever the Law speaketh, it speaketh to them that are in the
Law. Now the law of sacrifices was not given to all, but
only to the Hebrew people. Therefore all are not bound
to offer sacrifices.

Obj. 2. Further, Sacrifices are offered to God in order to
signify something. But not everyone is capable of under-
standing these significations. Therefore not all are bound
to offer sacrifices.

0bj. 3. Further, Priests* are so called because they offer
sacrifice to God. But all are not priests. Therefore not all
are bound to offer sacrifices.

On the contrary, The offering of sacrifices is of the natural
law, as stated above (A. 1). Now all are bound to do that
which is of the natural law. Therefore all are bound to
offer sacrifice to God.

I answer that, Sacrifice is twofold, as stated above (A. 2).
The first and principal is the inward sacrifice, which all are
bound to offer, since all are obliged to offer to God a devout
mind. The other is the outward sacrifice, and this again

* Sacerdotes : Those who give or administer sacred things (sacra
dantes) : cf. 1 Cor. iv, 1,
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is twofold. There is a sacrifice which is deserving of praise
merely through being offered to God in protestation of our
subjection to God: and the obligation of offering this
sacrifice was not the same for those under the New or the
Old Law, as for those who were not under the Law. For
those who are under the Law are bound to offer certain
definite sacrifices according to the precepts of the Law,
whereas those who were not under the Law were bound to
perform certain outward actions in God’s honour, as became
those among whom they dwelt, but not definitely to this
or that action.—The other outward sacrifice is when the
outward actions of the other virtues are performed out of
reverence for God ; some of which are a matter of precept ;
and to these all are bound, while others are works of
supererogation, and to these all are not bound.

Reply Obj. 1. All were not bound to offer those particular
sacrifices which were prescribed in the Law : but they were
bound to some sacrifices inward or outward, as stated above.

Reply Obj. 2. Though all do not know explicitly the power
of the sacrifices, they know it implicitly, even as they have
implicit faith, as stated above (Q. II., AA. 6, 7).

Reply Obj. 3. The priests offer those sacrifices which are
specially directed to the Divine worship, not only for them-
selves but also for others. But there dre other sacrifices,
which anyone can offer to God for himself, as explained
above (AA. 2, 3).



QUESTION LXXXVI.
OF OBLATIONS AND FIRST-FRUITS,
(In Four Articles.)

WE must next consider oblations and first-fruits. Under
this head there are four points of inquiry: (1) Whether
any oblations are necessary as a matter of precept ? (2) To
whom are oblations due ? (3) Of what things they should
be made? (4) In particular, as to first-fruits, whether
men are bound to offer them ?

FIRST ARTICLE.

WHETHER MEN ARE UNDER A NECESSITY OF PRECEPT TO
MAKE OBLATIONS ?

We proceed thus to the First Article (—

Objection 1. It would seem that men are not bound by
precept to make oblations. Men‘are not bound, at the time
of the Gospel, to observe the ceremonial precepts of the
Old Law, as stated above (L-II., Q. CIII., AA. 3, 4). Now
the offering of oblations is one of the ceremonial precepts
of the Old Law, since it is written (Exod. xxiii. 14) : Three
times every year you shall celebrate feasits with Me, and
further on (verse 15): Thou shalt not appear empty before
Me. Therefore men are not now under a necessity of
precept to make oblations.

0bj. 2. Further, Before they are made, oblations depend
on man’s will, as appears from Our Lord’s saying (Matth,
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