SPECIAL MORAL THEOLOGY: THE VIRTUES OF PRUDENCE, FORTITUDE AND TEMPERANCE; AND CHASTITY
I. INTRODUCTION
CLASS ONE: WELCOME
Moral Theology
1. What is Moral Theology? According to Grisez (See WIW) in the “The Way of the Lord Jesus Christ” Vol. One, page 6, “Moral Theology reflects upon the truths of the faith, but it is less concerned to round out the Christian view of reality than to make clear how faith should shape Christian life, both the lives of the individual Christians and the life of the Church”.
2. Moral Theology deals with the behavior of men. In a general way, it looks at how the action of man takes him to God, his ultimate destiny. It also shows us how to measure the “moral value of human actions” i.e. their goodness or badness. 
3. “Special” moral theology looks at those aspects that are “strictly personal”. Justice considers the more social dimension of man so it is not considered here as such. We study those aspects of man’s behavior which should lead him to attain his ultimate end i.e. “the good”. It considers how he should use his faculties obtain this end. 
4. This course takes the new approach of all recent subjects; it is “personalistic” in the sense that the focus is more on the person than it was in subjects prior to the II Vatican Council. It takes into account the “subject” who is living what is under consideration in this Course. And while it tries to be very specific and precise about the various definitions and connections between the different concepts of the subject matter, it also tries to show the development of these definitions over time. It begins with Sacred Scripture, the revealed Word of God. It looks at what the Fathers said then the later development in the Middle Ages and Modern Times, thus it also tries to look at some of the more recent issues which touch on the subject matter.
5. As this is a subject of theology we have a good chance of success in grasping the subject matter. Like all subjects of Theology, we have revelation and faith. We have the guidance of the Church. We have the written and studied experiences of the most brilliant and holiest men who have ever lived. We have the wonderful practical experience of saints and sinners. There are only two difficulties that impeding getting this knowledge into our brains: laziness or a poor conveying mechanism i.e. the teaching process!
6. Another point with regard to method. There was a Swiss “Educationalist” called Jean Piaget (1896–1980) (see WIW). I am not a big fan of his method, but this material does follow a “rough” derivative of one of his theories. We touch much of the material more than once, at first in a more general way, then later in a more specific way. One reason for this is that “repetitio est mater studiorum” (repetition is the mother of learning). We try to see what is involved at a glance, then a little more deeply then a little more deeply still! Keeping a picture in our mind of the aim and content of the Course from the beginning is helpful, which is what this method is about.
7. And another aspect of the method followed in this Course! There is a list of questions at the end of each class. They are also all put onto a separate sheet. These can guide you in your study of this subject. The “written examination” will consist of a selection of these questions. These questions should be read often and tried to be answered. Each question seems to open a small gap in our “mind”. When we read the notes or listen in class the material there will fill in this gap. So we should be continually opening up gaps in our mind by going over the questions, and reading and listening to the class notes to fill our brain with the material! Some sample questions would be: When did St Thomas Aquinas (See WIW) live? When did St Augustine live (See WIW)? When did St Josemaria live (See WIW)? When did Aristotle (see WIW) live?
8. In a way the Course is divided into four clearly distinct units or sections i.e. the three Cardinal virtues i.e. Prudence, Fortitude and Temperance, and the Chastity. Even though Chastity is part of the virtue of Temperance as the Course unfolds we will see that it is appropriate to have a section of its own.
Some Aspects of Virtue: Aristotle
7. What is virtue? The Course looks at three of the Cardinal virtues, in particular i.e. Prudence, Fortitude and Temperance. But what is virtue. Let us begin with “The Giant” upon whose shoulders we all stand if we want to say anything at all about virtue. Aristotle arrives at the essential definition of moral virtue as “a state of character or a habit enabling us to choose the mean between excess and defect with regards to actions and passions or feelings”. More or less Aristotle’s definition of virtue: It is a habit of choosing the mean between two extremes with regard to an action or a feeling. It means development of one our capacities, and means self-mastery. It is to acquire excellence in a particular area, and also makes the person more humanly excellent. He is realizing his human potential.
8. While most ethical theories are action-based, Aristotle's ethics is not. Action-based ethical theories usually concern themselves with how to apply a criterion (or criteria) to a particular situation. While philosophers like Kant or Mill would ask "What ought I to do in this situation?", Aristotle would ask "What kind of character do I want to have?". Aristotle's ethics, then, is character-based---even to the extent that for Aristotle any right action flows directly from the character. Character is the basis of action. “I chose to do this action because I have this virtue”.
9. It should be noted that for Aristotle virtue is something you attain after a long process. First, one must be educated in physical (gymnastics, wrestling) and mental (mathematics) disciplines (music is also important and fall under both physical and mental). That is, the virtuous person must first be trained in both the body and the soul. Secondly, one needs friends, wealth, and beauty. You might notice that Aristotle also says these things go with happiness as well. This is because for Aristotle happiness and virtue go hand in hand: "Happiness is an activity of the soul who lives in accordance with virtue." Happiness relies on the condition that the virtuous person will act virtuously on a consistent basis. Happiness is not a state of mind, but the ongoing activity of acting virtuously.
10. So, what is virtue? Virtue consists in knowing how to act appropriately in certain situations, and your knowledge of what is appropriate relies mainly on your education and your habits. A virtuous action is a "mean" between two extremes. For example, bravery is the middle-point between cowardice (deficiency) and foolhardiness (excess). The man of "practical wisdom" i.e. Prudence (phronimos), as Aristotle calls him, is aware of the extremes on both ends and is able to choose the "middle way" that is appropriate. You should note that the "golden mean", as it is called, is not the same for everyone. While my mean might be three beers at a party, yours might be more or less. This is not to say it's "subjective" but that each person has his own objective golden mean. Aristotle puts it this way: "It's easy to be angry, but to be angry at the right time, for the right reason, at the right person and in the right intensity must truly be brilliant".
11. The capacity to determine what the mean is depends on one's education, training, and character. The wise man will know how to act consistently in each case. The untrained character will either fall into deficiency or excess. Aristotle does not provide any hard and fast rules for determining the mean, and he says the mean is different for each person. Moreover, your capacity to choose the mean is not an expression of a "free will," but rather flows from your character. The virtuous character will naturally deliberate in a way that results in the appropriate action each time. He also says that we cannot expect in ethics the same precision and exactness we find in the sciences. The source for the above few paragraphs is Aristotle’s Nicomachean Ethics
12. One way to consider the subject is that we continually move from a “natural” consideration to a more “supernatural” understanding of virtue; from the serene and noble Greek Pagan’s lifestyle to the life style of the modern Christian trying to live holiness in the middle of the world; from the virtues of citizenship to the virtues of holiness.
ST JOSEMARIA
13. For this reason we will quote St Josemaria. He has a way of writing about virtue which is refreshing. The Christian understanding of virtue is different from Aristotle. It includes faith, which enlightens reason, and charity or love, understood as grace, which provides a drive and enthusiasm to be virtuous which would be inexplicable for a pagan! See GAF ONE
Virtues can be “perfect” or imperfect”.
14. A so called “perfect” virtue, morally considered, is an essentially good operative habit, that gives both the power and the impulse to do readily that which befits rational nature so as to achieve true happiness. Perfect virtue dwells in a free faculty, that is one that is itself free or one that is under the control of freedom. Imperfect virtue' may be in a power not under the control of freedom or independent of it. Wisdom, Science and Understanding are imperfect virtues of the speculative reason; Art is an imperfect virtue of the practical reason. Prudence is a perfect virtue of intellect. The moral virtues are perfect virtues; justice referring to actions, Fortitude and Temperance to the passions. Imperfect virtues make a man capable of good work; perfect virtues make a man good.
Virtues can be Natural and Supernatural.
15. Theologically considered, virtue is a habit that inclines us to act in view of our supernatural duty, and gives us the capacity to do so, in imitation of the perfect exemplar of Christian life, namely, Christ our Lord, and so to achieve our supernatural happiness. The natural virtues differ from the supernatural virtues in the following ways:
i. In respect of the different kinds of good to which they dispose one. The natural virtues aim at rational good manifested by reason; the supernatural, at Christian conduct manifested by reason illuminated through faith, revealing more than rational good, namely, a supernatural good.
ii. The natural moral virtues, if acquired, give facility in action and induce one to act rightly; the supernatural give the faculty of supernatural action, each in its proper sphere, but they do not give facility of action.
iii. Natural virtues are strengthened by natural acts; supernatural virtues are strengthened by God on account of meritorious acts.
iv. Natural virtues if acquired exclude their contrary vices; supernatural virtues exist and are exercised in spite of their contraries, for they are given in order that passion may be subdued.
VIRTUE IN GENERAL
16. We said above that in this subject we will try to show the development of various topics considered over time. Below we begin with this approach, beginning with virtue in the Sacred Scripture, then look at what the Fathers said then the later development in the Middle Ages etc. It is somewhat skeletal but the important thing is t realize that the “definition of virtue” did not appear suddenly with a recent “self-help” book ,for example the “Seven habits of highly effective managers”!
Virtue in Sacred Scripture
17. We do not find in Sacred Scripture an exhaustive list of virtues. Neither do we find a systematic presentation nor even the definition of virtue. We do find however examples of “actions” which lead to God and others that take one away from God.
18. The word that is used for virtue is “Areté” i.e. a Greek word used in the Septuagint. Although it is usually translated as “virtue” sometimes it is translated as “glory” (of God). Arete in its basic sense, means excellence of any kind. In its earliest appearance in Greek, this notion of excellence was ultimately bound up with the notion of the fulfillment of purpose or function: the act of living up to one's full potential. The word actually means something closer to "being the best you can be," or "reaching your highest human potential”.
Some examples from the Old Testament:
19. Is 42:8 and Zac 6:13. It is used to express the power of God. (RSV) Isaiah: "I am the LORD, that is my name; my glory I give to no other”. Zechariah “6:13 It is he who shall build the temple of the LORD, and shall bear royal honor, and shall sit and rule upon his throne”. In Wisdom 4:1, it is used to express the attitude of a devout man towards God. “Better than this is childlessness with virtue, for in the memory of virtue is immortality, because it is known both by God and by men”. In Wisdom 8:7, it has the “fourfold” division of the cardinal virtues. “And if any one loves righteousness, her labors are virtues; for she teaches self-control and Prudence, justice and courage; nothing in life is more profitable for men than these”.
Some examples from the New Testament
20. Virtue designates the power and the glory of God (2 Peter 2:9) “then the Lord knows how to rescue the godly from trial, and to keep the unrighteous under punishment until the day of judgment”. And also the moral attitude of man (Phil 4:8) “Finally, brethren, whatever is true, whatever is honorable, whatever is just, whatever is pure, whatever is lovely, whatever is gracious, if there is any excellence, if there is anything worthy of praise, think about these things”.
21. Most writers agree that in the New Testament the word “arête” includes both Christian virtue and also the operative capacity of man. In each case though, in the New Testament virtue is the result of both the Holy Spirit and man. In Gal 5:22 the virtues are the fruit of the Holy Spirit, the action of God (they are gifts) and at the same time fruit of people. “But the fruit of the Spirit is love, joy, peace, patience, kindness, goodness, faithfulness etc.”
The Notion of Virtue amongst the Fathers.
22. Initially Christian writers that deal with “the virtues” go through the virtues and vices that appear in Sacred Scripture (Ephesians 4:22-32; Colossians 3:5 etc; 2 Peter 1:5-7). See Supplementary Notes
23. In particular they emphasize the virtues which refer to Eschatological Issues. It is only later on, when they dialogue with the Contemporary Philosophers, do the Fathers use the framework of virtues of the Greek Philosophers i.e. the Stoics. There is no systemization as such; we see this more in the Middle Ages.
24. Both Clement of Rome (See WIW) (+100) and Clement of Alexandria (See WIW) had treatises on virtue. Saint John Cassian (See WIW) (360 – 435) In his “Collationes” mentions virtue often. In this treatise he deals with the life of monks as imitating Christ. They do this through acquiring virtues, crowned with Charity. To live sacramental life means exercising virtues. A virtuous life meant faithfulness to our baptismal promises and the Word of Christ,
25. St Ambrose (see WIW) (337–397) interprets the 4 riders of the Apocalypse in an allegorical way as the four cardinal virtues i.e. Prudence, Fortitude, Temperance, justice. He uses Prov. 16:4 (The LORD has made everything for its purpose, even the wicked for the day of trouble) to speak of these virtues as cardinal virtues in 2 senses. In a fundamental sense: these 4 are the bases of all the other virtues; then in a general sense, these 4 “pervade” all other virtues.
26. St Jerome (See WIW) (347 – 420) uses the image of a “coach” (a coach; pulled by 4 horses and guided by a man) to show how the 4 virtues are what takes the “coach” to Christ.
27. St Augustine (354-430) speaks about virtues. They are unified in the love that God gives us; the love that Christ won for us. A virtue is only a true virtue if it has this love. He gives two definitions of virtue.
i. Virtue is a good quality of the mind (the spiritual part) by which we live correctly. This definition can be applied to infused virtues. St Thomas takes up this definition but adds some elements of the Philosophy of Aristotle. See the Supplementary Notes where St Thomas dealt with virtues.
ii. Virtue is what makes, whoever possesses it, good in their being and in the action. We see here that the emphasis is on the idea of habit (a stable operative disposition)
Summary of the “essence” of virtue as understood by the Fathers of the Church and Christian Tradition.
28. Virtue is an interior principal by which man moves towards God and obtains his perfection. It is an interior disposition i.e. it is something permanent. It leads a man to act according to right reason (philosophically speaking) or according to faith (for Christians). It is not simply becoming accustomed to a form of behavior or a mere habit.
29. Virtues are those principles by which a person can display all the richness of his capacity to love. Virtues are those interior principles by which a man is capable of living responsibly (i.e. freely and conscientiously) his calling to love. By means of the virtues a man can obtain by himself happiness. (Obviously with the help of God). With the virtues a man can develop all aspects of his rich capacity. This is in both the natural order and the supernatural order (the order of grace)
The constitutive elements of virtue
30. The two proper constitutive elements of a virtue i.e. what allows a man to act well and by thus acting well become good, comes from what allows him to exercise his freedom.
i. “Knowledge and love for the good”. By the virtues is meant that there is a “force” or “energy” that allows the intelligence to penetrate or discover what is attractive in the good and there is a “certain vigor” or “zeal” in our will to reach out for it.
ii. “Mastery” (not annihilation but channeling) of the passions at the service of this good. Virtue is the perfection of freedom so as to act well. Although possessing a virtue is compatible with the difficulty in carrying out the act.
31. In Christian understanding Charity is the form of all the virtues, but the virtues are not simply the virtue of Charity. We see a window into this idea or concept with the CCC 1827 “The practice of all the virtues is animated and inspired by charity, which "binds everything together in perfect harmony"; it is the form of the virtues; it articulates and orders them among themselves; it is the source and the goal of their Christian practice. Charity upholds and purifies our human ability to love, and raises it to the supernatural perfection of divine love”. We will see more about this later.
Conclusion: Virtue is a positive thing!
32. The virtues liberate the subject that possesses them from that which makes knowledge of the good difficult. But what it mainly does, is to allow the subject to be attracted to the good by having a “truer” love for the good.
33. Growing in virtue is not the result of a desire for more “self-control”. It is the desire to love the good and to do the good. A virtue is not something which is negative. It is aimed at directing or channeling feelings, affections and passions, so that they are always acting well.
34. One final thing: growing in virtue is growing in general. It is like a baby growing, it is a harmonious growth. A leg does not grow first then an arm. So our understanding or virtue maybe be helped by “analysis” but virtue is about spiritual growth which is always harmonious, ordered intrinsically well-proportioned etc.
CLASS ONE: SOME QUESTIONS
1. What is Moral Theology? What is this subject about then?
2. Explain what Aristotle means by virtue?
3. Explain the following sentence: “One way to consider the subject is that we continually move from a “natural” consideration to a more “supernatural” understanding of virtue; from the serene and noble Greek Pagan’s lifestyle to the life style of the modern Christian trying to live holiness in the middle of the world; from the virtues of citizenship to the virtues of holiness”.
4. What is the difference between “perfect” and imperfect” virtues?
5. What is the difference between Natural and Supernatural virtues?
6. Say something about how the concept of virtue appears in Sacred Scripture
7. Say something about the Notion of Virtue amongst the Fathers.
8. What are the constitutive elements of virtue?
9. Charity is the form of all the virtues” Explain a little
10. Explain how a person grows in virtue
CLASS TWO: TOPIC ONE: THE ATTAINMENT OF THE GOOD AND THE HUMAN PSYCHE.
INTRODUCTION
1. In psychology the psyche is the totality of the human mind, conscious and unconscious. The word “psyche “has a long history of use in psychology and philosophy, dating back to ancient times, and has been one of the fundamental concepts for understanding human nature from a scientific point of view. The English word soul is sometimes used synonymously, especially in older texts.
2. The human being is supposed to make moral progress! Physically he grows but he is supposed grow in “measurable goodness” i.e. virtues and grace. He is meant to get to heaven. His moral growth is a human flourishing: he improves!
3. We have many “images” of this progress. “From early times, Christian tradition has used an image based on what took place on Mount Sinai when God established the covenant with Moses. Ancient Christian writers such as Origen and St Gregory of Nyssa saw in Moses’ ascent to the mountain top an image of the purification that the Christian has to accomplish to make himself capable of contemplating and loving God. St John of the Cross uses the same image, although he calls the mountain Carmel in honor of the patroness of the Carmelite Order.
4. As in climbing a mountain, “sanctification” requires a systematic effort to reach the summit one step at a time. Thus the process of purification has been called asceticism, from the Greek word for effort or exercise. Yet one needn’t imagine a very difficult climb or an exhausting effort. Neither Sinai nor Carmel is very steep, and both have fairly easy paths to the top. The important thing is to go up little by little, savoring the view, enjoying the scents of flowers, the width of the sky, the freshness of the breezes. It is also useful to have moments of rest and recuperation. The climb takes a little effort, but its beauties are its compensation. And, in the case of the Christian life, at the summit one contemplates not just a marvelous landscape but God himself”.
5. So how is the human being designed to effect this moral growth? As CCC 1700 says: (…) It is essential to a human being freely to direct himself to this fulfillment. By his deliberate actions, the human person does, or does not, conform to the good promised by God and attested by moral conscience. Human beings make their own contribution to their interior growth; they make their whole sentient and spiritual lives into means of this growth. With the help of grace they grow in virtue, avoid sin, and if they sin they entrust themselves as did the prodigal son to the mercy of our Father in heaven. In this way they attain to the perfection of charity”.
a. Freedom, reason and tendencies in the performance of a human act. 
6. When man chooses to do something there are several factors involved, (although the whole of man is involved) his capacity to choose (freedom), his intelligence (his capacity to understand the situation) and then there is a whole complex of lesser factors namely emotional and psychological factors. So although man is free and therefore responsible for his actions, there is still a rich variety of factors that color and nuance his “willfulness” and “understanding”. That is beside his will and intellect there is what comes under the general term of affectivity.
For SOME ASPECTS OF BASIC MORALITY See Supplementary Notes.
INTELLECT (REASON) AND WILL (FREEDOM)
7. The will and the intellect have to be involved in a "human act". If the will or the intellect is not properly involved it can make it less free and therefore the individual performing the act is not responsible or has a diminished responsibility for the action.
8. Intellectual Knowledge is always required in a "human act". There are two obstacles to consider here i.e. they stop the intellect functioning properly. They are ignorance i.e. lack of knowledge; AND inadvertence i.e. lack of attention. "Wantingness or Voluntariness" is also required in a human act. There are five obstacles which prevent there being enough voluntariness and therefore responsibility could be reduced or taken away completely. The five obstacles are violence, fear, passion, habit, and certain pathological states. 
AFFECTIVITY (TENDENCIES)
9. We cannot neglect “affectivity”. (Most of these ideas come from Fr Cormac Burke’s (WIW) book “Man and Values”. Affectivity is a factor in the process of personal growth. Personal life would never be fully human if it were exclusively intellectual and voluntary. The development-fulfillment of the person does not depend only on the mind and the will, and their healthy interaction. Another factor sways or influences our choices, and that is what is loosely referred as the "heart" or, more precisely, feelings. Man is not pure intellect or pure will; he is also made up of emotions and passions. In many situations, the first movement towards acting that a person undergoes, even before any intellectual evaluation of the action itself or any freely willed choice in its regard, may be one of fear or pity or anger. "Affectivity", that emotional reaction which involves body and soul together, needs to find its proper place in personal growth, for it forms an integral part of the dynamism by which the human person develops.
10. Kant for example considered feelings a weakness. Today we are more aware of their importance; yet the rehabilitation of the emotions also runs the risk of failing to grasp the necessary synthesis and integration of the principal elements making up the human "psyche".
11. It is certainly true that neither the mind alone nor the will alone can achieve human fulfillment. But neither can affectivity or feeling on its own. The three should go together; in proper order and interrelation. Affectivity is not higher or more trustworthy than the mind or the will. Nor is it (despite some psychological theories) a third faculty in its own right, on the same level as the intellect and will. It is true that both mind and will can be in an unhealthy state; and then one's affectivity might seem to remain the only resource or support. But it is a deceptive and precarious resource: "because if the intellect has failed, if the will has failed, how can one expect affectivity to succeed? Isolated affectivity is to be trusted very much less than the two human faculties just mentioned; it is more a passivity than a type of power. What happens quickly when one tries to live on the basis of feelings, is that these recoil on coming into contact with the rigidness of reality, and the result is total disorder.
12. Pure rationalism can be cold; farsighted perhaps, but incapable of the necessary practical sacrifice to motivate itself and to inspire others. Voluntarism too can be merciless: deciding and executing without principle or respect for the rights of others. Pure emotionalism can leave a person at the mercy of feelings and of the ability of skilled practitioners to take advantage of these feelings. Modern publicity thrives on the predominant cultural sentimentalism. Paradoxically, too, it limits one's capacity to appreciate other persons and to respond to their values or needs. It is good to feel with others in their sufferings, and thus to be moved by compassion. Today, however, it is not infrequent to come across people with a great capacity for compassion, but without the will-power and persevering generosity to turn momentary compassion into any enduring help to others.
13. To go wherever one's heart leads one, is in the end to be led this way or that by passing moods of sympathy or antipathy. The person who makes this his or her philosophy easily fools themselves into a comforting conviction of being warm-hearted, while in fact they are circling more and more tightly around themselves, becoming less capable of any lasting loyalty or service to others and equally powerless to explain the ultimate loneliness into which their life leads them. 
14. Affectivity is healthy when it responds adequately, in its own proper way, to the values present in every person and situation. Affectivity will only play its due place in human development under the guidance of a properly formed mind and a soundly oriented will.
15. For example, apathy is a powerful enemy of personal development. But the remedy to an apathetic approach - say, to one's marriage, family or job - does not lie in seeking an accession of feeling or sympathy or enthusiasm - which in all likelihood will not come. An effective remedy will depend on a decision of the will based on the conscious discovery of new motives. A person is at the end of his tether, not if he lacks enthusiasm for life, but if he can find no motive for living.
16. It is nevertheless true that, in not a few cases today, affectivity may prove decisive for the rediscovery of the way of fulfillment. When one has set out on a wrong road, the sense of being blind and the feeling of being lost increase as the road is pursued, also because it leads into darkness and isolation. Then it is most probably the dissatisfaction of the heart which can turn a person back in search of light and the warm companionship of shared values.
b. Prudence, Fortitude and Temperance are virtues which guide or maintain the moral decision in the attainment of the chosen good.
17. The free decision of man to try and achieve “the good” does not occur in a vacuum. He needs support. This support can be within himself in the form of virtues or good qualities.
18. The Greek philosophers (Plato (See WIW), Aristotle) took for granted not only the idea of virtue, which signifies human rightness or character or excellence, but also the attempt to define it in that fourfold spectrum (Prudence, justice, Fortitude, Temperance). This particular intellectual framework, the formula which is called the “doctrine of virtue,” was one of the great discoveries in the history of man’s self-understanding.
19. Virtue is something acquired. Virtue is a “perfected ability” of man as a spiritual person. It allows him to continue doing actions to obtain the good easily, efficiently and almost “enjoyably”.
20. The virtues, can enable man to attain the furthest potentialities of his nature i.e. they allow him to reach his end. Very briefly considering the virtues we consider in this Course: Prudence - able to judge between actions with regard to appropriate actions at a given time. Restraint or Temperance - practicing self-control, abstention, and moderation. Courage or Fortitude - forbearance, endurance, and ability to confront fear and uncertainty, or intimidation. Chastity is the virtue which excludes or moderates the indulgence of the sexual appetite
See Supplementary notes for the topic of love and the “The Supporting Framework”.
Virtues versus Commandments as a way of “teaching” morals.
21. Another interesting point! To define the obligations of man is certainly a legitimate, even estimable, and no doubt a necessary undertaking. With a doctrine of commandments or duties, however, there is always the danger of arbitrarily drawing up a list of requirements and losing sight of the human person who “ought” to do this or that.
22. The doctrine of virtue, on the other hand, has things to say about this human person: It speaks both of the kind of being which he is when he enters the world, as a consequence of his "createdness". And the kind of being he ought to strive toward and attain—by being prudent, just, brave, and temperate. The doctrine of virtue is one form of the doctrine of obligation; but one by nature free of regimentation and restriction. On the contrary, its aim is to clear a trail, to open a way.
CLASS TWO: SOME QUESTIONS
11. What do we mean by “human psyche”?
12. Distinguish between freedom, reason and tendencies in the performance of a human act. Explain what we mean by affectivity
13. Explain how the virtues of Prudence, Fortitude and Temperance guide or maintain the moral decision in the attainment of the chosen good.
14. Give a brief definition of Prudence, Fortitude, Temperance and Chastity
15. Explain the two different ways of “teaching” morals.
CLASS THREE: TOPIC TWO: CHRISTIAN MORALS CONSIDERED AS MORALS ROOTED IN THE PERSON.
1. Morality focuses on the individual of the human race i.e. on a man or on a person. We want to show that a man becomes more a man by his “good” actions; by his well developed capacity to be always able to chose to do good actions.
a. The dignity and the good of the person as reference points for all moral considerations. 
THE “DIGNITY” AND THE “GOOD OF THE PERSON”
2. There are several ideas to consider but the principle at stake is "Persons are ends, not means”. For example Peter Kreeft would use this principle to oppose abortion. He says “Killing them certainly does not treat them as ends. It treats them as cockroaches". The phrase was made “popular” by Kant but it is one the principle of Catholic Christianity. The CCC has several points which make it clear, usually in the context of it social teaching. But its statements apply to personal morals as well as social morals. For example we should be loved not used in a personal relationship; not used as an objected and discarded.
2. CCC 1929 (…) The person represents the ultimate end of society, which is ordered to him: What is at stake is the dignity of the human person, whose defense and promotion have been entrusted to us by the Creator, and to whom the men and women at every moment of history are strictly and responsibly in debt. And CCC1930 Respect for the human person entails respect for the rights that flow from his dignity as a creature. These rights are prior to society and must be recognized by it. And CCC 1931 Respect for the human person proceeds by way of respect for the principle that "everyone should look upon his neighbor (without any exception) as 'another self,' above all bearing in mind his life and the means necessary for living it with dignity." CCC 1706 (…) Living a moral life bears witness to the dignity of the person.
3. There is an intrinsic worth that inheres in every human being. From the Catholic perspective (among other Christian perspectives), the source of human dignity is rooted in the concept of Imago Dei, in Christ’s redemption and in our ultimate destiny of union with God. Human dignity therefore transcends any social order as the basis for rights and is neither granted by society nor can it be legitimately violated by society. In this way, human dignity is the conceptual basis for human rights. While providing the foundation for many normative claims, one direct normative implication of human dignity is that every human being should be acknowledged as an inherently valuable member of the human community and as a unique expression of life, with an integrated bodily and spiritual nature.
4. In Catholic moral thought, because there is a social or communal dimension to human dignity itself, persons must be conceived of, not in overly-individualistic terms, but as being inherently connected to the rest of society. Because the tradition emphasizes the integral nature of our body and spirit, the human body takes on greater significance and value than in the prevailing dualistic conception of the person. The value of the body is inseparable from the value of the person.
WHAT IS MAN OR WHAT IS THE PERSON?
5. The actual “high” value of man is due to the following: We are made in the image of God. As we read in Gen 1:26-27. Then God said: “Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the birds of the air, and over the cattle, and over all the earth, and over every creeping thing that creeps upon the earth,” So God created man in his own image, in the image of God he created him; male and female he created them.” 
6. Man is a “very worthy creature”. He is a very valuable creature. In fact man is infinitely valuable. As CCC1691 says: "Christian, recognize your dignity and, now that you share in God's own nature, do not return to your former base condition by sinning. Remember who is your head and of whose body you are a member. Never forget that you have been rescued from the power of darkness and brought into the light of the Kingdom of God."
7. Thus the CCC 357 points out God made man and it was very good. His “dignity” is divine in origin. “Being in the image of God the human individual possesses the dignity of a person, who is not just something, but someone. He is capable of self‑knowledge, of self‑possession and of freely giving himself and entering into communion with other persons. And he is called by grace to a covenant with his Creator, to offer him a response of faith and love that no other creature can give in his stead”. 
THE CONSEQUENCES OF THE “THEOLOGICAL” VISION OF MAN.
8. There are three elements that we can take from revelation which are useful for Christian Anthropology i.e. which allow us to understand man
i. Man has been created in the image and likeness of God (Gen 1:27) From the beginning he has been called to deal with God as a friend; to have a certain familiarity with him. See also (Gen 1:26; 28-29; 2,7 etc).
ii. Man did not respond well to God the Creator’s love. Instead, prompted by the devil he abused his freedom and rose up against God, trying to reach his end without God’s help. (GS 13). From this moment all men become sinners iii. God promised a Savior (Gen 3:15). And in the fullness of time he sent us Christ, his Son. This is “salvation”. It is special i.e. it has interesting characteristics. It is a restoration to the way man was made in the image of God at the beginning i.e. in Eden. We can become like Christ. He illuminates our intelligence and “strengthens” our will so we can love Christ and also love the others just like Christ loves others.
9. The design of God for man has not been destroyed by original sin. This design (or image or likeness) means that man, being spiritual and corporeal is a “self-directing” being, sufficient within himself, i.e. responsible for his own destiny. He is autonomous.
10. This autonomy is “participated”, as it depends on the Creator. So although it is true autonomy and true freedom, it is “relative”.
11. The “image” that God wants man to make of creation and to become himself is therefore a “process”. According to the Fathers of the Church man is “struggling” to make this “image” by his work. In fact “to make or to be this image” has been given to man as a talent that he has to exploit. 
12. As the Magisterium says: The human being is a person, a subject who decides for himself. At the same time, man "cannot fully find himself except through a sincere gift of self".
b. Personal morals: part of the special morals which consider the human person in so far as he is called to attain the good, ordering all his faculties, capacities and aptitudes towards that end. 
WHAT ARE MORALS OR WHAT IS MORALITY
13. The moral dimension of human activity comes about because man determines his own destiny. Not all the actions that man does are in accordance with his end: only those actions which are consistent with him being made in the image and likeness of God.
14. The word "morality" refers to the quality of goodness or badness of "human acts". It is the value of a "human act" or the "amount" of goodness. An action is good if it leads man to his last end, which is God and therefore happiness for man. An action is bad if it takes man somewhere else, away from God towards "hell".
15. An action takes man to his last end if it agrees with the eternal law which is called the supreme objective standard (rule or norm) of morality. The derivations or manifestations of the eternal law (i.e. the natural law, all the divine and human laws) are called the proximate standards (rules or norms) of morality. We call conscience the subjective standard (rule or norm) of morality when these laws are applied in a concrete case by means of a judgment of the intelligence or reason. 
16. The morality of a "human act" consists in its agreement or disagreement with the above standards. We have three kinds of values of "human acts" or three types of morality i.e. goodness, evil, and indifference.
17. Errors are easily made if people do not understand that God is the last end and the role of the conscience.
MAN IS CALLED TO ATTAIN THE GOOD, ORDERING ALL HIS FACULTIES, CAPACITIES AND APTITUDES TOWARDS THAT END. 
18. So putting what we have said into a context of the role of virtues we can say the following. Virtue is energy or power or capacity that allows man to reach his end. The end is one, but the means to get there are many, hence there are a variety of virtues.
19. Man only becomes fully a man, i.e. reaches his “full-worthiness” if he acquires virtues. But this action of acquiring virtue, becoming “himself” is the action of loving. So the more a man can love i.e. give of himself the more he can progress along the path of acquiring virtue, the path of fulfillment. So loving, giving which is what man does, is the foundation of all morality. 
20. God is a person. His essence is love. We have to love, as we are “similar” to God. To love is the way we relate to the others as well. So all human action is a question of loving.
BUT CHRIST HAS A SPECIAL ROLE
21. “Christ fully reveals man to himself.” (GS 22). CCC 1701 "Christ, . . . in the very revelation of the mystery of the Father and of his love, makes man fully manifest to himself and brings to light his exalted vocation."
22. It is in Christ, "the image of the invisible God," that man has been created "in the image and likeness" of the Creator. It is in Christ, Redeemer and Savior, that the divine image, disfigured in man by the first sin, has been restored to its original beauty and ennobled by the grace of God”. 
23. In a sense Christ became a man to show us how to be and live as the image of God. He shows us how to use our capacity to know and love to be who we are and what we can become.
24. In some kind of mysterious way a man can love with the love of Christ. The human person is taken over by this current of divine love that flows from Christ. In fact a man only becomes fully man in as much as he loves. But because of grace and his being elevated to the supernatural order he loves in a new and higher way, like Christ.
25. CCC 521 “Christ enables us to live in him all that he himself lived, and he lives it in us. “By his Incarnation, he, the Son of God, has in a certain way united himself with each man.” We are called only to become one with him, for he enables us as the members of his Body to share in what he lived for us in his flesh as our model. And CCC 520 In all of his life Jesus presents himself as our model. He is “the perfect man,” who invites us to become his disciples and follow him. In humbling himself, he has given us an example to imitate, through his prayer he draws us to pray, and by his poverty he calls us to accept freely the privation and persecutions that may come our way.
“CHRISTIAN” VIRTUES
26. Virtues are not just important; they are absolutely necessary. Virtues are means to perfect “freedom”; they increase our capacity to know and carry out good things. All the moral virtues are involved when it comes to an increase in knowing and loving more “the good”; they are also involved in any effort to direct passions or feelings to help us reach “the good”.
27. We have to realize also that knowledge and love for the good, is never complete where there is no love of God. The perfection of any virtue lies in Charity. Grace comes through the virtues.
28. In a sense the 4-virtues framework of Aristotle has been superseded by God’s revelation. If we want to live like Christ “pure virtue” as understood by Aristotle is insufficient. We see this in the way virtues are defined in the CCC. 
29. CCC 1809 (…) “To live well is nothing other than to love God with all one's heart, with all one's soul and with all one's efforts; from this it comes about that love is kept whole and uncorrupted (through Temperance). No misfortune can disturb it (and this is Fortitude). It obeys only [God] (and this is justice), and is careful in discerning things, so as not to be surprised by deceit or trickery (and this is Prudence)”. Although it be seen that the “Christian definition” of virtue includes Aristotle’s concept; they are more complete, taking more fully into account love of God.
PRUDENCE.
30. CCC 1806 Prudence is the virtue that disposes practical reason to discern our true good in every circumstance and to choose the right means of achieving it; "the prudent man looks where he is going." "Keep sane and sober for your prayers." Prudence is "right reason in action," writes St. Thomas Aquinas, following Aristotle. It is not to be confused with timidity or fear, nor with duplicity or dissimulation. It is called auriga virtutum (the charioteer of the virtues); it guides the other virtues by setting rule and measure. It is Prudence that immediately guides the judgment of conscience. The prudent man determines and directs his conduct in accordance with this judgment. With the help of this virtue we apply moral principles to particular cases without error and overcome doubts about the good to achieve and the evil to avoid. 
FORTITUDE
31. CCC 1808 Fortitude is the moral virtue that ensures firmness in difficulties and constancy in the pursuit of the good. It strengthens the resolve to resist temptations and to overcome obstacles in the moral life. The virtue of Fortitude enables one to conquer fear, even fear of death, and to face trials and persecutions. It disposes one even to renounce and sacrifice his life in defense of a just cause. "The Lord is my strength and my song." "In the world you have tribulation; but be of good cheer, I have overcome the world." 
TEMPERANCE
32. CCC 1809 Temperance is the moral virtue that moderates the attraction of pleasures and provides balance in the use of created goods. It ensures the will's mastery over instincts and keeps desires within the limits of what is honorable. The temperate person directs the sensitive appetites toward what is good and maintains a healthy discretion: "Do not follow your inclination and strength, walking according to the desires of your heart." Temperance is often praised in the Old Testament: "Do not follow your base desires, but restrain your appetites." In the New Testament it is called "moderation" or "sobriety." We ought "to live sober, upright, and godly lives in this world." 
NB Jim Stenson (WIW) has a very modern sounding approach to virtue. See GAF. Andrew Mullins (WIW) also has a modern and practical approach. See GAF. Also See List of Virtue quotes collected by Andrew Mullins
CHASTITY
CCC 2337 Chastity means the successful integration of sexuality within the person and thus the inner unity of man in his bodily and spiritual being. Sexuality, in which man's belonging to the bodily and biological world is expressed, becomes personal and truly human when it is integrated into the relationship of one person to another, in the complete and lifelong mutual gift of a man and a woman. The virtue of Chastity therefore involves the integrity of the person and the integrality of the gift.
CLASS THREE: SOME QUESTIONS
19. What does the phrase “a man becomes more a man by his “good actions” mean?
20. What does the phrase “Persons are ends, not means” mean?
21. What is the “source” of the value of man?
22. What are the three elements that we can take from revelation which are useful for Christian Anthropology i.e. which allow us to understand man?
23. What is morality?
24. “The action of acquiring virtue, becoming “himself” is the action of loving”. Explain.
25. “Christ fully reveals man to himself.” Explain
26. In a sense the 4-virtues framework of Aristotle has been superseded by God’s revelation. Comment.
II. THE VIRTUE OF PRUDENCE 
CLASS FOUR: TOPIC THREE: THE THEOLOGICAL CONCEPT OF THE VIRTUE OF PRUDENCE.
a. Teachings of Sacred Scriptures about Prudence and Wisdom.
SACRED SCRIPTURE: OLD TESTAMENT
1. The study of the virtue of Prudence by the Christian theology finds two traditions: on the one hand the teachings of the Bible about both Prudence and wisdom, and on the other hand the Greek and Roman tradition. The teachings of the Bible are mainly religious. But Moral Theology needs to assume the philosophical elaboration done by the Greeks so as to have a complete vision of the moral experience. The universality of Christianity requires the use of the rational thinking as a way of breaking away from an exclusive link between revelation and Judaism, hence the need for Greek Philosophy.
2. Ideas about Prudence and Wisdom are found especially in the Wisdom Books. A number of characteristics of Prudence are listed.
3. The Wisdom books are usually described as "poetical" or "wisdom" books and, sometimes, "didactical" or "moral" books. There are eight books. They make up two volumes in The Navarre Bible, one comprising Psalms and the Song of Songs, and the other Job, Proverbs, Ecclesiastes [Qoheleth], Sirach [Ecclesiasticus] and Wisdom. In the Catholic canon all these books come after the historical books, and are followed by the Prophets. The Hebrew Bible follows a different order: it has only three of the five books (it excludes Ecclesiasticus and Wisdom), and it puts them among the "Writings", after the Law (or the Pentateuch) and the Prophets.
PRUDENCE AND WISDOM ARE INSEPARABLE. 
4. The “ancients” made a big deal of the wise man! It meant to know the meaning of life! How to be happy! Since we describe “philosophy” as the knowledge of things by their ultimate causes, the wisdom that the “ancients” were seeking is really “good philosophy”! A “wise man” is a person who has a profound knowledge of reality, who knows the ultimate truths and can give advice and guidance. A Christian who is virtuous and appreciates philosophy is the “wise man” that the Ancients were looking for! But in general “wisdom” is more rare than the virtue of Prudence. Usually Prudence is called “practical wisdom”, meaning that wisdom as such is more theoretical and concerns the big picture!
5. In Sacred Scripture sometimes either word i.e. Prudence or Wisdom is used to translate the same concept as it is very difficult to distinguish between them. How do you distinguish between the two? The following texts are usually given to support this statement in the heading.
6. Proverbs 3:13-20 “Happy is the man who finds wisdom, and the man who gets understanding, for the gain from it is better than gain from silver and its profit better than gold. She is more precious than jewels, and nothing you desire can compare with her. Long life is in her right hand; in her left hand are riches and honor. Her ways are ways of pleasantness, and all her paths are peace. She is a tree of life to those who lay hold of her; those who hold her fast are called happy. The LORD by wisdom founded the earth; by understanding he established the heavens; by his knowledge the deeps broke forth, and the clouds drop down the dew”.
7. Proverbs 4:5-9 (…) “do not forget, and do not turn away from the words of my mouth. Get wisdom; get insight. Do not forsake her, and she will keep you; love her, and she will guard you. The beginning of wisdom is this: Get wisdom, and whatever you get, get insight. Prize her highly, and she will exalt you; she will honor you if you embrace her. She will place on your head a fair garland; she will bestow on you a beautiful crown."
8. Looking again at Proverbs, the third part, chapters. 22:17-24:22, is a collection of “sayings of the wise men”, consisting of various counsels on duties to one’s neighbor and on Temperance with the emphasis throughout on Prudence: For example 22:17-19 “Incline your ear, and hear the words of the wise, and apply your mind my knowledge for it will be pleasant if you keep them within you, if all of them are ready on your lips. That your trust may be in the Lord”.
9. The conclusion that Sacred Scripture wants us to reach is that without Prudence you cannot have true wisdom; to live prudently is to be wise.
ETERNAL LAW
10. The two concepts, wisdom and Prudence are also united in the consideration of “the eternal law”. Basing themselves on Sacred Scripture both St Augustine and St Thomas connected eternal law and wisdom. The Eternal Law is usually defined as: "the divine plan or reason which governs the whole universe" St Thomas Aquinas says: "The eternal law ... is the plan flowing from God's wisdom directing all acts and movements" St. Augustine says: "The eternal law is the divine reason or the will of God commanding the preservation of the natural law and forbidding it's disturbance". Conclusion: the eternal law is the wisdom of God or the Prudence of God.
PRUDENCE IS ALWAYS SEEN A GIFT FROM GOD 
11. The following texts from the Old Testament are usually given to support the statement that Prudence is a gift form God. 
12. Proverbs 2:5-7 (...) then you will understand the fear of the LORD and find the knowledge of God. For the LORD gives wisdom; from his mouth come knowledge and understanding; he stores up sound wisdom for the upright; he is a shield to those who walk in integrity,
13. Proverbs 8:13-15 The fear of the LORD is hatred of evil. Pride and arrogance and the way of evil and perverted speech I hate. I have counsel and sound wisdom, I have insight, I have strength. By me kings reign, and rulers decree what is just;
14. Wisdom 8:6-8 And if understanding is effective, who more than she is fashioner of what exists? And if any one loves righteousness, her labors are virtues; for she teaches self-control and Prudence, justice and courage; nothing in life is more profitable for men than these. And if any one longs for wide experience, she knows the things of old, and infers the things to come; she understands turns of speech and the solutions of riddles; she has foreknowledge of signs and wonders and of the outcome of seasons and times.
PRUDENCE IS A GIFT FROM GOD BUT AT THE SAME TIME MAN HAS TO PREPARE HIMSELF TO RECEIVE IT AND TO LIVE IT
15. The following texts from the Old Testament are usually given to support this statement in the heading.
16. You have to be docile; and you have to learn it;
Prov 10:16-18 The wage of the righteous leads to life, the gain of the wicked to sin. He who heeds instruction is on the path to life, but he who rejects reproof goes astray. He who conceals hatred has lying lips, and he who utters slander is a fool.
17. In order to acquire it you need experience; you have to be formed and then act.
Prov 3:4-5: “So you will find favor and good repute in the sight of God and man. Trust in the LORD with all your heart, and do not rely on your own insight”
18.The same ideas are found in Sirach 19:19.
Sirach 19:18-21: “18 Fear of the Lord is the beginning of acceptance; and wisdom from him obtains love. Knowledge of the Lord’s commandments is life-giving instruction; those who do what pleases him will harvest the fruit of the tree of immortality. All wisdom is the fear of the Lord, and in all wisdom there is the fulfillment of the law. The knowledge of wickedness is not wisdom, nor is there Prudence in the counsel of sinners. Says the same thing 
PRUDENCE IS ACCOMPANIED BY A NUMBER OF OTHER GOODS.
19. The following texts from the Old Testament are usually given to support the statement in the heading.
20. It preserves you from the path of sin;
Prov 2:10-12: For wisdom will come into your heart, and knowledge will be pleasant to your soul; discretion will watch over you; understanding will guard you; delivering you from the way of evil, from men of perverted speech
21. It preserves you from perdition;
Baruch 3:13-15: If you had walked in the way of God, you would be dwelling in peace for ever. Learn where there is wisdom, where there is strength, where there is understanding, that you may at the same time discern where there is length of days, and life, where there is light for the eyes, and peace. Who has found her place? And who has entered her storehouses?
22. It leads you to speak and to keep quiet at the right time;
Prov 10:18-20: He who conceals hatred has lying lips, and he who utters slander is a fool. When words are many, transgression is not lacking, but he who restrains his lips is prudent. The tongue of the righteous is choice silver; the mind of the wicked is of little worth.
23. It is the “property” of good advice
Deut 32:27-29: had I not feared provocation by the enemy, lest their adversaries should judge amiss, lest they should say, "Our hand is triumphant, the LORD has not wrought all this."' "For they are a nation void of counsel, and there is no understanding in them. If they were wise, they would understand this, they would discern their latter end!
THE ENEMIES OF PRUDENCE.
24. Laziness.
Prov 10:3-5: The LORD does not let the righteous go hungry, but he thwarts the craving of the wicked. A slack hand causes poverty, but the hand of the diligent makes rich. A son who gathers in summer is prudent, but a son who sleeps in harvest brings shame.
26. Desire for richness.
Prov 23:3-5: Do not desire his delicacies, for they are deceptive food. Do not toil to acquire wealth; be wise enough to desist. When your eyes light upon it, it is gone; for suddenly it takes to itself wings, flying like an eagle toward heaven.
SEEKING THE PATHS OF GOD
26. The Wisdom Books gather the deeper considerations about Prudence and wisdom in reference to the governance of one own life. The behavior of the wise man consists in the obedience to God’s will: to know and to follow the paths of the Lord
Prov. 8, 32-36. And now, my sons, listen to me: happy are those who keep my ways. Hear instruction and be wise, and do not neglect it. Happy is the man who listens to me, watching daily at my gates, waiting beside my doors. For he who finds me finds life and obtains favor from the LORD; but he who misses me injures himself; all who hate me love death."
WISDOM IS DISCERNMENT
28. In the Wisdom Books we have two kinds of passages. One is optimistic regarding the possibility of governing one own life on the basis of knowledge of the order of the world, for example the older part of the book of Proverbs. The other is characterized by the disconcertment and disappointment which is the case with Job and Ecclesiastes or Qoheleth.
29. This “conflict” is seen clearly in the following brief consideration of Ecclesiastes. The author e realizes the value of wisdom in (7:1-2) but then asserts that this virtue cannot assure him of happiness (7:13- 9:10). Prosperity and adversity seem to be distributed without reference to a person’s merits (9:11-12). Life itself is a risky business which calls for Prudence (11:1-6).
THE EXAMPLE OF JOB
30. Although a person can wonder at the marvelous order God has given to the creation, those who affirm they know it perfectly by means of their own intelligence are called unwise. One should have both faith in the divine order, but this is compatible with a sense of disappointment as this order can not always be verified. This appears very clearly in extreme situations of Job when the experience seems to refute the hope of the just man .
31. In this case one discovers that the basis for the wise man’s security is faithfulness to God and His promises. Wisdom acquires therefore the form of faith in God and in his divine fidelity. Wisdom is found in learning how to trust in God, especially when the experience seems to put that trust into a test.
32. This lesson is also stated in Wisdom 1:1-3: “Love righteousness, you rulers of the earth, think of the Lord with uprightness, and seek him with sincerity of heart; because he is found by those who do not put him to the test, and manifests himself to those who do not distrust him. For perverse thoughts separate men from God, and when his power is tested, it convicts the foolish;
33. Confidence in God of the prudent man can not vacillate (waver) when failures or sufferings may appear in a great number or even in an incomprehensible manner: this is the main lesson from Job’s book. This is the challenge at the beginning of the book: 
Job, 1:10-11: “Then Satan answered the LORD, "Does Job fear God for nought? Hast thou not put a hedge about him and his house and all that he has, on every side? Thou hast blessed the work of his hands, and his possessions have increased in the land. But put forth thy hand now, and touch all that he has, and he will curse thee to thy face."
34. Job regrets his situation and seems to blame God and ask him an account for it. But his behavior is an example of true Prudence: his confidence in God is not linked to the development of his business. For that reason Job is defended in front of the accusation of his friends. 
FEAR OF GOD IS THE BEGINNING OF WISDOM
35. It is a deeper understanding of the meaning of “the fear of God” that leads to the beginning of Wisdom. Knowledge does not depend only on ones intellectual capacity, but on the practical disposition of someone with regard to God and his law. From this and not from the fortune or misfortune depends someone’s quality of life. 
Prov. 15, 15-17: “All the days of the afflicted are evil, but a cheerful heart has a continual feast. Better is a little with the fear of the LORD than great treasure and trouble with it. Better is a dinner of herbs where love is than a fatted ox and hatred with it.
36. Wisdom is not so much abstract speculative thought, but having the right disposition in front of God. And what kind of disposition should we have: “fear”. The text is also repeated in other places in the book of Proverbs 9:10 and in the Psalms 111.10
Prov. 1:7: “to understand a proverb and a figure, the words of the wise and their riddles. The fear of the LORD is the beginning of knowledge; fools despise wisdom and instruction. Hear, my son, your father's instruction, and reject not your mother's teaching;
37. St Thomas says in the Summa, that the fear of the Lord is the beginning of wisdom, but that it is not the end of wisdom: “"fear is the beginning of wisdom, although servile fear is the beginning of it in a different way from filial fear. Servile fear is like an external principle which disposes one to wisdom, in as much as one is prepared for the effect of wisdom by refraining from sin through fear of punishment. As it is said in Ecclesiasticus 1:21: "The fear of the Lord driveth out sin." Chaste or filial fear, on the other hand, is the beginning of wisdom as the first effect of it. It pertains to wisdom to regulate human life according to divine reasons. Wisdom must therefore begin in this, that a man reverence God and submit himself to God. He will then be ruled by God in all things.
TRUE WISDOM
38. The book of Qoheleth or the Book of Ecclesiastes seems want to criticize pagan wisdom of the surrounding countries. That wisdom has its evident limits. Worldly wisdom would have liked to try everything life offers you before committing yourself in one or in another way. But the result of the research is quite discouraging:
Qoheleth 1:13-15 “And I applied my mind to seek and to search out by wisdom all that is done under heaven; it is an unhappy business that God has given to the sons of men to be busy with. I have seen everything that is done under the sun; and behold, all is vanity and a striving after wind. What is crooked cannot be made straight, and what is lacking cannot be numbered.
39. The experience that wants to try everything does not lead to Wisdom. For that we can read at the end of the book: 
Qoheleth 12:12-14: “My son, beware of anything beyond these. Of making many books there is no end, and much study is a weariness of the flesh. The end of the matter; all has been heard. Fear God, and keep his commandments; for this is the whole duty of man. For God will bring every deed into judgment, with every secret thing, whether good or evil.
PRUDENCE AND WISDOM IN THE NEW TESTAMENT.
40. The adjective phónimos (prudent) and the adverbial form phronímos (prudently) appear often in the parables. It is prudent he who gives the due obedience to the words of Christ: effective obedience is the expression of the believer’s Prudence. In some parables the prudent man is contrasted with opposed the foolish man (morós).
41. Jesus Christ incarnates the ideal of the virtue of Prudence with his example and his teachings.
EXAMPLE OF JESUS
i. Jesus himself is wise and prudent.
Luke 2:46-47: After three days they found him in the temple, sitting among the teachers, listening to them and asking them questions; and all who heard him were amazed at his understanding and his answers. Etc”.
ii. The Prudence that Our Lord lives is united to faithfulness
Matt 24:45-46: “Who then is the faithful and wise servant, whom his master has set over his household, to give them their food at the proper time? Blessed is that servant whom his master when he comes will find so doing.
TEACHING OF JESUS
i. Prudence is connected with simplicity;
Matt 10:16: "Behold, I send you out as sheep in the midst of wolves; so be wise as serpents and innocent as doves”.
ii. Prudence means do not worry
Matt 10:19 “When they deliver you up, do not be anxious how you are to speak or what you are to say; for what you are to say will be given to you in that hour”.
iii. Prudence is to be docile to the Holy Spirit;
Matt 10:20. “for it is not you who speak, but the Spirit of your Father speaking through you”.
iv. Prudence is be vigilant
Matt 25:1: "Then the kingdom of heaven shall be compared to ten maidens who took their lamps and went to meet the bridegroom. Five of them were foolish, and five were wise. For when the foolish took their lamps, they took no oil with them; but the wise took flasks of oil with their lamps. Etc”.
AND ALSO
vi. To govern one own life is associated the vigilance.
Mk 13, 35-37: “Watch therefore -- for you do not know when the master of the house will come, in the evening, or at midnight, or at cockcrow, or in the morning --lest he come suddenly and find you asleep. And what I say to you I say to all: Watch."
v. Prudence is to be obedient i.e. obey the words of Christ.
Mathew 7:24-26 “Every one then who hears these words of mine and does them will be like a wise man who built his house upon the rock; and the rain fell, and the floods came, and the winds blew and beat upon that house, but it did not fall, because it had been founded on the rock. And every one who hears these words of mine and does not do them will be like a foolish man who built his house upon the sand;
vi. Prudence or lack of it is determined by either the contemplation of one own priorities or choices in the light of the eschatological meaning or its lack of reflection. One can see this in the parable of the prodigal son. However, the thought of his father’s house spurs him to purification and thus free him from too much care for the worldly things.
Luke 15:12-14 “And the younger of them said to his father, `Father, give me the share of property that falls to me.' And he divided his living between them. Not many days later, the younger son gathered all he had and took his journey into a far country, and there he squandered his property in loose living etc”.
WRITINGS OF ST PAUL
42. Paul the Apostle, in his first epistle to the Corinthians, argued that there is both secular and divine wisdom, urging Christians to pursue the latter. In the First letter to the Corinthians, St Paul shows the opposition between wisdom of this world and the “stupidity” of the Cross. Through Christ’s death on the Cross, the wisdom of this world has changed into stupidity. Wisdom and stupidity are not, for the purpose we are speaking, simply theoretical concepts, but the way in which one disposes himself in front of God’s designs.
i. True stupidity, therefore, is to oppose the divine design of the Cross.
1 Cor, 17-25: “For Christ did not send me to baptize but to preach the gospel, and not with eloquent wisdom, lest the cross of Christ be emptied of its power. For the word of the cross is folly to those who are perishing, but to us who are being saved it is the power of God. Etc.
ii. St Paul criticizes presumptuous and self sufficient wisdom, but not reason and wisdom in them. In chapter 2 of the same letter, St Paul speaks of a Christian wisdom, different from the worldly one
WORLDLY WISDOM
1 Cor 2:5-8. “That your faith might not rest in the wisdom of men but in the power of God. Yet among the mature we do impart wisdom, although it is not a wisdom of this age or of the rulers of this age, who are doomed to pass away. But we impart a secret and hidden wisdom of God, which God decreed before the ages for our glorification. None of the rulers of this age understood this; for if they had, they would not have crucified the Lord of glory.
CHRISTIAN WISDOM
Christian wisdom is taught to the perfect ones, that the Holy Spirit has granted to the apostles and those preaching the Gospel. It is hidden for the wise of this world. Christ is God’s wisdom.
1 Cor 2:9-16: “But, as it is written, "What no eye has seen, nor ear heard, nor the heart of man conceived, what God has prepared for those who love him," God has revealed to us through the Spirit. For the Spirit searches everything, even the depths of God. For what person knows a man's thoughts except the spirit of the man which is in him? So also no one comprehends the thoughts of God except the Spirit of God. Now we have received not the spirit of the world, but the Spirit which is from God, that we might understand the gifts bestowed on us by God. And we impart this in words not taught by human wisdom but taught by the Spirit, interpreting spiritual truths to those who possess the Spirit. The unspiritual man does not receive the gifts of the Spirit of God, for they are folly to him, and he is not able to understand them because they are spiritually discerned. The spiritual man judges all things, but is himself to be judged by no one. "For who has known the mind of the Lord so as to instruct him?" But we have the mind of Christ.
43. He says you have to ask for Prudence
Ephesians 1:7-9 : “In him we have redemption through his blood, the forgiveness of our trespasses, according to the riches of his grace which he lavished upon us. For he has made known to us in all wisdom and insight the mystery of his will, according to his purpose which he set forth in Christ
44. We have to distinguish between true and false Prudence. Both words derive from “phronéo” and have the meaning of “to aspire”. They have a positive or negative connotation, depending of the direction taken. By “the flesh” it is understood the group of tendencies which incline a man to sin i.e. the concupiscence. The wages of “the Prudence of the flesh” is death.
Rom 8:5-7 “For those who live according to the flesh set their minds on the things of the flesh, but those who live according to the Spirit set their minds on the things of the Spirit. To set the mind on the flesh is death, but to set the mind on the Spirit is life and peace. For the mind that is set on the flesh is hostile to God; it does not submit to God's law, indeed it cannot;
45. Later in Romans, he clarifies what he means Prudence of the spirit. Of the spirit is what follows the dictates of the Holy Spirit which strengthens the intelligence; it gives a person strength to overcome the Prudence of the flesh. 
Romans 12:11-13: “Never flag in zeal, be aglow with the Spirit, serve the Lord. Rejoice in your hope, be patient in tribulation, be constant in prayer. Contribute to the needs of the saints, practice hospitality.
46. He Recommends to the Christians of Ephesus that they travel not like unwise people but prudently Prudence is necessary in all states of life and for everyone.
Eph 5:14-16: “Therefore it is said, "Awake, O sleeper, and arise from the dead, and Christ shall give you light." Look carefully then how you walk, not as unwise men but as wise, making the most of the time, because the days are evil.
46. Where Jesus acts with the most Prudence is on the Cross. The highest Prudence is in winning life by losing it.
1 Cor 1:18-20: “For the word of the cross is folly to those who are perishing, but to us who are being saved it is the power of God. For it is written, "I will destroy the wisdom of the wise, and the cleverness of the clever I will thwart." Where is the wise man? Where is the scribe? Where is the debater of this age? Has not God made foolish the wisdom of the world? etc
47. In 1 Corinthians 7 he deals with Matrimonial questions. Many times it is question of discernment of Prudence
1 Cor 7:1-40: “Now concerning the matters about which you wrote. It is well for a man not to touch a woman. But because of the temptation to immorality, each man should have his own wife and each woman her own husband. The husband should give to his wife her conjugal rights, and likewise the wife to her husband. For the wife does not rule over her own body, but the husband does; likewise the husband does not rule over his own body, but the wife does. Do not refuse one another except perhaps by agreement for a season, that you may devote yourselves to prayer; but then come together again, lest Satan tempt you through lack of self-control. Etc.
CONCLUSION
48. These briefs references are enough to show the importance that Sacred Scripture gives to wisdom and Prudence for the government of one own life. They are very much linked with Faith; and expresses the attitude of man regarding God and His designs. They have nothing to do with ambiguity. Prudence and Wisdom are about discernment of good from evil in a specific action; about what corresponds to the divine designs for each person, and what is opposed to it.
b. The Teachings Of The Fathers Of The Church And The Medieval Theological Contribution and Modern Times.
INTRODUCTION
49. Aristotle is original starting point for the writings of the Fathers of the Church. Aristotle is concerned with ordering the activity of each person with his proper end. The prudent man is the one who knows how to decide in the best way what is good and useful for him to reach happiness. Prudence is the “ordering of these acts” as a result of several factors.
50. These factors include; 
i. Memory of past events 
ii. Sizing up the “present situation”
iii. A certain ability to perceive the future
iv. Docility to understand and discern “wise advice” that may be given to us.
v. Reflection or deliberation on the different aspects which one should always bear in mind when one has to act i.e. the end; means; subject; circumstances etc.
51 The Fathers of the Church gather up the Aristotelian tradition and enrich it with what they know from Revelation. Prudence leads one to decide “hic et nunc” here and now what is needed to reach the end. 
THE FATHERS OF THE CHURCH.
52. The Fathers of the Church did not develop any treatise about moral theology. They offer us deep considerations linked to the Sacred Scripture about most topics. This includes important insights on virtues. All of the following said something about virtues. The Fathers includes those of the East Saint Basil the Great, (See WIW) (329- 379), St Gregory of Nazianzus (See WIW) (329-390), Gregory of Nyssa (See WIW) (335–395) St. Cyril of Alexandria (See WIW) (376–444), John Chrysostom (See WIW) (347–407) and those of the West St Ambrose (See WIW) (337–397), St Augustine (354-430), Gregory the Great (See WIW) (540–604), Saint Jerome (347–420). The common ground in these Fathers of the Church is the consideration of the virtue of Prudence as one of the Four Fundamental Virtues or General Virtues. Initially they do not call them Cardinal.
53. The term Cardinal Virtue is used for the first time by St Ambrose of Milan in “De officiis ministrorum”, written sometime after 386. It is the first systematic presentation of Christian Morals. There was a lot of influence from Cicero (WIW), following the same content of one of the works of Cicero. In this work Prudence is given a lot of importance. Its main role is searching for the truth. The work considers also the relationship among the Moral virtues themselves and each one of them with Prudence. 
54. St Augustine shows how the cardinal virtues expresses the many faces of Charity and in this way, Prudence is that love which discerns with clarity what helps to draw us closer to God from what may separate us from God.
55. The thought of St John Cassian (See WIW) (360-435) is similar to St Augustine. St John Cassian affirms that all virtues have in common an aspect of right judgment, discernment, practical wisdom, as well as moderation and suitability to different circumstances. 
THE MEDIEVAL THEOLOGICAL CONTRIBUTION.
56. In the monastic theology we can underline St. Bernard of Clairvaux, O.Cist (See WIW) (1090–1153) who wrote about “discretion” meaning Prudence, whose role would be to direct the other moral virtues.
57. In the XIII century the thoughts about Prudence reached the form of a treatise, when a better understanding of the Book VI of Aristotle’s Ethica Nicomachea was achieved. Before St Thomas Aquinas (1225-1274) we have William of Auxerre (See WIW) (died 1231), Philip the Chancellor (See WIW) (c 1160–December 26, 1236) and St. Albert the Great (See WIW). (1193/1206–1280)
58. St Albert the Great distinguishes Prudence, whose main action would be “imperium” or command, from good deliberation or “eubulia” and right judgment or “synesis”, and in this way he became very close to the good  definition of Prudence. He also wrote well concerning the relationship among the virtues and the “potential parts” of Prudence. He was more or less following Aristotle in this.
59. St Thomas writes about this virtue in the Summa Theologiae II-II, q. 47-56. There can be no act of any virtue which is not at the same time an act of Prudence. That is you have to live all the virtues if you want to live the virtue of Prudence fully. To call a man prudent is the same as saying that he lives all the virtues. Aquinas had already said a lot on Prudence in his Commentaries on the Sentences.
60. For St Thomas Prudence is the virtue that assures us the rectitude and the truth of the practical reason in all his functions. The direction of the moral life in its concrete action depends on the virtue of Prudence.
61. Afterwards, that is the centuries following the St Thomas, Conscience came to occupy the centre of Moral Responsibility, bringing a greater emphasis on personal responsibility. There is no special conflict. "Follow your conscience" is "Follow what Prudence tells you," or "Apply moral principles to concrete situations, and then act accordingly."
62. In the 16th Century, examples of this attempt were following authors namely, Thomas Cajetan (See WIW) (1469- 1534), Francisco de Vitoria, (See WIW) OP (1492-1546) and John of St. Thomas (See WIW), (589-1644) of the School of Salamanca. They tried to include within the study of Prudence treatises on Conscience. Although their approach did have a tendency to lead to “situation ethics”.
63. Their difficulty lay in the consideration of the proper act of the Prudence and its influence in the moral life. They found a difficulty in attributing to Prudence the category of moral virtue. For them it was strictly a intellectual virtue. It is a habit whose main act would be a Judgment.
MODERN TIMES
64. The role of the Prudence in the moral life is not always well understood in moderns times. At the present moment there is a certain loss of the true meaning of Prudence. It is considered prudent to do nothing; to be cunning, calculating which are rather poor ways of acting, not noble. In modern English, the word has become increasingly synonymous with cautiousness. In this sense, Prudence names a reluctance to take risks, which remains a virtue with respect to unnecessary risks, but when unreasonably extended (i.e. over-cautiousness), can become the vice of cowardice.
65. Prudence is not a “break” on creativity, rather it is a stimulus or a push towards freedom so as to be able to correspond best in each specific situation. Prudence is the virtue, that leads us, in each action, to chose what is right for our particular vocation, according to the Christ’s call, when he asked us to set out on the path to holiness.
66. Christian Prudence is ever at odds with the wisdom of the world. It does not judge things solely by the satisfactions or pleasures they afford, nor the material gains they bring (though these can be good in themselves), but seeing them in the light of faith it makes sure they do not obscure or lead away from our eternal goal. It is ever mindful of the question asked by St. Bernard: “Quid hoc ad aeternitatem?” What is the value of this for eternity? 

SITUATION ETHICS

67. Pope Pius XII and by the Congregation for the Doctrine of the Faith attempted in several discourses around the years 1940-45 to correct the defects of “Situation Ethics”. 
68. The distinctive mark of this morality is that it is in fact in no way based on universal moral laws, for instance, on the Ten Commandments, but on the real and concrete conditions or circumstances in which one must act, and according to which the individual conscience has to judge and choose. This state of things is unique and valid but once for each human action. This is why the supporters of this ethics affirm that the decision of one's conscience cannot be commanded by universal ideas, principles, and laws. In the determination of conscience, the individual encounters God immediately and makes up his mind before Him, without the intervention in any way of any law, any authority, any community, any cult or confession.
69. There is taking place in Moral Theology a “renewal”. Part of the renewal of theology mentioned in “Optatam totius” since it is necessary to show everyone the greatness of the calling to be faithful in Christ and their obligation to produce fruits of holiness in the world.
72. The renewed study of St Thomas’ approach throughout the XX Century have been helpful in acquire a better understanding of the virtue of Prudence. One important study is by Servais Theodore Pinckaers (See WIW) (1925-2008)
CLASS FOUR: SOME QUESTIONS
27. Are Prudence and wisdom related in Sacred Scripture?
28. What are the Wisdom books?
29. According to Sacred Scripture “Prudence is a gift from God” Explain
30. According to Sacred Scripture man has to prepare himself to receive Prudence and to live it. Show this from Sacred Scripture.
31. Show the following from Sacred Scripture. Prudence preserves you from the path of sin and perdition. It leads you to speak and to keep quiet at the right time. It is the “property” of good advice
32. What are the enemies of Prudence?
33. What does the example of Job teach us about Prudence?
34. Shed some light on the phrase fear of God is the beginning of wisdom!
35. Jesus Christ incarnates the ideal of the virtue of Prudence with his example and his teachings. Explain
36. What can we learn from the writings of St Paul about Prudence?
37. Say something about the insights concerning Prudence of the Fathers of the Church.
38. What was the medieval theological contribution to the study of Prudence?
39. The role of the Prudence in the moral life is not always well understood in Modern Times. Comment
CLASS FIVE: TOPIC FOUR: THEOLOGICAL ANALYSIS OF THE VIRTUE OF PRUDENCE.
INTRODUCTION
1. The virtue of Prudence whereby we arrive at right decisions is very necessary to be a good Christian. Perhaps nowadays we think too little about it. We are too apt to give our praise to the man of decision, who knows his own mind and is always ready for immediate action or advice; we are inclined to overrate the gift of intuitive understanding and to trust overmuch in sudden inspiration. It is perhaps true also that we underrate the difficulty and complexity of moral decisions, and, it may be, their importance; that we rest too easily in the assumption that if we mean well, things will somehow turn out all right, and that in any case we cannot be blamed if we did or advised what we thought right at the time; that we forget that we have a duty to act prudently and not rashly or thoughtlessly. 
2. For these reasons it is worthwhile to call attention to this virtue, and address ourselves to its cultivation. The seeds of it are present in all men, for it is a part of reason; to those who believe in and love God, God gives the desire to live according to His will, and reveals what is His will. This is infused Prudence. The way to Prudence, therefore, is threefold. To control desire, so that reason is given her proper hearing, and we do not rush into action without thought, because of the strength of our passions. To pray to God that He will enlighten our understanding with the gift of counsel and wisdom. To reflect and meditate upon our true end and inheritance, that we may grow accustomed to considering all our actions and problems in the light of our eternal destiny as the children of God. It is the mark of Prudence that it considers all things not in the light merely of our life here on earth, but in the light of our life on earth as preparatory to our citizenship in Heaven. Meditation, prayer and discipline are the means to the acquiring of this Prudence.
THE NATURE OF THE VIRTUE OF PRUDENCE.
3. A good starting point is Aristotle’s definition of Prudence: “recta ratio agibilium” as stated by St Thomas Aquinas, which we could translate as the “right reason applied to actions” or “correct rational regulation” applied to particular actions, taking in account all their specific individual aspects all their circumstances. The CCC says in 1806 “Prudence is the virtue that disposes practical reason to discern our true good in every circumstance and to choose the right means of achieving it”. We have Prudence if we choose to do only those actions and react to feelings in such a way that we improve ourselves.
4. But an even better starting point is Aristotle’s definition of virtue. It is a habit of choosing the mean between two extremes with regard to an action or a feeling. It means development of one our capacities and self-mastery.
5. It is the habit that allows us to acquire stability and rectitude in the “practical reasoning capacity” that we all have, in our duty of planning and regulating specific moral behavior.
6. The specific character of Prudence is the sense of duty that its possessor has in taking the optimal direction in any specific behavior. It is a quality that guarantees rectitude of the whole process when we use our “practical reason”. 
7. Practical reason is not a distinct power. It is our intellect playing a particular role. It is one's capacity to think about the way things are, and is “extended” to thinking intelligently and making reasonable and true judgments about what to do. Thinking and judging of the latter kind is practical, that is, intends to terminate in choice and action: in Greek praxis, in Latin actio. “Practical reason” sometimes refers i. directly to such thinking, sometimes ii. to the propositional content or structure which such thinking has when it is done well and thus to the propositions that pick out what kinds of action one ought to be judging pursuit: worthy, undesirable, right, wrong, etc. and sometimes iii. to the capacity to engage in such thinking by understanding such propositions and being guided by them.
8. Prudence is “the perfection” of the practical intellect. But it is both a moral virtue and an intellectual virtue. Intellectual virtues give us the capacity to act well, but they do not imply, nor guarantee, the good use of a capacity. Let us consider the “the intellectual virtue of touch typing”. It is an intellectual virtue if we can touch type well. We might touch type crude and unsavory stories. It would still be an intellectual virtue. If we had the habit of always choosing to touch type well, easily, regularly and enjoyably and in addition always typing “good text” this virtue would be both an intellectual virtue and a moral virtue. 
9. In a similar way Prudence is always to choose to use the “practical part of our brain” well efficiently, enjoyably and with a certain facility, but always using our “practical brains” to choose good actions!
10. The moral virtues include in their essence “choosing to act” but always taking goodness into account. This is obvious to see in strictly moral virtues like Chastity and Fortitude, but Prudence is different. It is both an intellectual virtue and a moral virtue. With regard to the strictly moral virtues one cannot to do something impure while exercising the virtue of Chastity; or one do a cowardly act while exercising the virtue of Fortitude. An individual who does not want to act chastely, although being in theory capable of doing so, we simply say that he is not in possession of the virtue of Chastity. With regard to say a just act, Prudence is not about deliberating between two just acts, deciding which one is more just than the other, but it allows the possessor to dutifully, to choose enjoyably, regularly and easily, to press effectively, to put into practice the necessary actions which intend to make possible justice here and now.
11. Prudence presupposes possession of the other moral virtues. It is impossible to be prudent without always choosing to be just, brave, moderate etc. or at least inclined very strongly to choose these good actions.
PRUDENCE IN A CHRISTIAN
12. In a “believer” we could define it as: “the virtue in which practical reason, enlightened by faith and stirred by the charity of the Holy Spirit, judges and disposes how much must be done in order to act as children of God in Christ and avoid what is opposed to this lifestyle.
13. A Christian lives “Prudence” at a higher level so to speak. A Christian must in the first place, be a person who wants to follow Christ, and therefore act with justice, determination, meekness, humility, etc. The virtue of Prudence individuates and commands the line of behavior which solves with justice the complex situation which can arise in the field of work or in the field of economics which, for example, an entrepreneur has to solve.
14. Let is consider a Christian who wants to act like a Christian. The virtue of Prudence allows him to always choose enjoyably, regularly and easily the action that needs to be done now. It is to detect, discover or discern in general the action and to bring it to completion when facing a problem now in this situation. At the same time it allows us maintain our condition of as sons of God in Christ. Prudence guides and directs us everyday, in each of our duties in the search for the Christian sanctity which is our calling.
15. The Prudence of a Christian not only presupposes the possession of the moral virtues but first and foremost, presupposes charity. St Thomas says in S. Th. I-II, q. 65, a.2. “Now for Prudence to proceed correctly, it is much more necessary that man be well disposed towards his ultimate end, which is the effect of charity, than that he be well disposed in respect of other ends, which is the effect of moral virtue”.
16. Only under the light of the faith and the impulse of charity an individual can live all the circumstances as a coherent Christian. In order to spotlight and bring to completion actions that agree with the standard of life of a Christian an individual must desire to live a proper Christian life, which is to say that he has to look for an identification with the Christ through own actions and activities. 
PRUDENCE IS DIFFERENT FROM FAITH
17. Based on what has been said, Prudence is not to be considered a simple corollary of the faith and of the moral virtues. Prudence enacts a specific function, evidenced through the traditional expressions “auriga virtutum” and “genitrix virtutum” guide and mother of the moral virtues, since Prudence is necessary to allow the other moral virtues to arrive to their principal act, which is the choice of a right behavior.
18. Prudence is related to the ultimate end. Therefore it is related to faith, since faith is what allows us to discover the end of human behavior. Prudence is what allows us to discover (discern) in each moment amongst the “complications” of life and “the great many human acts: what is the best one to do now “hic et nunc” so as to go towards this end. Faith is what allows us to discover the end and see what are obstacles and barriers to reach it.
19. It is not enough to desire to be right and gentle although these are note worthy characteristics. It is necessary to select and bring to fruition the set of actions which in this present moment lead to putting into practice acts of justice and Temperance. Without this proper functioning of Prudence the acts of the other virtues would not be expressed, and “continually expressed”. They would not reach fulfillment in an individual. In this sense Prudence is also the “mother” generating virtues.
SIN
20. From a negative point of view, every sin is associated with an act which goes against the virtue of Prudence, and that a lack of Prudence is a moral fault and not a simple technical error or the result of a less acute intelligence. It is true that in regard of matters of great technical complexity, as is the case at times the field of politics or economics, mistakes which do not constitute a moral fault can come about in good faith. Nevertheless, in general terms the knowledge, here and now, concerning a line of action and the act bringing it to end at the right moment is not a neutral question in the moral sense, but reflects an expression belonging to virtue and to moral excellence. Lack of knowledge as to how to put an act into practice that leads to good; or knowing how to do the good, but not carrying it out, cannot be attributed to an error of the intellect but must be attributed to a deficiency of virtue.
RECAPITULATING
21. It is the function of Prudence i. to discern the means, ii. to pass judgment on them and iii. to direct or decide, but in doing so, many different applications of Prudence may be necessary, and therefore Prudence is said to have parts. See below!
22. More specifically Prudence is defined as a habit of the practical intellect that directs our judgment so as to be able to discern and command us in each one of our acts, between that which is good and which we ought to do because it leads us to our ultimate end, and that which is bad and ought to avoided or omitted because it takes us away from out last end.
23. Prudence is about “do-able” things. It inclines a man to act in accordance with his human condition i.e. according to reason; to act reasonably. And in the case of Christian to act according to his faith. The virtue inclines its subject to make his actions be steps along the path that lead to the ultimate end that he is trying to reach. It makes his actions “conform” or fit into a “pattern” that will help him reach his ultimate end.
24. Prudence inclines one to do the action correctly. He looks to not only carrying out the action perfectly but the “perfect” action perfects him. Obviously to carry out any action perfectly one must have the correct intention. For St Thomas Aquinas the result of Prudence is human goodness
a. Will, affectivity and reason in the formation and the practice of the virtue of Prudence.
WILL
25. A “free man” should apply the “general” i.e. the moral norm or rule or standard to the concrete activity at hand. All the elements involved have to be good i.e. the end, the means and the specific way of acting to achieve the end.
26. Thus we avoid “situation ethics where the “free man” in a sense invents the rules which is pure subjectivivism. In this case the conscience is both the proximate subjective norm or rule or standard as well as the ultimate norm or rule.
AFECTIVITY
27. Basically “affectivity” refers to the emotional life. These have to be “handled” and considered too in our moral life. Von Hildebrand speaks of affectivity. By affectivity, he has in mind emotions such as love, reverence, joy, grief, and the like. One could say that he aims at restoring the emotions to their rightful place alongside the intellect and will. The affective sphere, and the heart as its center, have been more or less under a cloud throughout the entire course of the history of philosophy. It has had a role in poetry, in literature, in the private prayers of great souls, and above all in the Old Testament, in the Gospel, and in the liturgy, but not in the area of philosophy proper. In philosophy it has been treated like the proverbial stepson!
28. There is a role for “affectivity” otherwise we will fall into the “Intellectualistic Fallacy" This was obvious for St Thomas when he dealt with “ratio practica” and the virtue of Prudence. Practical moral reasoning, when rightly understood, involves far more than just the intellect. It is not true that "that morality becomes intelligible in the same way that mathematics and logic do". This is "the intellectualistic fallacy". This fallacy "finds broad and frequent expression in a narrowly and nudely rationalist, analytic and intellectualistic approach to ethics, ignores the animating affective mold of moral cognition. It represents an epistemology of ethics that is at once reductionist, simplistic, and puerile. Affectivity permeates Aquinas's discussions of Prudence, wisdom, the gifts of the Holy Spirit, delight, and even faith itself. There are many elements in the epistemology of Thomas Aquinas that lead reason, both practical and speculative, beyond a narrow and nude intellectualism toward a holistic conception of knowledge that embodies affective appreciation.
29. A moral life based only upon syllogisms and propositions neglects key dimensions of human experience and personhood, and makes it impossible to link morality with the spiritual life in any meaningful way. Mature moral decision-making must involve not only reason, but also emotions and intuition.
REASON
30. For a person to act with moral rectitude he must, beside wanting to do good, know how to do it, and then actually do it. Prudence is the virtue that allows him to do the good, in a good way. A clear understanding of Prudence allows us to dispel the apparently conflict between being free and autonomous in our actions, while at the same time obeying or applying a rule. A free man does not choose the final end. A free man is not autonomous is this sense; but he is in the sense that he is capable of discovering the path or orientation in his life and wanting to do it. He is only free to do what he ought to do.
b. Prudence as the mother or guide of the moral virtues.
31. We need “guidance”. But to a great extent we guide ourselves. The habit of making good choices is more or less what Prudence is about. One approach is to say that it is necessary to avoid two extremes. Quietism i.e. in the state of "quietude" the mind is wholly inactive; it no longer thinks or wills on its own account, but remains passive while supposedly God acts within it. The other extreme is “Absolutism” each one can do what he wants.
32. Aristotle and the Fathers of the Church call Prudence the “auriga virtutum” the “driver” or charioteer of the virtues. This is what we saw in the CCC i.e. 1806 Prudence is the virtue that disposes practical reason to discern our true good in every circumstance and to choose the right means of achieving it; "the prudent man looks where he is going."
33, CCC 1806 continues: “Prudence is "right reason in action," writes St. Thomas Aquinas, following Aristotle. It is not to be confused with timidity or fear, nor with duplicity or dissimulation. It is called “auriga virtutum” i.e. the charioteer of the virtues; it guides the other virtues by setting rule and measure. It is Prudence that immediately guides the judgment of conscience. The prudent man determines and directs his conduct in accordance with this judgment. With the help of this virtue we apply moral principles to particular cases without error and overcome doubts about the good to achieve and the evil to avoid.
34. Prudence is not merely right judgment about particular situations, but right judgment leading to action. We should never call anyone prudent who knows what ought to be done but does not do it. Prudence, therefore, involves and implies a good will, a will to do what is right. In other words, the moral virtues are so interconnected that a man cannot be prudent, i.e. act prudently, unless he be already brave, temperate and just, for he cannot perform the actions which Prudence dictates unless he has a will strengthened against the temptations of fear, lust and self-interest; and he cannot exercise these other virtues unless he be prudent.
35. For it is by Prudence that he determines in each particular case what is brave or temperate or just. Without Prudence the brave man is foolhardy, the temperate man puritanical, the just man scrupulous. Prudence, indeed, directs the acts of all the virtues, even the theological. For acts of faith, hope and charity must also be performed prudently, in the right degree and time and place. Regard must be had to the needs of mind and body for relaxation, and to the claims of other persons and duties. The having of such regard is the work of Prudence.
36. Prudence acts in all of the virtues, perfecting them towards their true nature. All the other virtues participate in Prudence, and because of this participation they are virtues. “Omnis virtus moralis debet esse prudens” is an Ancient Roman saying i.e. All virtue is necessarily a matter of Prudence. 
37. Justice, Fortitude, and Temperance, as “abilities” of the whole man, achieve their “perfection” only when they are founded upon Prudence. Man has instinctive inclinations toward goodness. Prudence is needed if man is to carry through his impulses and instincts for right acting, if he is to purify his naturally good predispositions and make them into real virtue, i.e. into the truly human mode of “perfected ability.” For example, there may be a kind of instinctive governance of instinctual cravings; but only Prudence transforms this instinctive governance into the “virtue” of Temperance. 
38. Prudence is the circumspect and resolute shaping power of our minds which transforms knowledge of reality into realization of the good. Out of this cognition, good acts are “born”. 
39. The decree of Prudence is the pre-existing form of which all morally good action is the transcript. What is prudent and what is good are substantially one and the same they differ only in their place in the logical succession of realization. Whatever is good must first have been prudent. The free activity of man is good by its correspondence with the pattern of Prudence.
c. Parts or divisions of the virtue of Prudence. 
40.Thomas says there are three kinds of parts: Integral, Subjective and Potential. We shall apply this approach to the virtue of Prudence. 
41. St Thomas organizes around the four cardinal virtues all the other moral virtues, considering these last ones as part of the first ones based on the association existing between them. He calls integral parts the virtues which are necessary for permitting the perfect putting into practice the principal virtues. Subjective parts are the different species of the principal virtue. Potential parts are the “associated” or “supplementary” virtues which do not refer completely to the essence of the principal virtue.
NB See the Supplementary Notes where, with regard to Prudence St Thomas “derives” the integral parts, the subjective parts and the potential parts.
42. So putting it all in a more “modern way”. These parts are called integral, when they are special conditions need for the functioning of the virtue. They indicate the right means and impel us to adopt them. In order to arrive at a prudent judgment a number of qualities are needed. These qualities are necessary for the perfect possession and practice of the virtue of Prudence. We should call them component parts, for they are essential elements or units which go to make the whole, and without any one of which the whole is incomplete, but each of which by itself is of little value. It derives its value from being a part of a whole. The three last being preceptive, the others being cognitive.
MEMORIA
43. Memory. We are able to learn from past experience and hence the young cannot be prudent By memory we mean the recalling of the past. We mean an accurate memory; that is, memory that is true to reality. We are referring to Memory, or experience. “Knowledge” from past experience of how men generally behave, and of how things usually turn out, is of great assistance in the formation of a prudent judgment. Wise men learn from experience, and speculative and theoretical knowledge is tested and corrected by application to practical problems and by observation of actual life. Hence it is that those who have had long and wide experience are generally more prudent counselors than those who have not.
44. Memory means more than the capacity for recollection which we have by nature. The good memory which enters into the perfection of Prudence means nothing less than true-to-being memory, i.e. memory which “contains” in itself real things and events as they really are and were. The falsification of recollection by the assent or negation of the will is memory’s worst foe; for it most directly frustrates its primary function: to be a “container” of the truth of real things.
45. There is no more insidious way for error to establish itself than by this falsification of the memory through slight retouches, displacements, discolorations, omissions, shifts of accent. The honesty of the memory can be ensured only by a rectitude of the whole human being which purifies the most hidden roots of volition. Here it becomes apparent how greatly Prudence, upon which all virtue depends, is in its turn dependent at its very foundation on the totality of the other virtues, and above all on the virtue of justice.
INTELLECTUS
46. By understanding we mean an insight to the meaning of the present i.e. a clear knowledge of the present. Or an understanding of first principles. It means the capacity to sum up and appreciate a situation, as well as an understanding of the particular moral principles or rules which have to be applied to it. It is clearly the part of a prudent man considering a pro​blem, to disentangle the relevant from the irrelevant, and to penetrate to the meaning and purpose of a moral rule so that he may rightly discern whether it is properly applicable to this situation or not.

DOCILITAS
47. Docility is to accept counsel from those of more experience which leads, therefore, to respect for our elders. It is a readiness to learn. It is the kind of open-mindedness that recognizes the true variety of things and situations to be experienced, and does not cage itself in any presumption of deceptive knowledge; the ability to make use of the experience and authority of others to make prudent decisions
48. It is a willingness to learn from others, for no one man can be expert in, or have first-hand knowledge of, all branches of life and all kinds of peoples. Prudence is concerned with particular acts and situations, and these are infinitely various. Hence it is necessary that the prudent man be willing to learn from others. “No man is altogether self-sufficient in matters of Prudence”; without “docilitas” there is no perfect Prudence. What is meant is the ability to take advice, sprung from the desire for real understanding. A closed mind and know-it-allness are fundamentally forms of resistance to the truth of real things.
SOLERTIA
49. Sagacity is the wisdom to act rightly and well in an urgent situation when there is “no time to think and to put facts together.” It is conjecture or shrewdness i.e. a quick “guess” regarding the means to be used. It is a quick-wittedness that allows one to size up a situation on one's own quickly. It is the capacity to argue correctly, to infer from the general to the particular. In order to arrive at a prudent decision in a complicated situation there is need of clear and acute reasoning. Imprudent decisions are often the result of wrong inferences and consequential wrong applications of general principles to particular cases. A prudent man is greatly helped if he has a clear head.
50. It is taking stock of the situation, by virtue of which man, when confronted with a sudden event, does not close his eyes by reflex and then blindly, though perhaps boisterously, take random action. Rather, with the aid of “solertia” he can swiftly, but with open eyes and clear-sighted vision, decide for the good, avoiding the pitfalls of injustice, cowardice, and intemperance.
RATIO
51. Reasoning is the use of intelligence to judge rightly what to do. It is a readiness to infer one thing from another. It is a ability to see quickly what are the best means to a given end. This is of especial use and importance when a situation arises suddenly and calls for immediate action. It is really a natural gift, akin to cleverness or shrewdness, but it is capable of development and increase by practice, and can also be acquired by constant effort. It is the "knack" of seeing "what will do" and what will not.
52. These qualities are all concerned with the capacity to form a judgment after consideration of the past and of things as they are now. They all contribute to summing up a situation and arriving at an accurate appreciation of a position. The remain​ing three qualities are concerned with forecasting the future, to the end that the action proposed to be taken now may be that which will in fact attain the desired result.
53. Basing everything on reality is important. “Ratio” or reason is always considered as a passage to reality. For Thomas Aquinas, reason means nothing other than “regard for and openness to reality,” and “acceptance of reality.” And “truth” is to him nothing other than the unveiling and revelation of reality, of both natural and supernatural reality. That is prudent which is in keeping with reality.
PROVIDENTIA
54. Foresight is to look ahead and see possible consequences in making the judgment of how to act. It is a consideration of future events. It is capacity to estimate whether a particular action will lead to the realization of our goal. It is not merely foreseeing what is going to happen, but foreseeing that the action proposed will in fact conduce to the desired end of the good life. In other words, it is the quality of foreseeing the necessary results of the action, that they will not be bad. Thus a prudent man never advises a bad action as a means of attaining a good end, for that is imprudent. It is taking a short view only. Thus a large-scale robbery might seem the quickest and most efficient way of raising money for a charity. But it would be imprudent; because robbery is harmful to the good life, and tends away from the end of Prudence instead of conducing towards it. From the point of view of Prudence—the living of the good life—the robbery does more harm than the charity does good. The cardinal maxim of Prudence is that one may not do evil that good may come. And the prudent man must be able to foresee that his action will not be itself dishonest.
55. The prudent man who issues imperatives, makes resolutions and decisions, however, fixes his attention precisely upon what has “not yet” been realized, what is still to be realized. The first prerequisite for the perfection of Prudence as imperative is, therefore, foresight. “Providentia” or foresight means the capacity to estimate, with a sure instinct for the future, whether a particular action will lead to the realization of the goal. Man, when he comes to a decision, cannot ever be sufficiently prescient nor can he wait until logic affords him absolute certainty. If he waited for that, he would never come to a decision; he would remain in a state of inconclusiveness, unless he chose to make shift with a deceptive certitude.
56. The decisions of Prudence and the “intuitions” of providentia nevertheless receive “practical assurance and reinforcement from several sources:
From the experience of life as it has been lived;
From the alertness and healthiness of the instinctive capacity for evaluation;
From the daring and humble hope that the paths to man’s genuine goals cannot be closed to him;
From rectitude of volition and of ultimate “intention”;
From the grace of direct and mediated divine guidance.
CIRCUMSPECTIO
57. Circumspection is the ability to look at angles, perspectives of a situation to get a broader view of the problem to be faced. It is a careful consideration of the circumstances. It is ability to take all relevant circumstances into account. A person must also have circumspection, that he may be able to foresee that his action will not be made wrong or fruitless by the circumstances in which he will perform it. For example, I may wish to cultivate someone's friendship. To this end I decide to invite him to dinner. But I overlook the fact that he is a vegetarian and resents all invitations to dinner, or that the day for which I have invited him is Good Friday. Lack of circumspection involves the choice of means that are bad or vain through external circumstances.
CAUTIO
58. Caution is to pause, evaluate and then act. It is care in avoiding evil and obstacles. It is risk mitigation. It means taking care that the action proposed will not be prevented from achieving its results by any external causes. For example, if a man decides that it is his duty to work every day between tea and dinner, he is incautious if at the same time he decides to buy a wireless set. Or if he writes an im​portant letter but entrusts it for posting to a careless child. In short, Prudence requires the faculty of careful and clear consideration of the facts, and shrewd forecasting of the effects of the actions that it orders to be done.
SUBJECTIVE PARTS OF PRUDENCE
59. The subjective parts are the various species of the general virtue of Prudence. Prudence in the main is understood as “governing” oneself i.e. personal Prudence, by which one guides oneself. But man may govern a multitude thus we have military Prudence, domestic or economic Prudence, designative or political Prudence depending on whether he guides the Army, the Family or the State
60. So fundamentally there are two types of Prudence: personal Prudence, which is the Prudence exercised by an individual in governing his own life, and the Prudence of government, which has to be exercised by those which must rule a community. 
61. Since there exist different types of communities i.e. the Family, the Army, the State, the church or an ecclesiastic circumscription, there are also different forms of Prudence in government. 
62. The foundation of the distinction between personal and public Prudence is the diversity of the purpose to which the Prudence refers, since personal Prudence is for the well being of the subject who act as a son of God in Christ, and the Prudence of government is, separately, for the well being of the community in question i.e. common political well being, well being of the Family or of the church etc.
63. It is very unlikely that an individual who lacks of Prudence can govern well at any level, but is relatively easier to find an individual well versed in governing himself who can show the qualities necessaries to govern well but this becomes more difficult when the community which has to be governed is larger and more complex.
64. Government at any level is associated with more or less heavy responsibilities. Government requires a clear vision of the common well being to promote and to protect, understanding of the social changes and of its dynamics, courage and dedicated service, sense of authority and at the same time great love, more than respect which already counts a lot, for the legitimate personal freedom of the subjects, objectivity and avoidance of blind application of rules, sense of right, of justice and spirit of clemency.
65. Some duties in government, mostly in the Family and in the Church, can have a formative dimension, to which can be applied the following words: “Therefore, when in our own life or in that of others we notice something that isn't going well, something that requires the spiritual and human help which, as children of God, we can and ought to provide, then a clear sign of Prudence is to apply the appropriate remedy by going to the root of the trouble, resolutely, lovingly and sincerely. There is no room here for inhibitions, for it is a great mistake to think that problems can be solved by omissions or procrastination”. (Friends of God 157)
POTENTIAL PARTS OF THE VIRTUE PRUDENCE
66. The potential parts of Prudence are “annexed virtues” We are referring here to virtues that are for some reason seemed to be connected to or associated with the virtue of Prudence. They are appendages, or additions or extras or subordinate parts. They refer to secondary acts belonging to Prudence. 
67. Prudence consists of three acts. One primary “command” or “decide” and two secondary “deliberation” and “judgment”. The three virtues, which are potential parts of the virtue of Prudence refer to these to secondary acts.
68. These parts are “ebulia”, “synesis” and “gnome”, which are respectively the habits of i. seeking wise counsel, of ii. judging correctly from genera1 principles, and of iii. judging correctly in abnormal circumstances from the higher principles of interpretation of law.
69. The virtue of the good deliberation is eubulia, (deliberating well, the Greek name given to it by Aristotle), it perfects the capacity to look for and plan what we want to carry out, taking into consideration accurately the different embodiments or personification of the possible actions, and exploring the possibility to find new directions of behavior.
70. The judgment over the deliberations is rendered virtuous with the intervention of two habits: synesis (judging well according to common law) and gnome (judging well according to general law) which are the Greek names used by Aristotle. Synesis perfects the judgment of ordinary situations according to the moral and legal principles of generally valid and enforceable common laws.
71. Gnome is the capacity to judge fairly the extraordinary cases, which are not included in the extant laws, so that the application of ordinary laws in these cases would generate injustice in place of justice, and consequently evil instead of good. When these cases occur they must dealt according to principles of justice and moral at a higher level. Gnome rules the virtue of epikeia. For example in particular circumstances where ambiguity arises and the application of the law is not clear.
72. The distinction between Prudence, eubulia, synesis and gnome may seem artificial. In the personal life all the four of them are perfections of the practical intellect of an individual and therefore very much connected but refer to different functions, which not always are put into action. Frequently we have individuals which, although have a clear vision of the act that must be accomplished, are undecided and never begin an action. Perhaps they have these three virtues but not the “principle part” of Prudence decisiveness! St Thomas speaks about this S.Th. II-II, q. 52, aa. 1-4.
EPIKEIA
73. The “act” which proceeds from this virtue “gnome” is “epikeia” in the interpretation of the law. Epikeia comes from the Greek: epieikes, reasonable. It is an indulgent and benign interpretation of law, which regards a law as not applying in a particular case because of circumstances unforeseen by the lawmaker. The lawmaker cannot foresee all possible cases that may come under the law, and it is therefore reasonably presumed that were the present circumstances known to the legislator he would permit the act, e.g., a mother presumes that she may miss Mass on Sunday when there is no one present to care for her baby. Epikeia is not permitted, however, no matter how grave the inconvenience, if violation of the law would render an act null and void.
d. The proper acts of Prudence: counsel, judgment and command.
74. St Thomas says in S. TH II-II Q 47, Art 8 c “There are three acts of Prudence. The first is to take counsel which belongs to discovery, for counsel is an act of inquiry. The second act is to judge of what one has discovered and this is an act of the speculative reason. The Practical reason, which is directed to action, goes further, and its third act is to command, which consists in applying to action the things counseled and judged”.
75. Prudence as knowledge, is concerned with knowledge of the specific situation of a specific action. Furthermore, Prudence is not only knowledge, not only knowing what is what. This knowledge of reality must be transformed into the prudent decision which takes effect directly in its execution.
76. The formal stages of that transformation of true knowledge into prudent decisions are: i. deliberation, ii. judgment, iii. decision. In the receptive-perceptive attitude of deliberation and judgment is represented the “cognitive” character of Prudence, while the last stage represents the “imperative” character.
77. To co-ordinate the cognitive and imperative aspects of Prudence is the double set of prerequisites to which the perfection of Prudence is concerned with.
78. The “prudent man” the possessor of “Prudence” first of all considers carefully ways and means. So far as human uncertainty of the future allows, it takes into account all circumstances and possibilities.
79. With these considerations in mind, the prudent man determines what now it is best or right to do.
80. Having so determined, the possessor Prudence commands that the action be performed.
81. For example, the virtue of charity inclines a man to give a certain sum of money away. He considers a number of causes and persons, he weighs their varying needs and the use to which they would put his gift. He sets the advantage of one large gift against a number of smaller ones, and finally, it may be, he decides that his gift is best given to one particular person. Having so decided, he gives. It will be seen from this example that there are two necessary qualities in every act of Prudence, carefulness and confidence. In the acts of consideration and judgment there must be no undue haste. Every reasonable care must be taken that no relevant factor is left out of account. In the act of command there must be promptness and decision. Once the mind is made up, the order to act must be given. Further delay and hesitation and worry is imprudent.
82. We can never have absolute certainty about the results of our actions or the correctness of our judgments, for we are ignorant not only of the future but also of many present things that have a bearing on the matter. Once we have given to it that degree of careful attention that the importance of the subject demands, we have satisfied the claims of Prudence. Further delay and hesitation after that only lead to further perplexity and obscure still more our vision and paralyze the will. Such conduct is over-cautious and so imprudent
83. On the whole, the prudent man feels strongly the duty and has the “easy” capacity to cause to be good and excellent all the acts of reason associated with the actions connected with deliberation, judgment, and the command. Saint Thomas deems that the deliberation and the judgment are to be acts of virtue “associated” with Prudence i.e. secondary and that command is the specific act of Prudence. 
e. Christian Prudence and the gift of counsel.
84. “The gift of counsel, one of the gifts of the Holy Spirit corresponds to Prudence as helping and perfecting it”. S.TH. II-II, 53,1
85. Many theologians agree with Saint Thomas in considering that the gift of counsel is referred to the matter proper to Prudence. He says this in S.Th. II-II, q. 52, a. 2 “(…) Prudence, which denotes rectitude of reason, is chiefly perfected and helped through being ruled and moved by the Holy Spirit, and this belongs to the gift of counsel, as stated above. Therefore the gift of counsel corresponds to Prudence, as helping and perfecting it”. This seems obvious since as the Christian virtue of Prudence perfects practical reason, enlightened by faith, in its duty of guiding the actions to be taken. The gift of council makes a person docile to the divine action, so that moved by the Holy Spirit, he is lead to the fullness of his capacity to govern himself and give advice to others. 
86. One can ask himself: “wouldn’t be simpler to talk in basic words of the action of the Holy Spirit, without making reference the gift of counsel which is another supernatural habit?” The answer is that the Holy Spirit, as matter of fact guides the life of the believer, but not in purely extrinsic way. The divine action leaves in the man who abides to it with docility and generosity, a stable perfection, in virtue of which the human subject is always co-author, and therefore truly the author, also of the acts which exceed the human manner of acting, proper of the virtues: such perfections are the Gift of the Holy Spirit.
87. When one considers the weaknesses of the acquired virtues, he should not be discouraged, for the virtue of Prudence has a powerful aid in the Gift of Counsel, the Gift of the Holy Spirit that perfects that virtue. If there is good will, in spite of the various weaknesses, the Holy Spirit does at times, in answer to prayer, make us understand in an instant the proper course of action. However, the Holy Spirit will not do it all. His grace can work miracles in human hearts, but it depends on our cooperation with His grace. The more one tries through prayer and mortification to remedy the weak areas, the more this Gift develops making us more responsive to the inspirations of the Holy Spirit. 
88. However, so often we are unaware of His indwelling presence and His quiet reminders. Reasons for this can be that we are so distracted and deafened by the noises and attractions of the world, and that we are so attached to our own judgment, which can be a source of self-deception, being convinced that we are moved by supernatural motives, when in reality it could be personal interest. 
89. If one feels stalled at a mediocre level, prayer is needed to see the obstacles that stand in the way, and for courage to apply discipline where it is needed. True progress does not mean that one feels he is captain of the ship - in full control; but rather it brings a greater realization of how utterly dependent on God one is, and needful of His help to continue the uphill battle against the world, the flesh and the devil. We must never forget we are not fighting this battle alone. The Holy Spirit is always ready to help with His actual graces and Gifts that perfect the infused virtues. But frequent prayer is necessary to keep one mindful of this and to persevere in one’s efforts. “I prayed, and Prudence was given me; I pleaded, and the Spirit of Wisdom came to me.” (Wis. 7:7) 
90. The perfecting action of the gift of council is made visible in Christians, and particularly in the life of the saints, when they are faced by unforeseen or difficult problems, which require a quick solution, seem arrive at the solution intuitively, when there was no time to reason and evaluate properly from a human point of view. Sometimes we can experience this when receiving spiritual guidance.
CLASS FIVE: SOME QUESTIONS

40. Explain on the “soundness” of Aristotle’s definition of Prudence: “recta ratio agibilium”.

41. Explain Aristotle’s definition of virtue.

42. Prudence is “the perfection” of the practical intellect. It is both a moral virtue and an intellectual virtue. Explain 

43. Is Prudence enhanced by faith?

44. How is Prudence different from faith?

45. Explain the role of “affectivity” in the moral life.

46. Briefly why do we say that Prudence is the mother or guide of the moral virtues?

47. Explain very briefly the difference between the three kinds of parts of the virtue of Prudence i.e. Integral, Subjective and Potential Parts.

48. Say something about each the following integral parts of the virtue of Prudence: Memory; Understanding; Docility; Sagacity; Reasoning; Foresight; Circumspection; Caution;

49. Say something about each of the potential parts of Prudence i.e. “ebulia”, “synesis” and “gnome”.

50. What is “epikeia”?

51. Briefly explain the three proper acts of the virtue of Prudence.

52. Explain the relationship between Christian Prudence and the gift of counsel.

CLASS SIX: TOPIC FIVE: SINS AGAINST PRUDENCE
INTRODUCTION
1. Every formal sin is opposed to the virtue of Prudence, because every sin is committed in defiance of conscience, but certain vices are directly opposed to the rules which a prudent man would follow if he wishes to act in a prudent way, just as every grievous sin is contrary to the love of God, but hatred of God is only formally contrary to charity.
2. Here we will make reference only to the sins opposing directly the virtue of Prudence. Some among them oppose clearly the Prudence since they consist in the lack of something that is required by the Prudence. Others instead consist in false Prudence, a deformation of something that belongs to Prudence. St. Thomas deals with the former in S. Th. II-II, qq. 53-54; and the latter in q. 55. 
3. Aquinas says there are two types of sins against Prudence. He derives them in the following way. There are three acts of the virtue of Prudence i.e. counsel, judgment and command. This gives rise to the first group. The second group constitutes false Prudence or “plain” imprudence
4. Group ONE: Sins by defect against Prudence are a. precipitancy, b. want of thought, c. inconstancy, and d. negligence. They are sins openly opposed to the virtue of Prudence. Group TWO: Sins by excess against Prudence or vices of false Prudence. They are a. Prudence of the flesh, in seeking means to gratify the works of the flesh, b. astuteness in weighing the means to deceive, c. swindle or cheating or deceit, d. fraud, e. excessive solicitude for things of this world.
a. Imprudence: precipitation, lack of consideration, inconstancy and negligence.
A. CONTRARY TO “ASKING FOR ADVICE”
5. Precipitation: this goes against advice or knowledge about reality. It is to do things based on passionate impulse or out of pure whim; deciding without due pondering. It is a failure to not follow the steps recommend by Aristotle i.e. memory (or the past); consideration of the present etc. It is the person who plunges head over heels into decision and action, without proper consideration and without well-founded judgment, is being imprudent in the mode of thoughtlessness.
6. Bible warms often about precipitation in speaking:
Prov. 10:19: “When words are many, transgression is not lacking, but he who restrains his lips is prudent”.
Ecclesiastes 5:2 "Be not rash with your mouth, nor let your heart be hasty to utter a word before God, for God is in heaven, and you upon earth; therefore let your words be few".
James 3:2-3: “For we all make many mistakes, and if any one makes no mistakes in what he says he is a perfect man, able to bridle the whole body also. If we put bits into the mouths of horses that they may obey us, we guide their whole bodies.
7. The Bible teaches that one should always act with pause: 
Prov. 17, 27 “He who restrains his words has knowledge, and he who has a cool spirit is a man of understanding. Even a fool who keeps silent is considered wise; when he closes his lips, he is deemed intelligent”.
8. The name (praecipitatio) recalls a spatial imagine, “a fall” is the act of falling from a high point to low point at great speed. The individual falls into precipitation when he goes from the idea or from the general principal to the concrete action without stopping to reflect over the past experiences, over the concrete conditions of the present case or over the possible consequences. This refers also to the individual who omits the necessary deliberation, and thus is carried away with the immediate impulse!
9. In a more general sense, precipitation means also lack of reflection over the course that one’s own life is taking, letting the immediate needs take excessive control. Attentive consideration of the ultimate sense of our Christian life is required if one is to become capable of reviewing positively and thus adjusting the priorities that in effect give shape to our personal conduct. 
B. CONTRARY TO JUDGEMENT: 
10. Lack of Consideration. This goes against judgment or the evaluation of reality. This is a result of saying something without taking into account the necessary things to be able to judge correctly. It is irresoluteness. It leads to deliberation and judgment tumbling uselessly into futility instead of pouring usefully into the finality of a decision.
11. Inconsideration consists of the omission of an attentive evaluation of the different aspects that would be required to formulate a right judgment. If there was precipitation there would be also inconsideration, but the latter can present itself without the former.
C AND D: CONTRARY TO COMMAND: 
INCONSTANCY
12. Inconstancy: This goes against the act of command or the order to execute the act. It means abandoning because of inconsistent motives the way of acted directed by Prudence. It is to become distracted. Since an excessive love of pleasure or comfort usually causes this, lust is given as the principle cause. Jealousy and anger can also be causes of inconstancy by drawing away the reason to something else; whereas lust cause inconstancy by destroying the judgment of reason entirely.
13. An individual is inconstant when for futile reasons abandons propositions and resolutions taken after well considered judgment. That abandonment corresponds most of the times to the opposition associated to disordered capacity to be swayed (because it costs, because it is difficult, because I don’t feel like it, etc.).
NEGLIGENCE
14. Negligence does go against the third act of Prudence, but whereas inconstancy involves a certain giving up, negligence is a certain “weakness in the will”, never to have started the act. It is a lack of due diligence or solicitude or care which was one’s duty. It is a type of blindness to the concrete realities which surround our actions.
15. It is a lack of carefulness in commanding effectively what one should do and the way one ‘should do it. It is a mortal sin if it means omitting something necessary for one’s salvation; or if one omits something because one despise it; in either case it is a mortal sin. It is different from inconsistency which is a lack of fulfillment of what is commanded. Negligence occurs when nothing is commanded and it should have been.
16. It is different from laziness since this refers to a certain slowness or remissness in beginning the execution. It is different from indolence which is certain “slackness” or “carelessness” in carrying out that has been commanded.
17. The negligent never arrives to the decision of acting; the inconstant abandons what previously has decided do. St. James compares someone who does not put into practice the word of God with someone who sees his face and right away forgets how it was like, this is to say, to listen to what he should do, does not help him at all.
St James, 1: 22-24: “But be doers of the word, and not hearers only, deceiving yourselves. For if any one is a hearer of the word and not a doer, he is like a man who observes his natural face in a mirror; for he observes himself and goes away and at once forgets what he was like”.
b. False Prudence: Prudence of the flesh, shrewdness, false pretences, excessive concern for temporal good.
INTRODUCTION
18. These are vices. They are based on attitudes that seem “prudent” but are not. This is explained by St Thomas in S. Th. II-II, q 55. They are also vices opposed to Prudence by excess.
19. It is a false Prudence, either because it is directed to a wrong end or pursues a particular end more thoroughly than it deserves, or else because it bestows on a good end an excessive caution and anxiety. To the first form belongs worldly Prudence, which gives all its care to worldly matters, whether pleasure or profit, to the neglect or subordination of man's true end. The pleasure-loving and the astute are imprudent in this way.
20. To the second form belongs the fault of the anxious and the scrupulous. They worry too much about the future, whether it be the necessities of life or their progress in virtue. The end that they are seeking is in either case good, but they are unreasonably prudent and cautious. They are not satisfied when they have taken the proper amount of thought and care, but continue to fret and worry lest things should not turn out right, lest after all they should be failing
PRUDENCE OF THE FLESH.
21. A man may eagerly seeks the means of living according to the flesh i.e. according to the corrupt nature of man. He regards this as his last end. The Prudence of the flesh is a special fashioning of the life to second the desires of the flesh which is enacted by those who consider the earthly goods as the ultimate purpose of the own life.
22. St Paul refers to it when he says:
Romans 8:6-8 “To set the mind on the flesh is death, but to set the mind on the Spirit is life and peace. For the mind that is set on the flesh is hostile to God; it does not submit to God's law, indeed it cannot; and those who are in the flesh cannot please God.
23. Or as St Josemaria says in Friends of God, no 87: Prudence of the flesh: “Those who are intelligent but try not to use their intelligence to seek and love Our Lord. A truly prudent person is ever attentive to God's promptings and, through this vigilant listening, he receives in his soul the promise and reality of salvation: 'I glorify thee, Father, Lord of heaven and earth, for having hidden these things from the wise and prudent and revealed them to little ones (Mt 11:25)”.
CRAFTINESS
24. Cunning or “astutia” is the most characteristic form of false Prudence. A man devises evil and uses evil means to obtain his purpose. It is the insidious and unobjective temperament of the intriguer who has regard only for “tactics,” who can neither face things squarely nor act straightforwardly. The folly of cunning consists in that the loquacious and therefore unhearing bias of the “tactician” obstructs the path of realization, blocks it off from the truth of real things. There can be false and crooked ways leading even to right goals. Prudence, however, means that not only the end of human action but also the means for its realization shall be in keeping with the truth of real things. Reality itself should guide man to the proper means for realizing his goal.
25. We can talk of three types. There are guile, swindle or deceit, and fraud. They consists on the use of the intelligence in order to reach own ends through deception, simulation and ambiguity. Guile is slyness shown in a charming way. An example of guile is when you distract your friend from the fact that you are half hour late to a meeting by immediately turning on the charm and launching into a fascinating story.
26. It is called deceit if it is with words. It is called fraud if is with “actions. Swindle or deceit. St. Josemaría Escrivá, says in Friends of God, no 85: “«For there is a false kind of Prudence (cunning would be a better name for it) which is at the service of selfishness and is expert in using the best means to achieve warped ends. In such circumstances, cleverness and perspicacity only serve to worsen one's dispositions and to bring upon oneself the reproach St Augustine made in one of his sermons: 'Are you trying to bend the heart of God, which is always upright, so that it may fall in with the perversity of yours?' (St Augustine, Enarrationes in Psalmos, 63,18 (PL 36,771)”.
EXCESSIVE SOLICITUDE
27. There is also “excessive solicitude” for the things of this world and for the future which prevent man from attaining to the true purpose of his life. It is a lack of trust in God’s providence.
28. Excessive solicitous (concern) for the temporal goods, even if the individual doesn’t consider them as ultimate purpose, but frequently prefers them to the goods of higher nature; is cause of anxiety and therefore of errors of judgment; and consequently is cause of many other sins. It is surprising the reliance shown by those who are dominated by this vice. They are attached to things and behaviors which exclude completely a Christian way of looking at life. 
COMMENTARY
29. St Thomas wisely notes in S.Th. II-II, q. 55, a. 8. that the vices oppose to Prudence by defect usually arise from lust; those which are opposed to the virtue by excess usually take their origin from avarice. 
30. The sins of imprudence nearly always arise from intemperance, especially in the matter of sex. The temptations of sex are strong and insistent, and once they are given a hearing they are powerful enough to override and silence the arguments of reason or Prudence. Indeed it is not so much that the sensual do not listen to reason, they do not even hear it. But all the passions are in to some degree the enemies of Prudence. The avaricious, the ill-tempered, the ambitious are all victims of imprudence, for the force of their vices prevents them from attending to wise counsel and drives them to action without prudent reflection.
31. There is common agreement among the moralists that many of those vices, “considered in themselves”, are ex genere suo venial sins, although they can become very serious sins (mortal sins) if they cause scandal or cause other sins. This sentence is more or less true but we have to be careful. If the only fault of behavior is excessive haste, one remains in the realm of venial sin. But usually this not the case. Excessive concern for the things of world easily lead to losing ones faith. So many time Prudence of the flesh is serious sin and can be the cause serious moral disorders. 
CLASS SIX: SOME QUESTIONS
53. Aquinas says there are two types of sins against Prudence. Explain
54. What is the vice of “Precipitation”?
55. What is the vice of “Lack of Consideration”
56. What is the vice of “Inconstancy”?
57. What is the vice of “Negligence”?
58. What is “Prudence of the flesh”?
59. What is the vice of “Cunning or astutia”?
60. What are “guile, swindle and fraud”?
61. What is “excessive solicitude”?
62. What are the causes of the sins against Prudence?
CLASS SEVEN TOPIC SIX: FORMATION OF PRUDENCE.
INTRODUCTION
1. In this class we want to look at several things. a. How the virtues are connected amongst themselves, with the special role of Prudence i.e. “reciprocal inclusion”. b. How do I become prudent? c. The role of divine law and grace with regard to prudent behavior and d. How are Conscience, Synderesis and Prudence are connected?
a. The “reciprocal inclusion” of Prudence and of the other moral virtues.
THE CONNECTNESS AMONGST THE VIRTUES
FROM THE CATHOLIC ENCYCLOPEDIA
2. “Prudence aims to perfect not the will but the intellect in its practical decisions. Its function is to point out which course of action is to be taken in any round of concrete circumstances. It indicates which, here and now, is the golden mean wherein the essence of all virtue lies. It has nothing to do with directly willing the good it discerns. That is done by the particular moral virtue within whose province it falls.
3. Prudence “possesses” in some way, an empire of all the moral virtues. Prudence has a directive capacity with regard to the other virtues. It lights the way and measures the arena for their exercise. The insight it confers makes one distinguish successfully between their mere semblance and their reality.
4. It must preside over the eliciting of all acts proper to any one of them at least if they be taken in their formal sense. Thus, without Prudence bravery becomes foolhardiness; mercy sinks into weakness, and Temperance into fanaticism. Its office is to determine for each in practice those circumstances of time, place, manner, etc. which should be observed”. 
AURIGA VIRTUTUM”
5. Prudence was considered by the ancient Greeks and later on by Christian philosophers, most notably Thomas Aquinas, as the cause, measure and form of all virtues. It is considered to be the “auriga virtutum” or the charioteer of the virtues, meaning that Prudence guides the other virtues!
6. We have seen some kind of harmony or order amongst the virtues. St Thomas Aquinas systematized this “harmonization” amongst the virtues. He used the framework of Aristotle: a framework crowned by charity. First there are the theological virtues, then the Cardinal virtues, and then come all the others.
7. The “unity” or wholesomeness of “living morally” of a person, who is the subject of virtues, who acts for an end, requires that there should be a certain “connection” or “connectedness” of the virtues amongst themselves, even though the acts carried out by the subject are many and diverse. In the same way that a “living being” has marvelous unity in its growth from a seed or an embryo to a mature creature!
8. According to St Augustine if there is one virtue all the others must be present too. If one is absent none of the others are present, even though there might be something similar to them present.
9. We said that virtues are defined to be the “perfected ability” of man as a “spiritual” person that is with intelligence and free will. Prudence is the cause of the virtues in the sense that the virtues, achieve their "perfection" only when they are founded upon Prudence, which is, upon the “perfected ability” to make right decisions. And the definition of Prudence is the “perfected ability” to make right decisions. For instance, a person can live Temperance when he has acquired the habit of deciding correctly the actions to take in response to his instinctual cravings.
10. Prudence is considered the measure of moral virtues since it provides a model of “morally good actions”. "The work of art is true and real by its correspondence with the pattern of its prototype in the mind of the artist. In similar fashion, the free activity of man is good by its correspondence with the pattern of Prudence." This is according to Josef Pieper (See WIW). For instance, a stock broker using his experience and all the data available to him decides that it is beneficial to sell stock A at 2PM tomorrow and buy stock B today. The content of the decision that is the type of stock, amount, time and means etc. is the product of an act of Prudence, while the actual carrying out of the decision may involve other virtues like Fortitude i.e. doing it in spite of fear of failure, and justice i.e. doing his job well out of justice to his company and his family. The actual act’s “goodness” is measured against that original decision made through the virtue of Prudence.
11. In Greek and Scholastic philosophy, "form" is the specific characteristic of a thing that makes it what it is. With this language, Prudence confers upon other virtues the form of its inner essence; that is, its specific character as a virtue. For instance, not all acts of telling the truth are considered good, considered as done with the virtue of honesty. What makes telling the truth a virtue is whether it is done with Prudence. Telling a competitor the professional secrets of your company is not prudent and therefore not considered good and virtuous.
FROM ARISTOTLE HIMSELF
12. Aristotle states clearly in Nicomachean Ethics that the virtue which one must develop in order to attain moral virtue and to find the correct mean in all of one's actions is Prudence. Prudence is the ability to deliberate well regarding human actions. Concerned with particulars of action, Prudence is absolutely necessary in order to find the mean, or in Aristotle's words, "to know what is good for oneself" (1142a). The philosopher even goes so far as to say that "without Prudence virtues cannot exist," but that where there is Prudence, "all the others are present" (1144b). Prudence and moral virtue are in fact inseparable, much like two sides of the same coin, "for while virtue makes the end in view right, Prudence makes the means towards it right" (1144a).
13. He says that to acquire moral virtue, several conditions are necessary: (a) the good must be known, (b) one must deliberate properly to seek the means for it through reason, (c) one must intend to do the good for its own sake, (d) one must desire to do what is good, and (e) virtuous action must be repeated to produce a habit.
14. In stating that "a man cannot be good in the main sense without Prudence, nor can he be prudent without moral virtue," Aristotle seems to present a "chicken and egg" paradox: one cannot become prudent without the experiences of virtuous action, yet one cannot be virtuous without Prudence. Perhaps the answer to this paradox is that virtuous habits can be acquired little by little through proper education and obedience to just laws. Those habits give rise to a certain amount of Prudence which then allows the person to be more virtuous and so on. Thus the relationship between moral virtue and Prudence can best be characterized as an inward spiral which little by little reaches the center, which is a virtuous life.
b. The confluence or convergence of personal effort, of moral education, and of the family and social environments in the formation of Prudence.
15. As CCC 1792 says “Ignorance of Christ and his Gospel, bad example given by others, enslavement to one's passions, assertion of a mistaken notion of autonomy of conscience, rejection of the Church's authority and her teaching, lack of conversion and of charity: these can be at the source of errors of judgment in moral conduct”.
16. Clearly, Prudence is essential for the formation and operation of one’s conscience. To be a prudent person, one must know God’s truth, just as to have a good conscience, one must know God’s truth. One cannot do what is good if one does not know the principles of truth and goodness.
HOW DO I BECOME PRUDENT?
17. Perhaps we can consider the topic “Developing the virtue of Prudence in children” to make some progress in this aspect of the development of the virtue of Prudence. We have seen that Prudence is a three act “action” i.e. council, judgment and decision!
18. Applying this to young children this would mean to cultivate the following qualities: Gathering information, obedience and docility. For very young children, parents develop their ability to gather information by training them in the powers of observation for instance, in getting them to describe details of the things they see around them; or through playing games, such as "I Spy".
19. Since Prudence requires some level of intellectual development, obedience to teachers and parents is the best way of exercising Prudence for very young children. They can also be trained in docility, which is not mindless submission but openness to the opinions of others who have more experience than them.
20. Then we can move onto memory. Sometimes, young children negate things that have happened, e.g. a-four-year-old might deny having thrown a tantrum an hour ago. When she is in a better mood, it is a good idea to remind her about the incident and get her to accept that it had happened. This is not so much to harp on her bad behavior, but to form what is known as a “true-to-being memory”.
21. At first sight, this is not a very important quality. Where the formation of Prudence is concerned however, memory is not just about recalling facts. It is an ability to learn from experience; as such, it involves an openness to reality. This quality of openness is not as widespread as we might tend to believe at first, and hence we need to develop it in our children. Often, even adults don't seem to learn from experience, for they continue to make the same mistakes, in their way of relating to others, for instance. It is as if they have no memory of last week, or last month, or last year. They lack a 'true-to-being' memory because they do not will to conform to what is real, but have made a stubborn decision to have reality conform to the way they want the world to be. That is why the study of history is so important for the development of political Prudence.
22. Moving on to older children we can learn something from the following approach. Children need to learn to size up the situation. As they grow up, they should develop the ability to select sources of information and the ability to distinguish between facts and opinions, the ability to analyze critically the information they receive and to check out anything which looks doubtful. One good saying to introduce to a 7 - 10 year old for instance, is "You can't believe everything you read."
23. The docility that they should have acquired as young children should develop into a humility to ask advice from appropriate persons.
24. Then there is the question of “right standards”. They should realize that the ultimate aim of acquiring the virtues is to bring about our own happiness and fulfillment. Right standards refer to one's values and conscience, which don't exist to limit our lives, but rather, to guide us to our ultimate happiness. Hence, parents should steadily give standards to their children, e. g. standards for seeing if one is acting generously, sincerely, etc.
25. With regard to the 2nd act of the prudent action i.e. “knowing how to judge” we can note the following. Prudence is mostly developed by discussing with children things that are happening around us, such as the purpose of television commercials and how far we should accept what is being said; getting them to evaluate some comments that they heard a friend make and so on.
26. Next we note the importance of communication of parents with their children to develop Prudence. It goes without saying that parents need to spend time with their children since they have a great deal of experience to communicate to them. Parents should spare nothing to ensure that the relationship is one of trust and affection, since it is only in this environment that they will be open to formation.
ONE PARENT GIVES THE FOLLOWING EXAMPLE:
27 “When my friend's daughter was reaching nine, it dawned on her that little Annabelle was going to be an adolescent soon. Since adolescence is notoriously a time when the opinions of parents diminish in value somewhat, she felt that she had to at least touch on the all-important topic of love and marriage. On the way back from the supermarket, alone with her, mum and daughter were both in a chatty yet intimate mood. Mum asked Annabelle, "What kind of man do you think you would marry when you grow up?" She reflected a bit but didn't seem to know where to start, so Mum asked, "If you had to choose between someone handsome or intelligent, who would you choose?" She said, "Handsome!" "If you had to choose someone handsome, moderately kind, or someone kind, not so handsome, who would you choose?" She chose the kinder one. They had a lot of fun as the questions became more challenging, and made her think harder what values were really important to her.
28. At one point, she asked, "How did you meet Daddy and how did you decide that he was the one?" That was an opportunity to communicate important criteria for making a good judgment. Among other things, she learnt that he should show her respect throughout courtship. Also, if she wanted to know how he would treat her after marriage, she should look at the way he treats his parents and siblings.
29. There are many others ideas of how to develop the virtue of Prudence in a child. This approach is a start! If we remember that Prudence is the “Mother of all Virtues” taking to heart the above approach might well be one of the most prudent things you could do!
ROLE OF EXPERIENCE
30. Prudence is not the “most common concept” these days, but it's probably one that should be revived. Often, the best way to learn how to be prudent is by messing up. The proverbial "learn from your mistakes" is often true. But that's the key: learning from the mistake. We all make mistakes, but the prudent person is able to grow stronger from an experience that would weaken a less prudent soul.
31. When in a “perfect state” Prudence presupposes the possession of all the moral virtues, but these, in their turn, can only be engendered through the guidance of Prudence. The “spiral” that we mentioned above is an image of the growth in Prudence for both the child and the adult. It is being “surrounded by everyday by problems” which must be solved that can lead to growth in the virtue of Prudence. This growth includes relying on the formative character of the communities to which one belongs, such as family, social group, etc.
c. The special role of divine law and grace.
32. The human condition does not permit the attainment of moral perfection through natural means alone. Augustine asserts that only through grace, sent freely by God to assist the human will can one achieve true moral goodness. Prudence, which is the ability to choose good and avoid evil, intellectual contemplation, moral and political virtue, friendship, education and character that is all the essential elements in Aristotle's ethics, are subsumed in Augustine's moral theology under the command to love God. For Augustine the complexity of Greek moral thought can be reduced to the simple rule of conformity to divine law.
33. Aquinas distinguished four kinds of law: eternal, natural, human and divine. Eternal law refers to divine reason, known only to God, God's plan for the universe; man needs this, without which he would totally lack direction. Natural law is the human "participation" in the eternal law in rational creatures and is discovered by reason. Divine law is revealed in the scriptures and is Gods positive law for mankind. Human law is supported by reason and enacted for the common good.
34. Moral theology is concerned with more than the understanding of virtue and the end of man as envisioned by Aristotle. In Moral theology we also have to consider factors that are necessary after we have learned about original sin and true salvation. We need to consider the means connected with the help of God’s Grace, of the divine Law and the teaching of the Church.
35. Sacred Scriptures teach us that the believer must ask God’s help in order to recognize the ways of the good. “Make me to know thy ways, O LORD; teach me thy paths. Lead me in thy truth, and teach me, for thou art the God of my salvation; for thee I wait all the day long” Psalm 25:4-5; and “Teach me to do thy will, for thou art my God! Let thy good spirit lead me on a level path!” Psalm 143:10.
36. Christian Prudence possesses in the faith and trust in God its own most strong foundation. It is perfected and helped through being ruled and moved by the Holy Spirit, and this belongs to the gift of counsel, as stated above !
37. When a man lives the virtues it produces in him “the instinct” of the Holy Spirit; an instinct to do good; the instinct of grace. It is the development of the virtues which have been infused by God, helped by the gifts of the Holy Spirit. It is a “connaturalness” which affects the intellect (makes it seek goodness) and affects the will (so that it loves this goodness).
d. How are Conscience, Synderesis and Prudence are connected.
PRUDENCE AND CONSCIENCE
38. In reading about the virtue of Prudence, one might find it difficult to distinguish it from conscience. The two are inter-twined but not the same. Conscience is not the intellect, it is not a virtue, it is a practical judgment of the intellect; and Prudence is the virtue (a permanent disposition of the soul) that guides that practical judgment.
BEGINNING AT THE BEGINNING!
39. The First thing that man knows is being. The notion of being is the first among all notions which our intelligence acquires. Before we understand in detail what a thing is and what its characteristic perfections are, we know, first of all, that that thing is, that is, that it is something. Given this initial knowledge, we gradually acquire a better understanding of that reality through our experience. Thus, even before a child is able to distinguish well the objects found in his surroundings, he knows that they are; this is his first perception, which takes place at the very awakening of intellectual knowledge. Nothing at all can be understood unless it is first understood that it is.
40. Intellectual habits arise on knowing being. Man knows the more obvious properties of being. They are not strictly “innate”.
NB See Supplementary Notes for Aristotle’s Five Intellectual Virtues.

41. The principle of knowing i.e. “Principle of non-contradiction” and the moral principle “Good is to be done and pursued, and bad avoided” would seem to be habits that are the basis for these intellectual virtues. St Thomas gives the name for the habit from which the moral principle arises the name “synderesis”!
42. So man knows the principle of non-contradiction on knowing being; it is the bases of all knowing; it is an intellectual habit. Man knows the principle of all morals, another intellectual habit: “Good is to be done and pursued, and bad avoided” on knowing being. These are some primary or fundamental elements in human knowledge which serve as bases for all other truths. Just as being is the first notion of our intelligence, implied in any consequent notion, so too, there is a judgment which is naturally first, and which is presupposed by all other judgments. This first judgment is as follows: "It is impossible to be and not be at the same time and in the same respect." In a similar way there is a first moral principle “Good is to be done and pursued, and bad avoided”
43. When we affirm that a thing is in a specific manner, we presuppose that it is not the same thing for it to be in that manner and to be in another manner. If we say that it is good to help others, we acknowledge that "being good" is not the same as "not being good."
WHAT IS SYNDERSIS
44. Synderesis, or more correctly synteresis, is a term used by the Scholastic theologians to signify the habitual knowledge of the universal practical principles of moral action. The reasoning process in the field of speculative science presupposes certain fundamental axioms on which all science rests. Such are the principle of contradiction, "a thing cannot be and not be at the same time," and self-evident truths like "the whole is greater than its part". These are the first principles of the speculative intellect. In the field of moral conduct there are similar first principles of action, such as: "evil must be avoided, good done"; "Do not to others what you would not wish to be done to yourself"; "Parents should be honored"; "We should live temperately and act justly". Such as these are self-evident truths in the field of moral conduct which any sane person will admit if he understands them. According to the Scholastics, the readiness with which such moral truths are apprehended by the practical intellect is due to the natural habit impressed on the cognitive faculty which they call “synderesis”. While conscience is a dictate of the practical reason deciding that any particular action is right or wrong, synderesis is a dictate of the same practical reason which has for its object the first general principles of moral action.
45. “Although Aquinas subscribes to Aristotle's thesis that practical reasonableness (phronesis, prudentia) concerns means rather than ends, emphasizing that what “moves” Prudente is not one's passions but one's “underivative” understanding of the first practical principles and of the intelligible goods to which they point (synderesis movet prudentiam: ST II-II q. 47 a. 6 ad 3).”
GRASPING NATURAL LAW: SYNDERESIS
46. The grasp of the principles of natural law is achieved by a special capacity called synderesis. This is a natural intellectual habit, in one sense of habit but not in the central sense. It is natural because all human beings are born with it. It is intellectual because it makes possible the grasp of principles. As something found in the soul which is the foundation for grasping principles, it might be a capacity (power) or a habit. But mere capacities can go either way, towards good or evil; synderesis is oriented towards the good. So it's not a mere capacity, but a habit. Habit (habitus) is a Latin Aristotelian's way of expressing what Aristotle called a hexis (state or disposition). A habit is a first act of the soul, which can be actualized, in a second act; here the act of conscience. Conscience is related to synderesis as actively thinking what you know (2nd act) is to the knowledge which you have but which may or may not be active at any given time (1st act). We do not always experience conscience but every human being has the capacity called synderesis.
47. Aquinas, however, denies that synderesis is a habit in the fuller sense (q94, a1), i.e., a moral habit. He quotes Augustine, who says "a habit is that whereby something is done when necessary" (p. 45). The moral virtues, therefore, are habits; the person of courage may not exhibit courage at every moment (because not every action requires courage)--yet when necessary, she will do the courageous thing. And unlike most conditions that we call habits, synderesis is not acquired but “innate” in a loose sense or, as Aquinas puts it, "natural." We say that it arises on the apprehension of “being”.
NB See supplementary notes for origin of the term “synderesis”
THE NATURAL LAW
48. The basis to discover the law is synderesis: through the principle “Good is to be done and pursued, and bad avoided”, ethical science is acquired. It would seem that the natural law is a “kind of development” of synderesis. Or the natural law is part of synderesis. It is accurate to say that the Natural Law is a light in the mind; an inclination in the will point in the direction of goodness. To see the good and be inclined to it!
49. The natural law is considered to be a “summary” of the ten commandments! Aquinas is regrettably inexplicit about how the first practical principles yield moral principles, precepts or rules that have the combined generality and specificity of the precepts found in the portion of the biblical Decalogue (Exod. 20:1–17; Deut. 5.:6–21) traditionally called moral (the last seven precepts, e.g. parents should be reverenced, murder is wrong, adultery is wrong, etc.). But a reconstruction of his scattered statements makes it clear enough that in his view a first implication of the array of first principles, each directing us to goods “actualisable” as much in others as in oneself, is this: that one should love one's neighbor as oneself.
50. Aquinas uses the term "natural law" to refer to morality, or the moral law. It exists in us as an inclination to act in certain ways. The first principles of natural law are self-evident truths. In this they resemble the first principles of speculative reason (such as the law of non contradiction).
51. The first principles of the natural law are the same for everyone and are known to all; these principles cannot change and cannot be abolished from the human heart. The secondary (derivative) principles depend on circumstances and can change. They are less certain, and often are not known to all. Human and divine law can add to these secondary principles.
CONCLUSION
52. The living unity, incidentally, of synderesis and Prudence is nothing less than the thing we commonly call "conscience."
53. Synderesis must not be confused with Prudence, which is the Thomas' term for what Aristotle calls phronesis, or practical wisdom. A person with the intellectual virtue of Prudence will necessarily possess the moral virtues and will make good moral choices. Aristotle and Thomas agree on that. But you can have synderesis, i.e. know the principles of natural law, and yet not act accordingly. Synderesis, which all humans have, implies neither moral virtue nor Prudence.
54. It was the belief of Thomas Aquinas that people try to do good and to avoid evil – he called this the synderesis rule – the innate ‘right reason’ that gives knowledge of the basic principles of morality; in all situations our subconscious actions are to do good. However, due to faulty reasoning or weakness of will some people perform bad actions, thinking they are good, and therefore commit sinful acts. Aquinas said they had followed an apparent good, rather than a real good; their conscience was mistaken. This idea of faulty reasoning is how Aquinas explains people doing things that are viewed as bad, wrong or sinful.
63. Conscience is the application of the “natural law” by the intellect. The set of “qualities” which are a habit which allows a man to always, choose applications which improve him is called the virtue of Prudence!
64. Conscience in Aquinas' view is not a special power or presence within us, but is our practical intelligence at work, primarily in the form of a stock of judgments about the reasonableness (rightness) or unreasonableness (wrongness) of kinds of action (kinds of option). Put simply "It is a statement or judgment by our intelligence, about the goodness or badness of some action we are going to do or have done". It is quite easy to understand. i. it is a set of statements or judgments; ii. it is not a power or faculty; iii. it is practical - about a concrete thing here and now. iv. it is moral; i.e. it says if a thing or action is good or bad
CLASS SEVEN: SOME QUESTIONS
63. Briefly what is the relationship between Prudence and the other virtues? For example, explain that without Prudence bravery becomes foolhardiness. 
64. Prudence was considered by the ancient Greeks and later on by Christian philosophers, most notably Thomas Aquinas, as the cause, measure and form of all virtues. Explain 
65. According to St Augustine if there is one virtue all the others must be present too. Explain
66. Prudence is essential for the formation and operation of one’s conscience. Explain
67. How do I become prudent?
68. How does experience play a role in acquiring the virtue of Prudence?
69. Explain the special role of divine law and grace in the growth of the virtue of Prudence?
70. Define the following terms and show how they i.e. Conscience, Synderesis, Natural Law and Prudence are connected.
CLASS EIGHT: TOPIC SEVEN: THE THEOLOGICAL CONCEPT OF THE VIRTUE OF FORTITUDE
INTRODUCTION
1. Very briefly: Fortitude is a virtue which enables us to choose to endure any hardship or persecution, rather than abandon our duty. In this class we take a scriptural and historical approach. But we have to remind ourselves what we are looking for, so a few a few short definitions are useful. “.CCC 1837 “Fortitude ensures firmness in difficulties and constancy in the pursuit of the good. It is the virtue of martyrdom”. Or from the Catechism of St. Pius X “Fortitude is the virtue which renders us courageous to the point of not fearing danger, not even death, for the service of God”. Although, we have to also remember that any virtue, once acquired to a serious extent, is a capacity that makes the choice of the action and then doing the action easy, almost enjoyable and there is certain amount of regularity or efficiency associated with the choosing and the doing!
2. Probably one of the most magnificent examples from Sacred Scripture is the incident of “The Seven Machabees and their mother, which can be summed up in the phrase: “who esteemed the torments as nothing” 2 Mac. 7:12
3. What is “true Fortitude”? How much exercising of “Fortitude” and of “patience” will a person use to acquire money legally or illegally? How many movies have shown someone enduring great hardship for the purpose of revenge? Yet this endurance, this “Fortitude”, and “patience” are wasted on something that will end in loss and punishment. Should not a person be wise and endure what one must, in order to serve God who can give life everlasting? True Fortitude still needs the guidance of Prudence!
GREEK PHILOSOPHY
4. In Greek philosophy Fortitude was seen as a fundamental moral virtue. Aristotle calls it “andreia”, the virtue of the irascible appetite. He calls this “potency” or “appetite” an “aggressive impulse”. Fortitude is the middle term between fear and rashness in accomplishing what is difficult and involves bearing pain and difficulty. It expresses virile strength, and belongs above all to soldiers in war.
5. The Greek concept of Fortitude is placed in a very particular context. Men are not aware of being protected by divine providence; they can only rely on their own strength. They need self-discipline and a great capacity of endurance to carry out the heroic enterprise that will bring them glory; and to live up to the fate that destiny has called them. Still the Greek concept Fortitude overlaps considerably with the Christian concept. Facing difficulties and dangers, tiredness, suffering and even death, there is a role for reason. The virtuous person is able to adapt, to take a “reasonable position” avoiding both the excess and the defect.
6. For example J. Pieper says in his well known book “The Four Cardinal Virtues” on page 124 “Pericles (WIW), in the lofty words of his speech for the fallen heroes, expressed Christian wisdom also: “For this too is our way: to dare most liberally where we have reflected best. With others, only ignorance begets Fortitude; and reflection but begets hesitation”. That is we using our intelligence and exercising Prudence.
a. Teachings of sacred scriptures about Fortitude.
7. 2 Mach 7:1-42: “It happened also that seven brothers and their mother were arrested and were being compelled by the king, under torture with whips and cords, to partake of unlawful swine's flesh. One of them, acting as their spokesman, said, "What do you intend to ask and learn from us? For we are ready to die rather than transgress the laws of our fathers." The king fell into a rage, and gave orders that pans and caldrons be heated. These were heated immediately, and he commanded that the tongue of their spokesman be cut out and that they scalp him and cut off his hands and feet, while the rest of the brothers and the mother looked on. When he was utterly helpless, the king ordered them to take him to the fire, still breathing, and to fry him in a pan. The smoke from the pan spread widely, but the brothers and their mother encouraged one another to die nobly, saying, "The Lord God is watching over us and in truth has compassion on us, as Moses declared in his song which bore witness against the people to their faces, when he said, `And he will have compassion on his servants.'" After the first brother had died in this way, they brought forward the second for their sport. They tore off the skin of his head with the hair, and asked him, "Will you eat rather than have your body punished limb by limb?" He replied in the language of his fathers, and said to them, "No." Therefore he in turn underwent tortures as the first brother had done. And when he was at his last breath, he said, "You accursed wretch, you dismiss us from this present life, but the King of the universe will raise us up to an everlasting renewal of life, because we have died for his laws." After him, the third was the victim of their sport. When it was demanded, he quickly put out his tongue and courageously stretched forth his hands, and said nobly, "I got these from Heaven, and because of his laws I disdain them, and from him I hope to get them back again." As a result the king himself and those with him were astonished at the young man's spirit, for he regarded his sufferings as nothing. When he too had died, they maltreated and tortured the fourth in the same way. And when he was near death, he said, "One cannot but choose to die at the hands of men and to cherish the hope that God gives of being raised again by him. But for you there will be no resurrection to life!" Next they brought forward the fifth and maltreated him. But he looked at the king, and said, "Because you have authority among men, mortal though you are, you do what you please. But do not think that God has forsaken our people. Keep on, and see how his mighty power will torture you and your descendants!" After him they brought forward the sixth. And when he was about to die, he said, "Do not deceive yourself in vain. For we are suffering these things on our own account, because of our sins against our own God. Therefore astounding things have happened. But do not think that you will go unpunished for having tried to fight against God!" The mother was especially admirable and worthy of honorable memory. Though she saw her seven sons perish within a single day, she bore it with good courage because of her hope in the Lord. She encouraged each of them in the language of their fathers. Filled with a noble spirit, she fired her woman's reasoning with a man's courage, and said to them, "I do not know how you came into being in my womb. It was not I who gave you life and breath, nor I who set in order the elements within each of you. Therefore the Creator of the world, who shaped the beginning of man and devised the origin of all things, will in his mercy give life and breath back to you again, since you now forget yourselves for the sake of his laws." Antiochus felt that he was being treated with contempt, and he was suspicious of her reproachful tone. The youngest brother being still alive, Antiochus not only appealed to him in words, but promised with oaths that he would make him rich and enviable if he would turn from the ways of his fathers, and that he would take him for his friend and entrust him with public affairs. Since the young man would not listen to him at all, the king called the mother to him and urged her to advise the youth to save himself. After much urging on his part, she undertook to persuade her son. But, leaning close to him, she spoke in their native tongue as follows, deriding the cruel tyrant: "My son, have pity on me. I carried you nine months in my womb, and nursed you for three years, and have reared you and brought you up to this point in your life, and have taken care of you. I beseech you, my child, to look at the heaven and the earth and see everything that is in them, and recognize that God did not make them out of things that existed. Thus also mankind comes into being. Do not fear this butcher, but prove worthy of your brothers. Accept death, so that in God's mercy I may get you back again with your brothers." While she was still speaking, the young man said, "What are you waiting for? I will not obey the king's command, but I obey the command of the law that was given to our fathers through Moses. But you, who have contrived all sorts of evil against the Hebrews, will certainly not escape the hands of God. For we are suffering because of our own sins. And if our living Lord is angry for a little while, to rebuke and discipline us, he will again be reconciled with his own servants. But you, unholy wretch, you most defiled of all men, do not be elated in vain and puffed up by uncertain hopes, when you raise your hand against the children of heaven. You have not yet escaped the judgment of the almighty, all-seeing God. For our brothers after enduring a brief suffering have drunk of everflowing life under God's covenant; but you, by the judgment of God, will receive just punishment for your arrogance. I, like my brothers, give up body and life for the laws of our fathers, appealing to God to show mercy soon to our nation and by afflictions and plagues to make you confess that he alone is God, and through me and my brothers to bring to an end the wrath of the Almighty which has justly fallen on our whole nation." The king fell into a rage, and handled him worse than the others, being exasperated at his scorn. So he died in his integrity, putting his whole trust in the Lord. Last of all, the mother died, after her sons. Let this be enough, then, about the eating of sacrifices and the extreme tortures. 
8. The context of biblical concept of Fortitude is quite different from the Greek one. In the Bible what it is underlined is that fidelity to God requires courage, acceptance of the danger and the suffering, perseverance and patience: Mt 11:12. “From the days of John the Baptist until now the kingdom of heaven has suffered violence, and men of violence take it by force”. But the attention is focused on the power of God. The just receive from God the strength to persevere in doing good and to overcome either the “internal weakness or the obstacles that come from outside.
9. The “just one” knows his strength is received, and he turns towards God in his asking for help: Psalm 31:3-4: Yea, thou art my rock and my fortress; for thy name's sake lead me and guide me, take me out of the net which is hidden for me, for thou art my refuge”. AND Philippians 4: 13: “I can do all things in him who strengthens me.
10. Christ teaches that without his help we are not able to carry out the good: John 15: 5: “for apart from me you can do nothing”.
11. We can note the main aspects of the virtue of Fortitude in the Sacred Scripture. "Parrhesia" comes from the classical rhetoric. Parrhesia was a way of "speaking candidly or an excuse for speaking like that." The term is borrowed from the Greek παρρησία (παν = all + ρησις / ρημα = speech / discourse) which literally means' to speak everything "and, by extension," speak freely "," speak boldly "or "with daring" It involves not only freedom of expression but the obligation to speak the truth for the common good, to even take risks. "Parrhesia" in New Testament Greek, means "bold discourse", the ability of believers to maintain their own speech in front of the political and religious authorities. This is the word we are referring to in the following passages.
12. We see the courage and frankness spreading the Gospel and witnessing the Truth. The Act of the Apostles shows how St Peter, St Paul and the others apostles and disciples speak with plainness the Gospel to the Jews and pagans: Act 2,:29: "Brethren, I may say to you confidently of the patriarch David that he both died and was buried, and his tomb is with us to this day. AND Act 4, 13: Now when they saw the boldness of Peter and John, and perceived that they were uneducated, common men, they wondered; and they recognized that they had been with Jesus. AND Act 9:27. “But Barnabas took him, and brought him to the apostles, and declared to them how on the road he had seen the Lord, who spoke to him, and how at Damascus he had preached boldly in the name of Jesus”. Even if this may bring the persecution. Act 9:28-29 So he went in and out among them at Jerusalem, preaching boldly in the name of the Lord. And he spoke and disputed against the Hellenists; but they were seeking to kill him.
13. Fortitude means freedom and boldness i.e. audacity, are qualities that should accompany the spreading of the Gospel: Eph 6:19-21: “and also for me, that utterance may be given me in opening my mouth boldly to proclaim the mystery of the gospel, for which I am an ambassador in chains; that I may declare it boldly, as I ought to speak”. The frankness of the apostle is a gift from God: 1 Thes 2:2; but though we had already suffered and been shamefully treated at Philip'pi, as you know, we had courage in our God to declare to you the gospel of God in the face of great opposition. 
14. Fortitude means Firmness in Faith and in good deeds. The believer should be faithful and strong, as they were Abraham, Moses, St Paul, etc. There are frequent encouragements to remain firm in faith: 1 Cor 16:13: Be watchful, stand firm in your faith, be courageous, be strong. AND “Act 14: 21-22: When they had preached the gospel to that city and had made many disciples, they returned to Lystra and to Ico'nium and to Antioch, strengthening the souls of the disciples, exhorting them to continue in the faith, and saying that through many tribulations we must enter the kingdom of God. AND 1 Thess 3:7-8:“for this reason, brethren, in all our distress and affliction we have been comforted about you through your faith; for now we live, if you stand fast in the Lord. AND Phil 4:1: “Therefore, my brethren, whom I love and long for, my joy and crown, stand firm thus in the Lord, my beloved. Fortitude accompanies also hope, love and, in general, all the good works.
15. Fortitude also means Patience “hypomoné”. It is of the capital importance to endure tribulations and persecutions, with the hope that God will turn it fecund: Rom 5:3-5: “More than that, we rejoice in our sufferings, knowing that suffering produces endurance, and endurance produces character, and character produces hope, and hope does not disappoint us, because God's love has been poured into our hearts through the Holy Spirit which has been given to us. Patience knows to wait for the fruits of their own works even if the time is long. James 5:7: Be patient, therefore, brethren, until the coming of the Lord. Behold, the farmer waits for the precious fruit of the earth, being patient over it until it receives the early and the late rain. You also be patient. Establish your hearts, for the coming of the Lord is at hand. AND Rom 12:12 12 Rejoice in your hope, be patient in tribulation, be constant in prayer”. AND Sirach 2:1-5: “My son, if you come forward to serve the Lord, prepare yourself for temptation. Set your heart right and be steadfast, and do not be hasty in time of calamity. Cleave to him and do not depart, that you may be honored at the end of your life. Accept whatever is brought upon you, and in changes that humble you be patient. For gold is tested in the fire, and acceptable men in the furnace of humiliation. AND 1 Pet 1:6-7: “In this you rejoice, though now for a little while you may have to suffer various trials, so that the genuineness of your faith, more precious than gold which though perishable is tested by fire, may redound to praise and glory and honor at the revelation of Jesus Christ”.
16. Fortitude refers to the Goodness that belongs to God. It is an open sighted, wide horizons kind of goodness. “makrothymía”. It is God’s own virtue since he restrains himself from the punishment our sins deserve. This virtue in man means a sense of forgiveness and renouncing any kind of revenge. Mt 18:21-35: “Then Peter came up and said to him, "Lord, how often shall my brother sin against me, and I forgive him? As many as seven times?" Jesus said to him, "I do not say to you seven times, but seventy times seven. "Therefore the kingdom of heaven may be compared to a king who wished to settle accounts with his servants. When he began the reckoning, one was brought to him who owed him ten thousand talents; etc. (…) So also my heavenly Father will do to every one of you, if you do not forgive your brother from your heart."
17. St Paul lists it among the fruits of the Holy Spirit: Gal 5: 22. But the fruit of the Spirit is love, joy, peace, patience, kindness, goodness, faithfulness, gentleness, self-control; against such there is no law.
18. Fortitude means perseverance (karteréô, prokarteréô, proskartérêsis) in following Christ, perseverance in prayer and in good deeds: Luke 11:1-13: He was praying in a certain place, and when he ceased, one of his disciples said to him, "Lord, teach us to pray, as John taught his disciples." And he said to them, "When you pray, say: "Father, hallowed be thy name. Thy kingdom come.(…) And he said to them, "Which of you who has a friend will go to him at midnight and say to him, `Friend, lend me three loaves; for a friend of mine has arrived on a journey, and I have nothing to set before him'; and he will answer from within, `Do not bother me; the door is now shut, and my children are with me in bed; I cannot get up and give you anything'? 8 I tell you, though he will not get up and give him anything because he is his friend, yet because of his importunity he will rise and give him whatever he needs. And I tell you, Ask, and it will be given you; seek, and you will find; knock, and it will be opened to you. For every one who asks receives, and he who seeks finds, and to him who knocks it will be opened. What father among you, if his son asks for a fish, will instead of a fish give him a serpent; or if he asks for an egg, will give him a scorpion? If you then, who are evil, know how to give good gifts to your children, how much more will the heavenly Father give the Holy Spirit to those who ask him!"
19. Both in the Old and in the New Testament Martyrdom is praised. It is the giving of the one’s own life as a witness of faith, and faithfulness to God and his covenant. For example Eleazar and the seven brothers of 2 Maccabeus 7, St John Baptist, St Stephan, etc.
20. However, the highest and most important teaching is given by Christ’s death on the Cross. It is impossible to follow Christ without going along the path of the Cross that God the Father wants for each one of us. This path demands Fortitude, overcoming the fear of suffering and death.
b. The doctrine of the Fathers of the Church. 
21. In the writers of the first centuries as well as in the Father of the Church there are many references to Fortitude especially in regard to martyrdom, which is seen as a real glory. Among the more famous examples we can mention the Letter written by St Ignatius of Antioch while journeying towards Rome where he suffered martyrdom, the Act of the Martyrs and, in particular, the Act of St Apollonius, of St Sebastian and St Polycarp.
22. Tertullian (See WIW) and St Cyprian (See WIW) wrote a treatise about Patience.
23. “De Officiis” by St Ambrose offers a more structured study and he emphasizes the role of Fortitude in the ordinary life.
24. There are a number of references to Fortitude in St Augustine’s works. For him, Fortitude is closely linked to Charity. “The love, then, of which we speak, which ought with all sanctity to burn in desire for God, is called Temperance, in not seeking for earthly things, and Fortitude in bearing the loss of them. But among all things which are possessed in this life, the body is, by God's most righteous laws, for the sin of old, man's heaviest bond, which is well known as a fact but most incomprehensible in its mystery. Lest this bond should be shaken and disturbed, the soul is shaken with the fear of toil and pain; lest it should be lost and destroyed, the soul is shaken with the fear of death. For the soul loves it from the force of habit, not knowing that by using it well and wisely its resurrection and reformation will, by the divine help and decree, be without any trouble made subject to its authority. But when the soul turns to God wholly in this love, it knows these things, and so will not only disregard death, but will even desire it”. St Augustine, De Moribus Ecclesiae Catholicae, 1, Chap 22, No. 40 Fortitude Comes from the Love of God.
25. When the persecution of the Christians ended, they insisted more of the role of the Fortitude in the ordinary life of Christians. The works of St Leo the Great and St Gregory the Great give many example of this.
c. From the medieval Theology until our days.
26. The scholastic theology provides a systematic study of Fortitude. For example St Bonaventure’s De septem donis Spiritus Sancti and St Tomas’ Summa Theologicae (II-II, qq. 123-140).
27. There are many references among the works of the theologians and doctors, particularly in the writings of the some women. St Catherine of Siena (See WIW) who wrote of “the three glorious virtues”, that are founded over true Charity, and they are the summit of the tree of the Charity; they are: patience, Fortitude, and perseverance; it is finally crowned by the light of the holy faith, with which they travel, without darkness, through the path of the Truth”. And St Theresa of Avila (See WIW) points out the importance of this virtue to undertake and persevere in the works for God’s and Church’s service. 
28. The current studies of this virtue are centered mainly on the particular applications of Fortitude in “actual life”. Today’s “social complexity” as well as its pluralism stresses a sense of frailty. The fulfillment and perseverance in good works requires going against the current. It means facing up to the daily provocations from a culture that is indifferent or even against a Christian understanding of reality. It means being ready to bear lack of understanding and criticism that could even come close friends and colleagues. The feeling of tiredness and discouragement is always there. Besides the natural resistance of our wounded nature, we encounter at times economic, social and political structures, and well- organized and aggressive “propaganda”. We should not forget that also in the 20th century many believers have suffered discrimination and cruelty. Many have given their lives as witnesses to their faith. Those who know recent History are aware that the martyrdom did not finished in the first centuries of the Christian era! 

d. Present theological developments.
29. In the present world, Fortitude appears as a very necessary virtue which has to be present in every Christian. Today’s situation calls for a response from man; he has to be aware of the many evils in the world. In fact Gaudium et Spes No.78 etc asks man to be aware of those things which menace the fundamental rights of the human person and also of the good the we Christians are called to realize by constructing a world which is more human and more divine.
30. Although man by himself is unable and too weak to resolve the world problems that confront him, he should feels strong with the Fortitude that comes form God, a force that has nothing to do with violence.
VIRTUE ETHICS
31. We could say something about virtue ethics. It is a recent development! Virtue ethics is currently one of three major approaches in normative ethics. It may, initially, be identified as the one that emphasizes the virtues, or moral character, in contrast to the approach which emphasizes duties or rules (deontology) or that which emphasizes the consequences of actions (consequentialism). Suppose it is obvious that someone in need should be helped. A utilitarian will point to the fact that the consequences of doing so will maximize well-being, a deontologist to the fact that, in doing so the agent will be acting in accordance with a moral rule such as “Do unto others as you would be done by” and a virtue ethicist to the fact that helping the person would be charitable or benevolent.
32. Three of virtue ethics' central concepts, virtue, practical wisdom and “eudaimonia” are often misunderstood. Once they are distinguished from related but distinct concepts peculiar to modern philosophy, various objections to virtue ethics can be better assessed.
33. Almost any modern version of virtue ethics shows that its roots are in ancient Greek philosophy by the employment of three concepts derived from it. These are arête (excellence or virtue) phronesis (practical or moral wisdom) and eudaimonia (usually translated as happiness or flourishing). As modern virtue ethics has grown and more people have become familiar with its literature, the understanding of these terms has increased, but it is still the case that readers familiar only with modern philosophy tend to misinterpret them.
34. Virtue ethics' founding fathers are Plato and, more particularly Aristotle and it persisted as the dominant approach in Western moral philosophy until at least the Enlightenment. It suffered a momentary eclipse during the nineteenth century but re-emerged in the late 1950's in Anglo-American philosophy. It was heralded by Anscombe's (See WIW) famous article “Modern Moral Philosophy” (Anscombe 1958) which crystallized an increasing dissatisfaction with the forms of deontology and utilitarianism then prevailing. Neither of them, at that time, paid attention to a number of topics that had always figured in the virtue ethics' tradition — the virtues themselves, motives and moral character, moral education, moral wisdom or discernment, friendship and family relationships, a deep concept of happiness, the role of the emotions in our moral life and the fundamentally important questions of what sort of person I should be and how we should live.
35. Its re-emergence had an invigorating effect on the other two approaches, many of whose proponents then began to address these topics in the terms of their favored theory. (The sole unfortunate consequence of this has been that it is now necessary to distinguish “virtue ethics” (the third approach) from “virtue theory”, a term which is reserved for an account of virtue within one of the other approaches.) Interest in Kant's (See WIW) virtue theory has redirected philosophers' attention to Kant's long neglected Doctrine of Virtue, and utilitarians are developing consequentialist virtue theories.
36. The concept of a virtue is the concept of something that makes its possessor good: a virtuous person is a morally good, excellent or admirable person who acts and feels well, rightly, as she should!
37. Although virtue ethics has grown remarkably in the last twenty years, it is still very much in the minority, particularly in the area of applied ethics. Many editors of big textbook collections on “bioethics”, or “moral problems” or “biomedical ethics” now try to include articles representative of each of the three normative approaches but are often unable to find any virtue ethics article addressing a particular issue. This is sometimes, no doubt, because “the” issue has been set up as a deontologicial/utilitarian debate, but it is often simply because no virtue ethicist has yet written on the topic. However, the last few years have seen the first collection on applied virtue ethics and increasing attention to the virtues in role ethics. This area can certainly be expected to grow in the future, and it looks as though applying virtue ethics in the field of environmental ethics may prove particularly fruitful. 
38. Following Plato and Aristotle, modern virtue ethics has always emphasized the importance of moral education, not as the inculcation of rules but as the training of character. In 1982, Carol Gilligan (See WIW) wrote an influential attack (In a Different Voice) on the Kantian-inspired theory of educational psychologist Lawrence Kohlberg (See WIW). Though primarily intended to criticize Kohlberg's approach as exclusively masculinist, Gilligan's book unwittingly raised many points and issues that are reflected in virtue ethics. Probably Gilligan has been more effective than the academic debates of moral philosophers, but one way or another, there is now a growing movement towards virtues education, amongst both academics and teachers in the classroom.
CLASS EIGHT: SOME QUESTIONS
71. Give a brief definition of Fortitude. Is there a “false Fortitude”? Give some examples.
72. Is the ‘ancient understanding of Fortitude different from Fortitude developed with Christian influence?
73. Comment on the following sentence: “The context of biblical concept of Fortitude is quite different from the Greek one. In the Bible what it is underlined is that fidelity to God requires courage, acceptance of the danger and the suffering, perseverance and patience”
74. What are some of the common meanings of Fortitude in Sacred Scripture?
75. Briefly what is the doctrine of the Fathers of the Church with regard to the virtue of Fortitude.
76. What is virtue ethics?
CLASS NINE: TOPIC EIGHT: THEOLOGICAL ANALYSIS OF THE VIRTUE OF FORTITUDE.
a. Nature of the virtue of Fortitude: Fortitude as the pursuit of the good, overcoming difficulties.
1. Classically Fortitude is the cardinal virtue which strengthens the irascible appetite (and the will) enabling it to continue its pursuit of a difficult good even in the face of the greatest dangers to bodily life. It is a virtue so it is a habit that allows us to make appropriate choices in this area; these choices when we have the quality of Fortitude become easy, almost pleasant and we do them with an efficient kind of regularity.
2. Trying to understand it better, we say that Fortitude is the virtue that, in the face of the greatest evils, restrains the two passions of “fear and confidence” within the bounds of right reason.
3. St Thomas Aquinas confirms: “it belongs to the virtue of Fortitude to remove any obstacle that withdraws “the will” from following “the reason”. Now to be withdrawn from something difficult belongs to the notion of fear, which denotes withdrawal from an evil that entails difficulty, as stated above. Hence Fortitude is chiefly about fear of difficult things, which can withdraw the will from following the reason. And it behooves one not only firmly to bear the assault of these difficulties by restraining fear, but also moderately to withstand them, when, to wit, it is necessary to dispel them altogether in order to free oneself there from for the future, which seems to come under the notion of daring. Therefore Fortitude is about fear and daring, as curbing fear and moderating daring”. S.Th. II-II, q. 123, a.3,c
FORTITUDE IS BOTH NATURAL AND SUPERNATURAL
4. Fortitude is both a natural virtue and a supernatural one. It can thus be acquired by repetition of acts and also be infused by God. The natural virtue allows us to pursue a difficult natural good, and the supernatural virtue pursues a supernatural object.
5. The subject or capacity of both forms of Fortitude is the irascible appetite, insofar as it is subject to the will. It renders the appetite and will firm and strong in moderating promptly and easily the passions of fear and audacity. With this strength, the will can readily choose the just mean so as not to be too fearful nor too bold. Even though it resides in the irascible appetite, its influence redounds directly in the will or has an effect upon it.
CLASSICAL ANALYSIS
6. The material object of Fortitude is extreme dangers, especially the danger of death, (remote object) and also the fear which arises on account of these dangers (proximate object).
7. The formal object quod of Fortitude is the rightful expulsion of these fears and the holding back of audacity. It also helps to moderate the sadness which can come in the face of a great evil.
8. In one sense Fortitude is an element in every virtue; for every virtue implies that its possessor performs the work of that virtue firmly and consistently, undeterred by any fears. In this sense there is no special virtue of Fortitude, but it is a condition of them all. But in another and restricted sense Fortitude means firmness in meeting and enduring very severe dangers, particularly such dangers as are most potent to weaken a man's resolution and to dissuade him from right action. In this sense Fortitude is a special virtue; it is the virtue of courage in adversity.
ROLE OF ENDURANCE
9. When we consider Fortitude it is usually as the pursuit of the good, overcoming difficulties. We aim at something! By means of this virtue a man is enabled to control fear. In the face of pressing dangers the emotion of fear is strong enough to influence the will to cease from those actions that create the dangers. Fortitude restrains the fear to within reasonable limits.
10. But it is also the work of Fortitude to restrain the impulse to attack. Though dangers and difficulties in the path of virtue must be faced and removed, yet in this, caution has a proper place and it is necessary to avoid foolhardiness and recklessness.
11. Thus Fortitude is the virtue of the brave man who exhibits his bravery in a good cause. The brave man resolutely faces dangers and does not allow himself to be diverted from his purpose by fears. He not only faces the danger, but goes bravely to meet it and overcome it, yet not unthinkingly, but coolly and purposefully, restraining his impulsiveness so as to be best able to achieve his end.
12. So we have to be careful in our consideration of Fortitude. We can think of courage as attacking but “overcoming fear” and “controlling daring” is also “defending oneself or others from the enemy hence “endurance” which is actually the principle aspect of Fortitude. There are two aspects to Fortitude, to endure manfully and to attack bravely. Fortitude is more concerned with the former than the latter, if only because the former is more difficult.
13 To be brave in attack is sometimes easier, because one can be borne on by a sense of power, morale is high, and the dangers that threaten are comparatively remote. And, so far as the control of bravery is concerned, stopping one from being reckless, those very dangers themselves, though remote, act as a natural check. But the manful endurance of dangers through the control of fear is more difficult. For here the threats are immediate and already felt, one is conscious of a sense of weakness in that one is being attacked and not attacking. And the dangers, so far from helping to restrain fear as they restrain recklessness, increase the fear. The conclusion: Fortitude is chiefly shown in the endurance of danger and difficulty. And so we “customarily” say that it is a greater test of an army and a greater achievement that it fights well and stubbornly in retreat than that it is dashing in attack.
BEING BRAVE FOR THE SAKE OF GOOD
14. Fortitude is bravery in a good cause, because it is the particular task of Fortitude to maintain a man in the path of virtue, to prevent him from being dissuaded from right action by fear or over-confidence. Fortitude is therefore, by definition, being brave for the sake of good.
15. The criminal who is brave in carrying out his crimes or in enduring torture rather than reveal where he has hidden his plunder does not exhibit the virtue of Fortitude. The invalid who bravely endures pain without complaint, not because he will not allow pain to lead him into the sins of selfishness and self-pity but out of a stoical fatalism or indifference, does not exhibit Fortitude. They are not virtuous!
16. Not every act of firmness or energy of character belongs to the virtue of Fortitude. Firmness is virtue as long as its function is directed either towards the fulfillment of what it is good or towards avoiding the moral evil. Fortitude is virtuous only if it is joined with the other virtues: mainly Prudence, Justice and Charity. It has nothing to do with virtue the energy to satisfy one’s passions or whims, etc. 
SPECIAL SITUATION: DEATH
17. The dangers with which Fortitude is concerned are especially dangers of death. For we are concerned with a virtue, a perfection. We should not call a man perfectly brave who was brave in the face of some danger but not in the face of other greater ones. And the greatest danger to which we are naturally exposed, the one that naturally excites the greatest fear, is the danger of death.
18. So Fortitude is chiefly and particularly shown in the endurance of mortal dangers arising inevitably and immediately from the resolution to perform some good action. Thus those who take part in a just war, and expose themselves to the mortal dangers of battle precisely because they will not shrink through fear from defending their country and preventing injustice, show Fortitude. So also do they who as private individuals persist in some upright course although threatened with death. For example, a judge who refuses to give an unjust sentence in spite of the threatening letters he receives; a policeman who refuses to stop his enquiries although he knows he is on the track of an extremely dangerous criminal; a girl who refuses to allow a man to “dishonor” her although he threatens to kill her.
19. Fortitude is basically readiness to fall, to die, in battle. The brave man suffers injury to preserve or to acquire a deeper, more essential intactness. Fortitude means not allowing oneself to be forced by fear into evil, nor to be kept by fear from the realization of good. Without it we don’t complete our life’s real work; we are only half-men! 
FORTITUDE PRESUPPOSES VULNERABILITY
20. Without vulnerability, i.e. to be able to suffer injury. there is no possibility of Fortitude. By injury we understand every assault upon our natural inviolability, every violation of our inner peace; everything negative that happens to us or is done with us against our will. The deepest and ultimate injury is death, and even those injuries which are not fatal “pre-figure” death. For example an angel cannot be brave, because he is not vulnerable. Because man is by nature vulnerable, he can be brave.
b. Fortitude and human maturity; Fortitude and personality.
21. The virtue of Fortitude means to have emotional maturity, to be stable, have strength of character. In fact Fortitude is defined as having character. So a well rounded, attractive personality, an ability to handle difficult situations, capacity to defend ones convictions, not easily swayed are all characteristics of Fortitude, maturity and a healthy personality.
WHAT IS MATURITY
22. Human maturity in its fullest sense is harmony of the complete person. Rather than a single quality it is a condition formed by many and varied qualities: a compendium of values rather than an isolated value. We could compare maturity to a work of art, an exquisite oil painting-a Rembrandt or a Velázquez. The colors blend perfectly. Everything fits together-the lines, the shapes and forms, the proportion and perspective. Every brush stroke is important and every color necessary to complete and perfect the work.
23. The same can be said of maturity. It is harmony and proportion, the blending and integration of many different human qualities into an organic whole: will, intellect, emotions, memory, imagination, all the faculties that comprise the human person. It is not enough that all elements be "present"; there must be order and harmony among them. All the artist’s colors are present on the palette-but the palette isn’t the work of art.
24. This harmony takes the form of a perfect correspondence between what one is and what one professes to be, and its most convincing expression is fidelity in living out one’s commitments. In a mature person there is no place for hypocrisy, no room for insincerity.
25. Just as an apple is "most an apple" when it’s ripe and a dog is most truly a dog when in its prime, so a person is most human when he is mature. Unlike other creatures, man is able to reflect on his nature, and because he is free he can decide to live (or not live) in accordance with what he was made to be. Maturity, then, is agreement between the way one lives and one’s true nature.
25. Among other things this implies acceptance of one’s state in life and living in conformity with all its demands. If a person is married-and he is mature-he lives according to the nature of the married state. He probably won’t act the same way as he would if he were single-social life, staying late at work, taking trips at a moment’s notice. His habits, pastimes, relationships with other people, and the use of his time-all these things will be ordered according to the commitment he has freely assumed when he got married. To do otherwise would be to live a lie. He would be saying that he’s one thing but acting like another.
26. Maturity means embracing the joys and hardships implied in our decisions, as we find expressed in the lifelong promise of a husband and wife on their wedding day: "For better or for worse, for richer, for poorer, in sickness and in health, till death do us part." A mature person is able to commit himself without fear, because he is master of his own person and not a slave to changing circumstances.
c. Fortitude and the awareness of one’s own weaknesses: confidence in God, constitutive element of Christian Fortitude.
28. This virtue is very important since struggle and effort to live holiness are “the ordinary” in Christian life, and require “an habitual disposition”, a virtue, in order to undertake that struggle. As St Josemaria says: "This life is a struggle, a war, a war of peace, which we should always wage "in gaudio et pace". (Meditations, III, p. 433)
CHRISTIAN FORTITUDE
29. Christian Fortitude makes it possible to follow Christ, day after day, Sometimes this following Christ may put our life at risk. Jesus says: (John 16:2) “They will put you out of the synagogues; indeed, the hour is coming when whoever kills you will think he is offering service to God”. Without Christian Fortitude it, it is impossible for man to accomplish God’s will. 
30. Actually, without this virtue sooner rather than later man would turn his back from God by grave sin, at least of omission. Fortitude’s role touches all aspects the moral life: justice, work, education, marriage, perseverance in one’s vocation, government, apostolate, etc.
31. “No man, whether he is a Christian or not, has an easy life. To be sure, at certain times it seems as though everything goes as we had planned. But this generally lasts for only a short time. Life is a matter of facing up to difficulties and of experiencing in our hearts both joy and sorrow. It is in this forge that man can acquire Fortitude, patience, magnanimity and composure. The person with Fortitude is one who perseveres in doing what his conscience tells him he ought to do. He does not measure the value of a task exclusively by the benefit he receives from it, but rather by the service he renders to others. The strong man will at times suffer, but he stands firm; he may be driven to tears, but he will brush them aside. When difficulties come thick and fast, he does not bend before them. Remember the example given us in the book of the Machabees: an old man, Eleazar, prefers to die rather than break God's law. 'By manfully giving up my life now, I will show myself worthy of my old age and leave to the young a noble example of how to die a good death willingly and nobly for the revered and holy laws.'[2 Mac 6:27-28]”. St Josemaria, Friends of God, no 77
32. For this reason Fortitude is not lived only in extraordinary cases such as persecution, martyrdom, etc. It is needed often in the ascetical struggle: to persevere in work, in the face of temptation, of difficulties, to avoid giving in to love of comfort, when tired, etc. We need Fortitude to overcome the fear of doing difficult tasks, to confront the difficulties of the environment, etc.
33. An important aspect of this virtue is interior Fortitude, which is opposed to subtle and frequent forms of timidity, cowardice, impatience, vanity, softness, etc. Manifestations of interior Fortitude are: forgetting about oneself, not turning over in one's mind excessively his own problems and difficulties, passing unnoticed, not drawing attention to oneself, serving the others without their noticing it.
34. It also has manifestations in the apostolate: to speak about God without fear, to correct those who act badly, to behave always as a Christian even though it clashes with the environment, to demand from the others, to take part in initiatives even though they involve risks, and to assume responsibilities in order to take the Christian spirit to all corners of society.
CONFIDENCE IN GOD, CONSTITUTIVE ELEMENT OF CHRISTIAN FORTITUDE.
35. Christian Fortitude includes the supernatural gift from God, and the higher aim. Two effects of the gift of Fortitude are distinguished by Augustine. A negative and positive movement are clearly perceptible: "For in this frame of mind he [the soul] extricates himself from every form of fatal joy in transitory things, and turning away from these, fixes his affection on things eternal" (On Christian Doctrine, II, vii, n. 10). One frees oneself "from" people, places and things to be free "for" God. Under the influence of Fortitude one is enabled to stand firm in the face of fear and failure, to struggle valiantly against temptation to give up, to deal honestly with the subtle arrogance of pride which seeks to remove God from the center of life. Negative = turning away; positive = turning to.
36. Animated by the spirit of Fortitude and truly hungering for holiness, one places total confidence in God, and that confidence is boundless. A certain quality and tonality characterizes the mind and heart of such a spirit-filled person. A spirit of courageous action undergirds the heart's desire to attend fully to the Lord. 
d. The gift of Fortitude.
37. They are properly termed "gifts of the Holy Spirit" because the Holy Spirit bestows them. Therefore, they are supernatural gifts operating in a supernatural mode or manner. These are not gifts one simply invokes in times of emergency; rather, these gifts are present to the person as long as he remains in a state of sanctifying grace. As such, these gifts help a person attain sanctification and bring to perfection virtues, both the theological virtues (faith, hope and charity) and the infused virtues (Prudence, justice, Fortitude, and Temperance). The idea here is that these gifts help a person to share in the very life and nature of God, now in this life and for eternal life. In this sense, as St. Thomas Aquinas asserted, they are in the fullest sense "habits," from the Latin habitus, signifying their indwelling presence and operation. The Catechism underscores this point: "The moral life of Christians is sustained by the gifts of the Holy Spirit. These are permanent dispositions which make man docile in following the promptings of the Holy Spirit.... They complete and perfect the virtues of those who receive them. They make the faithful docile in readily obeying divine inspirations" (No. 1830-31).
38. With the Gift of Fortitude, a person is able "to overcome difficulties or to endure pain and suffering with the strength and power infused by God." As with the other gifts, Fortitude operates under the impulse of the Holy Spirit, and gives strength to the person to resist evil and persevere to everlasting life. This gift brings the virtue of Fortitude to perfection, charging it with energy, perseverance and promptness. Moreover, it brings a confidence of success to the virtue. For example, St. Maximilian Kolbe not only had great Fortitude to offer promptly his life in exchange for another and to endure a horrible death, but also had the confidence of success that he would overcome the powers of evil and gain everlasting life. Lastly, the Gift of Fortitude enables the individual to live the other virtues heroically, to suffer with patience and joy, to overcome all lukewarmness in the service of God.
39. As we saw above in the gift of Fortitude the Holy Spirit pours into the soul a confidence that overcomes all fear: namely, that He will lead man to eternal life, which is the goal and purpose of all good actions, and the final deliverance from every kind of danger. The infused gift of the Holy Spirit of Fortitude always goes together with sanctifying grace. The gift goes further than the virtue inasmuch as it gives rise to a firm confidence of overcoming all dangers, whereas the virtue helps to withstand the dangers.
40. By means of the gift of Fortitude the believer faces up the arduous good or endures the danger going beyond the human way of behave, reaching a way of living shaped by Faith and Charity. St Thomas says in S.Th. II-II q. 139, a.1,c. “«But the Holy Spirit works this in man, by bringing him to everlasting life, which is the end of all good deeds, and the release from all perils. A certain confidence of this is infused into the mind by the Holy Spirit Who expels any fear of the contrary. It is in this sense that Fortitude is reckoned a gift of the Holy Spirit”.
41. The serene security that excludes any kind of fear is the most characteristic sign of the Gift of Fortitude. And taking away fear it also makes anxiousness and sadness disappear.
HOPEFULLNESS
41. To be brave means not only to suffer injury and death in the struggle for the realization of the good, but also to the hope for victory. Without this hope, Fortitude is impossible. And the higher this victory, the more certain the hope for it, the more man risks to gain it. The supernatural gift of Fortitude, the gift of the Holy Spirit, however, is nourished by the surest hope of the final and highest victory, in which all other victories, by their hidden reference to it, are perfected—the hope of life eternal.
42.The Fourth Beatitude, "Blessed are those who hunger and thirst for justice..." corresponds to the gift of Fortitude, since it requires special help not only to undertake the arduous but to hunger and thirst for it.
43. Two fruits of the Holy Spirit, patience and long-suffering are related to Fortitude.
CLASS NINE: SOME QUESTIONS
77. With regard to the virtue of Fortitude, how are the irascible appetite and the will connected?
78. Fortitude is both natural and supernatural. Explain
79. What are the material and formal object of Fortitude?
80. Explain the role of endurance with regard to the virtue of Fortitude
81. Fortitude is bravery in a good cause! Explain
82. Fortitude is chiefly and particularly shown in the endurance of mortal dangers arising inevitably and immediately from the resolution to perform some good action. Explain
83. What is human maturity?
84. How much Fortitude does a follower of Christ need? Why?
85. What is Christian Fortitude?
86. Explain. “Confidence in God is the constitutive element of Christian Fortitude”.
87. What is the gift of Fortitude?
88. How is hope connected to the virtue of Fortitude?
CLASS TEN: TOPIC NINE: PROPER ACTS OF THE VIRTUE OF FORTITUDE
INTRODUCTION
1. There are two principles acts of the virtue of Fortitude: the first is to resist, that is to say, bearing with the difficulty, putting up with it manfully; second is to attack, confronting the obstacle, making use of the necessary means to overcome it”
2. Since the role of Fortitude is to curb fear and to moderate audacity or recklessness, St. Thomas says in S. TH. II-II q. 123, art. 6, that it is more about curbing fear than moderating audacity, since the former is more difficult. This is so because the very danger which is the object of fear and audacity contributes to increase the fear and to diminish audacity. "Now to attack belongs to Fortitude insofar as the latter moderates daring, whereas to endure follows the repression of fear. Therefore the principal act of Fortitude is endurance, that is, to stand immovable in the midst of dangers rather than to attack them." 
3. St. Thomas goes on to say in q. 123, art. 6 ad l, that endurance is more difficult than aggression for three reasons. First, because endurance implies that one is being attacked by a stronger person whereas one attacks a weaker and it is more difficult to contend with a stronger than with a weaker. Second, because he that endures already feels the presence of danger whereas he that attacks sees it as yet to come, and it is harder to bear a present danger than a future one. Third, because endurance implies length of time whereas aggression is consistent with sudden movements, and it is more difficult to remain unmoved for a long time than to be moved suddenly to something arduous. So that Aristotle says: "Some hurry to meet danger, yet fly when the danger is present; this is not the behavior of a brave man."(Ethics iii. 8)
a. To undertake and sustain the effort to live in the truth and carry out the good, the decisive steps in the practice of the virtue of Fortitude.
4. As we said above. “Facing” the dreadful has two aspects, which form the foundation for the two basic acts of Fortitude: endurance and attack.
5. Endurance comprises a strong activity of the soul, namely, a vigorous grasping of and clinging to the good; and only from this stout-hearted activity can the strength to support the physical and spiritual suffering of injury and death be nourished. 
6. The man who is brave is for that very reason patient as well. To be patient means to preserve cheerfulness and serenity of mind in spite of injuries that result from the realization of the good. “The patient man is not the one who does not flee from evil, but the one who does not allow himself to be made inordinately sorrowful thereby.”
7. The brave man not only knows how to bear inevitable evil with equanimity; he will also not hesitate to “pounce upon” evil and to bar its way, if this can reasonably be done. This attitude requires readiness to attack, courage, self-confidence, and hope of success; “the trust that is a part of Fortitude signifies the hope which a man puts in himself: naturally in subordination to God.” 
8. Endurance is more of the essence of Fortitude than attack. In the world as it is constituted, it is only in the supreme test, which leaves no other possibility of resistance than endurance, that the inmost and deepest strength of man reveals itself. Power is so manifestly of the very structure of the world that endurance, not wrathful attack, is the ultimate decisive test of actual Fortitude, which, essentially, is nothing else than to love and to realize that which is good, in the face of injury or death, and undeterred by any spirit of compromise.
b. Fortitude and fear. 
9. Fortitude lies not in knowing any fear, but in not allowing oneself to be forced into evil by fear, or to be kept by fear from the realization of good. Indeed, Fortitude actually rules out a certain kind of fearlessness, namely the sort of fearlessness that is based upon a false appraisal and evaluation of reality. The brave man is not deluded: he sees that the injury he suffers is an evil. 
10. That man alone is brave who cannot be forced, through fear of transitory and lesser evils, to give up the greater and actual good, and thereby bring upon himself that which is ultimately and absolutely dreadful. This fear of the ultimately dreadful belongs, as the “reverse” of the love of God, to the absolutely necessary foundations of Fortitude (and of all virtue): “He who feareth the Lord will tremble at nothing.”
11. The chief and particular object of Fortitude, therefore, is the fear that arises from a mortal danger. It is the act of Fortitude, of a truly brave man, to control that fear in the interests of goodness, so that a man will face even death to attain some good end. But not all mortal dangers arise because of our seeking some good end; many arise, as it were, accidentally, and the brave facing of them is not Fortitude, strictly speaking, though it may be relatively. For example, a man may be in mortal danger from illness, or from a storm at sea, or from an attack of bandits. His resolute facing of these dangers is not necessarily an act of Fortitude, for he is not necessarily pursuing some good end in facing them, and persisting in the pursuit of that end in spite of them.
12. He may merely face them to save his life, because he cannot escape from them. Yet such dangers may be the object of Fortitude relatively, if they are deliberately incurred in the pursuit of some good end: for instance, if. a man undertakes a dangerous journey bent on an errand of mercy. The dangers which then actually befall him and which he bravely meets are incurred precisely because of his determination to perform this good work and his refusal to allow himself to be persuaded by fears of the dangers of the journey. This is Fortitude.
c. The readiness to face martyrdom as the touchstone of the authenticity of Christian life.
13. The highest achievement of Fortitude is martyrdom. Readiness for martyrdom is the essential root of all Christian Fortitude. Without this readiness there is no Christian Fortitude. “Man must be ready to let himself be killed rather than to deny Christ or to sin grievously.”
14. But as regards a garrulous enthusiasm for martyrdom, “this is not the counsel of the Gospel” (St Polycarp) (See WIW), and “our teaching forbids anyone to report himself” (St Cyprian).
15. In the Martyrdom of St. Polycarp a brief passage is explicit: " But one, called Quintus became afraid when he saw the wild animals. It was this very man who had presented himself voluntarily to the court and persuaded others to do the same. By repeated urging the Proconsul brought him to sacrifice and deny Christ. Therefore, brethren, we have no praise for those who offer themselves voluntarily; this is not the counsel of the Gospel". This appears in the teaching of the Fathers of the ancient Church, who said that God would most readily withdraw the strength of endurance from those who, arrogantly trusting their own resolve, thrust themselves into martyrdom.
16. St. Thomas says that the pain of martyrdom obscures even the spiritual joy in an act pleasing to God, "unless the overflowing grace of God lift the soul with exceeding strength to things divine". The brave man suffers injury not for its owe sake, but rather as a means to preserve or to acquire a deeper, more essential wholeness or perfection.
17. In the early Church martyrdom appeared as a victory, even though a fatal one. In Tertullian we read: "We are victorious when we are stricken down; we escape when we are led before the judge. For the Christian as for the "natural" man, "suffering for its own sake" is nonsense. The Christian loves his life, says St. Thomas, not only with a natural , life-asserting forces of the body, but with the moral forces of the spiritual soul as well. Joy, health, success, happiness, all these things are genuine goods, which the Christian does not toss aside and esteem but lightly- unless, indeed to preserve the higher goods, the loss of which would injure more deeply the inmost core of human existence
18. The word "martyrdom" is a Greek word which translates as "witness" or "testimony". In the understanding of the Church martyrdom is the endurance of death in witness to the truth of Christianity.
CAUSE OF THE ACT OF MARTYRDOM
19. Some have said that martyrdom for the faith is an act of faith; some have called martyrdom an act of love for truth; some have considered martyrdom an act of the virtue of patience. But the real essence of martyrdom is its enduring with faith, love, and patience, the terrors and pains of deadly persecution. Therefore, primarily, martyrdom is an act of Fortitude.
20. All the virtuous acts of a Christian are professions of his faith. Therefore, all the virtues from which the virtuous acts come may be assigned, each in turn, as the causes of martyrdom. For a person can, under persecution, be called upon to suffer death as the alternative for clinging steadfastly to any one of the Christian virtues. Yet, in every case, it is the faith which the virtue represents that is the chief target of attack. Hence, we may say that the faith, or the truth of the faith, is the cause of the act of martyrdom in the martyr.
THREE CONDITIONS ARE REQUIRED FOR MARTYRDOM:
21. Actual death, for the martyr is the most perfect witness of the faith and must be prepared to undergo all evils rather than deny the faith, and only when he has died has he done this. Whence St. John, who was placed in a cauldron of hot oil but was miraculously spared is not called a martyr in the strict sense. (Suppl. q. 96, art. 6, ad 7)
22. That death be inflicted by the enemy out of hatred for the truth or virtues of Christianity. Therefore precluded from consideration as genuine martyrs are people who die by contracting disease in looking after the sick, who suffer death in defense of natural truths or for heresy, or who commit suicide in order to safeguard their Chastity.
23. That death be accepted voluntarily. Therefore probably an adult who is killed in his sleep without having thought of martyrdom is not a martyr. Infants who are killed out of hatred of the faith are judged to be martyrs by a special grace which supplies for their will.
EFFECTS OF MARTYRDOM
24. The justification of the sinner, so that martyrdom acts like baptism and would have the same effect even in an unbaptized person. There is required in adults that they have at least attrition for their sins, just as this is required in baptism. It is not required in infants.
25. The remission of the guilt of venial sin, and all temporal punishment remaining for sin, and an increase of grace and glory. 
NB Therefore the martyr goes straight to Heaven without having to pass through Purgatory. Whence Pope Innocent III said: "He who prays for a martyr does him an injustice."
26. A special crown in Heaven which is called an aureole or halo. Theologians commonly teach that three types of people will have a special crown in Heaven: the virgins, the martyrs and the doctors and strong preachers of the faith. St. Thomas teaches that the aureole of the martyrs will be brighter than of the other two types.
27. All of the above is confirmed in CCC 2473 “Martyrdom is the supreme witness given to the truth of the faith: it means bearing witness even unto death. The martyr bears witness to Christ who died and rose, to whom he is united by charity. He bears witness to the truth of the faith and of Christian doctrine. He endures death through an act of Fortitude. "Let me become the food of the beasts, through whom it will be given me to reach God."
CLASS TEN: SOME QUESTIONS
89. What are the two principles acts of the virtue of Fortitude?
90. List the three reasons that St. Thomas gives to show that endurance is more difficult than aggression.
91. What is the relationship between Fortitude and fear?
92. Comment: “The highest achievement of Fortitude is martyrdom”.
93. How enthusiastic should we be for martyrdom?
94. What are the “causes” of the act of martyrdom
95. What are the three conditions are required for martyrdom:
96. What are the effects of martyrdom?
CLASS ELEVEN: TOPIC TEN: SINS AGAINST THE VIRTUE OF FORTITUDE.
a. cowardice, apathy or impassivity, and recklessness or temerity
1. St Thomas in S. TH, II-II, QQ 125 etc. lists three vices opposed to Fortitude “directly”, which are fear ( Q.125), fearlessness (Q. 126), and daring (Q. 127). In more modern language this is fearfulness, insensibility, and recklessness.
2. He then goes on to consider the parts of Fortitude and comes up with a number of “other” virtues and their corresponding vices. magnanimity (Q. 129) and its opposing vices of presumption (Q. 130), ambition (Q. 131) and vainglory (Q. 132); which are all opposed by excess ; and pusillanimity (Q. 133), which is opposed by deficiency. Magnificence (Q. 134) and its opposed vices (135). Patience (Q. 136) and its opposed vices. Perseverance (Q.137) and its opposed vices (Q. 138). We will see these “other” virtues and vices in the next topic.
FEAR OR COWARDICE OR TIMIDITY OR FEARFULNESS
3. This vice refers to the inordinate fear of temporal ills and especially of death. This vice is not to be confused with the passion of fear, which is in itself indifferent morally. Every sin involves some inordinate fear: e.g. the miser fears losing his money, etc. The greatest fear is the fear of the danger of death, and this is the fearfulness or timidity opposed to Fortitude. Inordinate fear is therefore an excess in fearing and a defect in daring.
4. In itself this timidity is only a venial sin, but on occasions it may be the cause of mortal sins. It is mortal sin when it makes a man ready to violate divine law in serious matters in order to escape what is feared. Thus the fear that leads a man to deny the faith rather than endure martyrdom, is a mortally sinful fear. Gospel sheds some light on this: Matt 10:28 “And do not fear those who kill the body but cannot kill the soul; rather fear him who can destroy both soul and body in hell? Are not two sparrows sold for a penny? And not one of them will fall to the ground without your Father's will”. 
5. Fear which is “ordered”, and in line with right reason, helps a man shun what he ought to shun; this is a good fear, not a sinful fear. Indeed, when such ordered” fear is imparted as a supernatural gift to the soul, it is called the gift of fear; it is one of the seven gifts of the Holy Spirit. But inordinate fear leads a man to avoid what virtue requires him to face and endure. This is the sinful fear called cowardice or timidity.
6. Fear makes one shrink from what is apprehended as evil, and especially from the physical evil of death. Fortitude allows one to stand up to such evils. It is evident, therefore, that sinful fear is opposed to the virtue of Fortitude.
7. Fear can diminish a man's responsibility some what, and, to that extent, excuses from sin. For fear is a stress which bears on the will and hampers its free choice. What is done from a motive of fear, however great, is indeed simply voluntary, but at the same time is in some sense involuntary, since it would not be done except for the stress of fear. Hence, an act done through fear is a mixture of voluntary and involuntary. But it is voluntary enough to make a man responsible, even for mortal sin.
8. Related with fearfulness is “Human Respect”, by means of which one omits what he should have said or done, or else one says or does what he should not have said or done out of fear for what other people may think about us.
9. In Conversation with God, Fernandez writes that overcoming human respect is part of the virtue of Fortitude. He describes the challenges a Christian may endure as “…rumors and calumnies, mockery, discrimination at work, the loss of economic opportunities or superficial friendships. In these uncomfortable circumstances it may be tempting to take the easy way out and ‘give in.’ By such means we could avoid rejection, misunderstanding and ridicule. We could become concerned at the thought of losing friends, of ‘closing doors’ which we will later be unable to re-open. This is the temptation to be influenced by human respect, hiding one’s true identity and forsaking our commitment to live as disciples of Christ.”
10. Comment: “Human Respect basically means not saying the truth out of fear of offending someone. It is crazy to think that it is ever justified to withhold the truth of God because of someone’s feelings. Just today someone I don't even know sent me a very angry e-mail because of a comment I made on Facebook. A girl I know posted that she is having a bad day and looking for a reason to not get drunk. The reason I gave her is that God would rather she didn't. Accord to the girl who e-mailed me, that was very insensitive and I should apologize. Why would I ever apologize for encouraging someone in the truth? I have seen instances though where someone does state the truth in a way that appears unloving. We have to balance never be afraid to preach the gospel but at the same time not be offensive in a way that will turn someone off to the Lord. Mother Theresa was the master of this. Even if people did not like what she had to say, they respected her. I guess if one day I am as holy as her I will be capable of this too. Maybe in the meantime it is better to risk offense then hide God. Souls are thirsting for God. We can get upset and fight it but ultimately it is what we long for in the depths of our souls”.
11. Nowadays human respect takes the form of what is “politically correct”. It is good to remember what our Lord said: Mt 10, 32. “So every one who acknowledges me before men, I also will acknowledge before my Father who is in heaven”. 
FEARLESSNESS OR APATHY OR IMPASSIVITY OR INSENSIBILITY
12. This is the vice which does not fear dangers, and especially the dangers of death, when they ought to be feared. It can arise from contempt for life, or from pride which confides excessively in one's own powers, or from stupidity. 
13. If, however, insensibility comes merely from dullness of mind, which is not a man's own fault, it is not a sinful insensibility.
14. It is a sin insofar as it causes other sins.
DARING OR RECKLESSNESS OR AUDACITY OR TEMERITY OR FOOLHARDINESS
15. This vice is “an excess” in confronting danger. It arises from the same causes as fearlessness and is intimately connected with it. It has the same morality as fearlessness.
16. Recklessness is an exaggerated and out of reason sense of courage, which may lead to face up dangers in a way out of proportion. Grave sins can be committed: putting a risk one’s life in practicing sports, or in non important activities, not obeying the traffic lights, etc
17. Also known as foolhardiness it is not a reasonable, and even heroic, enduring of danger, but a foolish and unreasonable rushing into dangers that need not be encountered. Foolhardiness is ill-regulated and wildly impulsive.
CLASS ELEVEN: SOME QUESTIONS
97. Say something about fear or cowardice or timidity fearfulness
98. Say something about human respect
99. Say something about fearlessness apathy or impassivity insensibility
100. Say something about daring or recklessness or audacity or temerity or foolhardiness
CLASS TWELVE: TOPIC ELEVEN: VIRTUES RELATED TO FORTITUDE.
INTRODUCTION
1. Since Fortitude has a very defined and particular object, “the danger of death”, and therefore it has no subjective parts or species. It does have integral parts or potential parts though. In fact, quite unusually, the integral parts are the same as the potential parts.
2. Usually four integral or potential parts are considered. Insofar as they help Fortitude to bring to perfection its acts they are looked upon as integral parts, and insofar as they concern less difficult matters they are potential parts, annexed to Fortitude as secondary virtues. As we see below there are four integral parts which St Thomas says are also potential parts because they are not “directly” concerned with the object of Fortitude.
FIRST ACT OF FORTITUDE
3. St. Thomas explains that the first act of Fortitude is “aggression”, for which two things are needed: the preparation of the mind for it, which requires CONFIDENCE OR MAGNANIMITY. The second thing needed regards the accomplishment of the deed and consists in not failing to accomplish what one has confidently begun, and this requires the virtue of MUNIFICENCE. 
4. Insofar as these virtues are confined to the proper matter of Fortitude, the danger of death, they are integral parts of Fortitude, since without them there will be no Fortitude. But insofar as they have as their object other matters involving less hardship, they are specifically distinct from Fortitude but annexed to it as secondary virtues to the principal, and are potential parts. In this sense munificence is referred to great expenses and magnanimity to great honors.
SECOND ACT OF FORTITUDE
5. For the second act of Fortitude, which is enduring hardship, two things are needed: firstly, that the mind not be broken by sadness and fall away from its greatness under the stress of threatening evil, and this requires PATIENCE. The second is that by the prolonged suffering of hardships man not be wearied so as to lose courage, which requires PERSEVERANCE. 
6. Again, if these two virtues are confined to the proper matter of Fortitude they will be integral parts of it, whereas if they are referred to any other kind of hardship they will be potential parts, distinct virtues annexed to Fortitude as secondary virtues to the principal one.
7. We will now consider these virtues and their vices as potential parts of Fortitude. However we will first consider “Audacity” although this is not the usual classical approach.
8. TABLE OF THE VIRTUE OF FORTITUDE
Virtues associated with Fortitude   Vices opposed to Fortitude
Magnanimity                                       Presumption (conceit)
                                                            Ambition
                                                            Vain glory
                                                            Pusillanimity
Munificence                                        Meanness or stinginess
                                                            Extravagance or prodigality
Patience                                               Insensibility or lack of feeling
                                                            Impatience and Anger
Perseverance                                       Inconstancy
                                                            Pertinacity
a. Audacity.
9. Why do we consider audacity. Mainly because St Josemaria spoke about it a lot. For example The Furrow 97: Daring is not imprudence, or unreflective bravado, or simple pluck. Daring is Fortitude, a cardinal virtue, a requirement of the soul’s life. Or Furrow 124: “Do you want to be daring in a holy way, so that God may act through you? Have recourse to Mary, and she will accompany you along the path of humility, so that, when faced by what to the human mind is impossible, you may be able to answer with a fiat! — be it done!, which unites the earth to Heaven”. The Way 11: Will-power. Energy. Example. What has to be done, is done... without hesitation, without more worrying. Otherwise, Teresa of Avila would not have been Saint Teresa: nor Iñigo of Loyola, Saint Ignatius. God and daring! 'We want Christ to reign!' The Way 401 God and daring! Daring is not imprudence. Daring is not recklessness. The Way 403 Be more daring still, and, when you need something, don't ask, but — always mindful of the Fiat — say, 'Jesus, I want that... and that... and that', for this is the way children ask”. I think we get the picture!
10. Álvaro del Portillo further notes in the foreword to the first edition of “Friends of God” “What basis, what grounds do Christians have, for nurturing such amazing aspirations in their lives? The answer comes as a sort of refrain, again and again, right through these homilies: it is the humble sense of daring ‘of the person who, knowing himself to be poor and weak, knows also that he is a son of God.”
12. Now St Thomas in Q 127 of the Summa II-II considers daring to be a vice. To some extent this translation problem. “Audacia” is the vice of “recklessness” as we saw in the previous class. But “AUDACITY” in a good sense refers to an audacious person who sets out on and completes courses of action which may appear imprudent, convinced—after calm assessment of the facts and taking account of possible risks—that he can achieve a genuine good”. This is from David Isaacs: “Character building”; pages 198-204
13. St Thomas also says in S. TH. II-II, Q 127, Objection 1. It seems that daring is not a sin. For it is written (Job 39:21) concerning the horse, by which according to Gregory (Moral. xxxi) the godly preacher is denoted, that "he goeth forth boldly to meet armed men " But no vice redounds to a man's praise. Therefore it is not a sin to be daring. Reply to Objection 1. The daring spoken of there is that which is moderated by reason, for in that sense it belongs to the virtue of Fortitude. AND Objection 2. Further, according to the Philosopher (Ethic. vi, 9), "one should take counsel in thought, and do quickly what has been counseled." But daring helps this quickness in doing. Therefore daring is not sinful but praiseworthy. Reply to Objection 2. It is praiseworthy to act quickly after taking counsel, which is an act of reason. (..) Wherefore daring which leads one to act quickly is so far praiseworthy as it is directed by reason. 
14. David Isaacs also says: “No one is better equipped with motives and reasons for practicing this virtue than a Christian. The Christian bases his audacity on supernatural hope: he is convinced that he has received the promise of goods which far exceed any human expectation, goods which he should seek no matter what the risk.”. Later he says: “A Christian knows he can count on Christ’s grace through the sacraments and prayer. He knows he can count on the help of Christ’s Mother who is our Mother. A Christian should be ready to expose himself to all kinds of risks, because he can count of God’s continuous help”.
b. Magnanimity: nature; relationship with munificence and humility; presumption, ambition, vainglory and pusillanimity as attitudes opposed to magnanimity.
MAGNANIMITY
15. Magnanimity is a virtue inclining man to perform great works in every virtue, works deserving of high honors. Its material object is the due acquisition of high and true honors, not the honors of this world such as riches and human glory, but true honor before God, which requires the exercise of the Christian virtues, especially the difficult ones.
16. From St. St Josemaria, Friends of God, no 80 “Magnanimity means greatness of spirit, a largeness of heart wherein many can find refuge. Magnanimity gives us the energy to break out of ourselves and be prepared to undertake generous tasks which will be of benefit to all. Small-mindedness has no home in the magnanimous heart, nor has meanness, nor egoistic calculation, nor self-interested trickery. The magnanimous person devotes all his strength, unstintingly, to what is worthwhile. As a result he is capable of giving himself. He is not content with merely giving. He gives his very self. He thus comes to understand that the greatest expression of magnanimity consists in giving oneself to God”. 
17. Its formal object is not any sort of honors but great and difficult honors. It tends towards them not merely because they are honors, but because of their excellence. The role of magnanimity is to direct the passion of hope so that it tends in an ordered way towards great honors through the works of the virtues. This is very different from the worldly honors many seek and commit great sins in order to obtain.
18. Magnanimity is a special virtue precisely because it has a most noble and special object: it moves one to obtain rightly great honors through great works of the virtues. Acts of magnanimity will not be found in all the virtuous, but only in great men.
HUMILITY
19. Magnanimity is not opposed to humility. As St. Thomas teaches, in man there is something great which he has as a gift from God and something of defect, which comes from his own nature. Magnanimity tends towards the great works insofar as they can be performed with the help of God's grace, whereas humility considers the other aspect of man, his defects, and lead him to despise himself and prefer others to himself. It also leads him to praise others for the gifts of God in them. (q. 129, art. 3, ad 4)
THE PROPERTIES OF MAGNANIMITY
20. The properties of magnanimity are enumerated by St. Thomas, following Aristotle, and the following are among the principal ones. The magnanimous person:
i. takes a restrained delight in even the greatest honors offered to him;
ii. remains unruffled both by prosperity and adversity;
iii. willingly helps others although he himself asks hardly anyone to help him;
iv. does not fawn upon important persons nor allow his liberty to be restricted by their authority;
v. is not ambitious and therefore does not seek places or functions of honor;
vi. expresses his opinion boldly when necessary for he has no fear of man;
vii. forgets injuries received;
viii. moves slowly in the external acts of his body since he is engaged in great works and these are few and require deliberation.(q. 129, art. 3, ad 3 and 5).
THERE ARE FOUR VICES OPPOSED TO MAGNANIMITY
21. Magnanimity has four vices opposed to it, the first three by excess, and the last by defect. 
PRESUMPTION
22. Presumption is the vice which leads man to undertake works beyond his capacity. It is not to be confused with the presumption opposed to the virtue of hope, which trusts in obtaining eternal happiness through means not intended by God. It is not presumption to undertake great works relying on the help of others and especially the help of God. An example of presumption is that of Peter when he said: "Lord, I am prepared to go with you to jail and even to death."(Luke 22, 33) It is the vice which leads people to take on jobs for which they are not suited.
AMBITION
23. Ambition is the vice which gives man an inordinate longing for honor. Since honor in itself is something good or indifferent, the inordinate desire for honor is in itself a venial sin, although it may become mortal on account of the circumstances. For example if someone put his last end in obtaining human honor, or sought honor through boasting about his mortal sins.
VAINGLORY
24. Vainglory is the inordinate desire for glory. To seek glory in itself is not sinful, but to seek vain glory is: "Why do you love vanity, and seek after lying?" (Ps. 4, 3) Glory can be vain if sought in the wrong matter (e.g. in bodily beauty), or from the wrong person (to be considered learned by a fool), or for the wrong end (for his own vanity, and not for the glory of God or the good of souls.) (q. 132, art.1) Vainglory is in itself a venial sin, but it can become not only mortal but even a capital sin of pride.
PUSILLANIMITY
25. Pusillanimity or small mindedness is the vice inclining man to refuse to undertake or do something considered as being beyond his strength when in fact it is not. It is opposed to Fortitude by defect. An example in the Gospel is the lazy servant who hid his talent in the handkerchief and was severely reprimanded for it. It is in itself a venial sin, but it can become grave if it leads to omitting a grave duty; e.g. if parents neglect to correct their children in grave matters, or if someone did not struggle against temptations, thinking himself incapable of overcoming them. It can easily become the sin of despair.
THE VIRTUE MUNIFICENCE
26. Munificence is the virtue which moderates the love of money so that man is ready to undertake great expenditures in necessary external works.
27. It differs from magnanimity as the species of the genus: magnanimity is directed toward greatness in every matter and in all the virtues, whereas munificence is directed toward greatness in one matter: the building of external things. For example, in building temples, churches, public buildings and monuments, establishing pious foundations, etc. As St. Thomas says, "No purpose of human works is as great as the honor of God, and therefore munificence does a great work especially in reference to the Divine honor. Wherefore the Philosopher says (Ethic. iv. 2) that 'the most commendable expenditure is that which is directed to Divine sacrifices': and this is the chief object of munificence. For this reason munificence is connected with holiness, since its chief effect is directed to religion or holiness."(q. 134, art. 2, ad 3)
28. The proximate matter of munificence is the incurring of great expenses for external works, or the moderating of the love of money. A man may be hindered from outlaying a large sum of money if he loves money too much, so that the matter of munificence may be said to be both this expenditure itself and also the very money which he employs in going to great expense, and in addition the love of money which the munificent man moderates, lest he be hindered from spending much. (q. 134, art. 3)
29. Munificence is a special virtue annexed to Fortitude since it has a special object, namely the spending of large sums of money for public works. This object is like that of Fortitude in that it is arduous, but it is not as arduous as the object of Fortitude which is the danger of death. 
30. Since munificence relates to the building of large works for the common good, it is exercised by rulers and the wealthy who have the requisite money, but in affection it can be lived by all, even the poor, who should be sufficiently detached from money to want great amounts to be spent on great works.
31. Today the virtue is often lived well by governments, who undertake large expenditures in the construction , for example, of Opera Houses, and Parliament Houses, but it is often lacking in some people in the Church, who do not want to see large sums spent on churches and shrines. It was lived admirably by the Founder of Opus Dei in the construction of the central headquarters and its many oratories, Torreciudad, and in general in the worship of God. 
32. Munificence is related to generosity, but differs really from it in two ways. Firstly, generosity extends to all operations regarding money, including expenditures, receipts and donations, whereas munificence is directed only to expenditures. Secondly, generosity refers to smaller amounts whereas munificence is directed to great expenditures. 
VICES OPPOSED TO MUNIFICENCE
33. Munificence has two vices opposed to it, one by excess and the other by defect.
UNREASONABLE EXPENDITURE
34. Unreasonable expenditure, the vice leading man to undertake expenses which are entirely unreasonable. It is opposed to munificence by excess. The morality is to be measured by the other sins to which it leads.
NIGGARDLINESS
35. Niggardliness, the vice inclining man to refuse unreasonably to incur great expenses even when necessary. Since it refers to great expenses, as does munificence, it is a lesser sin than avarice, which relates to smaller ordinary expenses.
c. Patience: nature and importance; impatience and anger.
36. Patience is the virtue which inclines man to endure present evils, especially those inflicted by others, so as not to become unduly saddened by them. If it is directed towards moderating sadness arising from imminent danger of death it is an integral part of Fortitude; if it arises from lesser evils, it is only a potential part of Fortitude.
37. With regard to PATIENCE, David Isaacs says “A patient person bears present difficulties calmly, in a situation where he senses some difficulty or some good which is difficult to achieve”.
38. The proximate matter is present sadness which is to be tolerated, whereas Fortitude is directed towards fear.
39. The subject, or part of the soul in which it resides, is the concupiscible faculty, whereas Fortitude resides in the irascible appetite. (q. 136, art. 4, ad 2)
IMPORTANCE
40. Patience is a special and necessary virtue, since its principal act is to moderate the passion of disordered sadness, which is truly good and necessary. For sadness is a great evil which prevents many goods from being done. Scripture says: "Sadness has been the death of many, and no good ever came of it." (Ecclus. 30, 25) and "As the moth with the garment and the worm with the wood, so sadness harms the heart of man."(Prov. 25, 20)
41. Sadness can sometimes be good, if it comes in a moderate degree and for a short time on account of the absence of spiritual goods or the presence of spiritual evils, especially sin, but it should then be tempered by patience. Our Lord, speaking of the tribulation to come, said: "It is by patience that you will secure possession of your souls." (Luke 21:19). St. Thomas explains this text saying: "Man is said to possess his soul by patience insofar as it pulls up by the root the passions that are evoked by hardships and disturb the soul." (q. 136, art. 2, ad 2)
MANIFESTATIONS OF PATIENCE
42. Patience is exercised in tolerating afflictions, i. without complaining internally; ii. without lamenting or complaining to others and iii. with joy, like the Apostles who rejoiced at having been found worthy to suffer for the name of Jesus.
43. The relationship between patience and long-suffering, is that long-suffering belongs to patience but differs from it in part. The object of patience is evil, while that of long-suffering is a good which is a long time in coming, so that man needs the virtue to endure the bother in obtaining it. Since this long delay usually causes sadness, both virtues have in common the enduring of this sadness.
THE MEANS TO OBTAIN PATIENCE
44. In order to obtain patience, it is helpful to consider i. God's patience with sinners; ii. Christ's patience in life and in death; iii. the patience of the saints in enduring all forms of evil; iv. the results of patience which are satisfaction for past sins and eternal happiness; v. the evils caused by impatience: the merit of patience is lost, and the evil is not diminished but rather increased, for the impatience is often an evil which is harder to bear than the original evil; vi. the many sins that impatience can give rise to, especially against charity.
VICES OPPOSED TO PATIENCE
45. Patience has two vices opposed to it, one by defect and the other by excess.
INSENSITIVITY
46. Insensitivity is the vice leaving a man unmoved by his own or another person's ills. It is opposed to patience by defect. It represents a lack of sorrow and an excess of endurance, and can have the appearance of a coarse, unnatural brutality. It is sinful in that it is opposed to human nature and to social life, and is in itself a venial sin, although it can be mortal if it leads to mortal sins.
IMPATIENCE
47. Impatience is the vice inclining man to excessive sadness and drawing him away from good because of his sadness or sorrow. It is an excess of sadness and a defect of endurance. It manifests itself in murmuring, complaining, and displays of anger. It is in itself a venial sin, but can be mortal if it leads to mortal sins, e.g. against charity.
ANGER (AN ASPECT OF IMPATIENCE)
48. Anger is defined as "the inordinate desire for revenge." (Keep in mind that this "wrongful anger" is different from "righteous anger," where a person is angry about injustice in the world or even personal situations, and seeks to address the issue and restore justice).
49. Anger offends first of all against charity since a person is prone to act in a way and say things which can hurt another person. For example, words spoken in anger, whether unkind words or hurtful statements about another, can cut to the very core of a person.
50. Second, anger sometimes offends against justice since a person goes beyond the course to remedy an issue and seeks revenge.
51. St. Thomas Aquinas listed six effects of the vice of anger: indignation, mental disturbance, noisy speech, blasphemy, abuse and quarrels. To guard against anger, a person must be true to the virtue of justice in thought, word and deed; be in control of himself in addressing an issue; and look to the example of Christ. St. Catherine of Siena said, "There is no sin nor wrong that gives a man such a foretaste of Hell in this life as anger and impatience."
52. The vice of Anger is common, self-centered and destructive, while righteous anger is rare, centers on justice and others' rights, and is cleansing. Jesus clearing the Temple is an example of righteous anger. Most of us will never experience it.
d. Perseverance and loyalty.
THE VIRTUE OF PERSEVERANCE
53. As we mentioned before: “For the second act of Fortitude, which is enduring hardship, two things are needed: firstly, that the mind not be broken by sadness and fall away from its greatness under the stress of threatening evil, and this requires patience. The second is that by the prolonged suffering of hardships man not be wearied so as to lose courage, which requires perseverance”. 
54. Perseverance is the virtue which inclines man to continue in the exercise of the virtues in accordance with right reason, notwithstanding the irksomeness which results from protracted action. David Isaacs add with regards to PERSEVERANCE. “Once his decision is made, a persevering person takes the steps necessary to achieve the goal he has set himself, in spite of internal or external difficulties, and despite anything which might weaken his resolve in the course of time”.
55. It is not to be confused with the gift of final perseverance in the state of grace until death, which is not a virtue but a gift of special help of divine grace, which not even those who are justified can merit.
56. Every virtue perseveres in its own acts, but each one for its own reason. Perseverance does so precisely because of the moral goodness to be found in completing a work in spite of its attendant difficulties. Perseverance, in this sense, is a virtue annexed to Fortitude, because both involve remaining firm in the face of difficulty. Fortitude remains firm in the most difficult task of undergoing the danger of death, whereas perseverance does so in the less difficult matter of the tediousness of protracted work.
RELATIONSHIP BETWEEN PERSEVERANCE AND CONSTANCY. 
57. St. Thomas says that both virtues are similar but there is a slight difference between them: "Perseverance and constancy agree as to end, since it belongs to both to persist firmly in some good, but they differ as to those things which make it difficult to persist in good. Because the virtue of perseverance properly makes man persist firmly in good against the difficulty that arises from the very continuance of the act; whereas constancy makes him persist firmly in good against difficulties arising from any other external hindrances. Hence perseverance takes precedence over constancy as a part of Fortitude, because the difficulty arising from continuance of action is more intrinsic to the act of virtue than that which arises from external obstacles." (q. 137, art. 3)
58. St. Bernard says that "Perseverance is the sister of patience, constancy the daughter... the bulwark of holiness." (Ep. 129, No. 2)
VICES OPPOSED TO PERSEVERANCE
59. Perseverance has two vices opposed to it, one by defect and the other by excess. 
THE VICE OF INCONSTANCY
60. Inconstancy is the vice inclining man to withdraw too readily from work begun because of the difficulties involved. St. Thomas calls it "mollities", literally softness or effeminacy. It is in itself a venial sin, but can lead to many evils and prevent many goods. It leaves the soul weak and impotent in carrying out great works.
THE VICE OF STUBBORNNESS
61. Stubbornness or pertinacity is the vice inclining man to continue in some resolution against the dictates of right reason. What is against right reason is not necessarily the resolution itself, but the continuance in it when it has become manifestly unreasonable. It is a venial or mortal sin, depending on the nature of the obligation harmed by it.
THE VIRTUE OF LOYALTY
62. Loyalty is the steadfast support and devotion to and never betraying the interests of one's homeland, government, or sovereign. Or to be faithful to a person, ideal or custom; constantly supporting or following. It is an aspect of perseverance but there is an element of love involved.
63. The Roman senator, Seneca, called it “the holiest virtue in the human heart.'' For most of the 2,000 years since, few would have disagreed with his call for loyalty to the gods, to the state, to family and to duty. But loyalty, that once-essential virtue, is fading fast, and our sense of community and identity is disappearing with it.
64. In many places they are losing this sense of loyalty. Lying has become a normal part of personal relationships. It has become normal in many professions: politics, journalism, business that this virtue is considered to belong to another period of history; it is impossible to have it and succeed. Lack of loyalty breeds an atmosphere of "relativism" and uncertainty". Unfortunately there are many examples of people who aim to increase their wealth, their power or to satisfy their disordered desire for pleasure and do not fulfill their religious duties, their family, social, professional obligations, instead betraying with a chilling callousness the most noble and holy commitments.
64. David Isaacs has this to say about LOYALTY. A loyal person accepts the bonds implicit in his relationship with others: friends, relatives, superiors, his country, its institutions, etc. -- so that, as he goes on, he defends and reinforces the system of values which these represent.
65. Loyalty is an attractive human quality. Below is an example of loyalty to a brother. It is from Walter Macpeek, and he introduces the example by saying: “Family loyalties involve certain obligations. They are duties we perform out of love, as this simple story from an old Boy Scout book reminds us”.
66. THE STORY: One of two brothers fighting in the same company in France fell by a German bullet. The one who escaped asked permission of his officer to go and bring his brother in.
"He's probably dead," said the officer, "and there is no use in risking your life to bring in his body."
But after further pleading the officer consented. Just as the soldier reached the lines with his brother on his shoulders, the wounded man died.
"There, you see," said the officer, "you risked your life for nothing."
"No" replied Tom. "I did what he expected of me, and I have my reward. When I crept up to him and took him in my arms, he said, "Tom, I knew you would come - I just felt you would come.'"
67. MORAL: There you have the gist of it all; somebody expects something fine and noble and unselfish of us; someone expect us to be faithful.
68. Signs of Loyalty of loyalty include: i. Do what you say you are going to do (don't be too casual); ii. Don't ever criticize; iii. Be punctual in appointments. iv. Return things that we borrow. St. Thomas defines it as a quality which makes man "quick, prompt" to keep his promises.
CLASS TWELVE: SOME QUESTIONS
101. What the four integral or potential parts of the virtue of Fortitude? Why do the integral and the potential parts coincide?
102. Say something about the virtue of audacity
103. Say something about the virtue Magnanimity
104. Magnanimity is not opposed to humility. Explain.
105. Say something about the vice of “Presumption” which is opposed to the virtue of magnanimity
106. Say something about the vice of “Ambition” which is opposed to the virtue of magnanimity
107. Say something about the vice of “Vainglory” which is opposed to the virtue of magnanimity
108. Say something about the vice of “Pusillanimity” which is opposed to the virtue of magnanimity
109. Say something about the virtue of Munificence
110. Say something about the vice of “Unreasonable expenditure” which is opposed to the virtue of Munificence 
111. Say something about the vice of “Niggardliness” which is opposed to the virtue of Munificence 
112. What is the virtue of Patience
113. Say something about the vice of “insensitivity” which is opposed to the virtue of patience
114. Say something about the vice of “impatience” which is opposed to the virtue of patience
115. Say something about “anger”
116. What is Perseverance
117. Inconstancy is a vice opposed to perseverance. Comment 
118. Stubbornness is a vice opposed to perseverance. Comment 
119. What is loyalty?
IV. THE VIRTUE OF TEMPERANCE
CLASS THIRTEEN: TOPIC TWELVE: THE THEOLOGICAL CONCEPT OF THE VIRTUE OF TEMPERANCE.
INTRODUCTION
1. In this section we begin with another virtue: Temperance. Catholic Moral Teaching is expressed in a systematic way in the Catechism of the Catholic Church. There we read in CCC No. 1809, that Temperance is the fundamental moral virtue and cardinal virtue which for the person who possesses it “moderates the attraction of pleasures and provides balance in the use of created goods. It ensures the will’s mastery over instincts and keeps desires within the limits of what is honorable. The temperate person directs the sensitive appetites toward what is good and maintains a healthy discretion: “Do not follow your inclination and strength, walking according to the desires of your heart”.[ Sir 5:2]”. 
SOME LINGUISTIC BACKGROUND: GREECE
2. “Sophrosyne” is a Greek philosophical term etymologically meaning healthy-mindedness and from there self-control or moderation guided by knowledge and balance. In Ancient Greece “Sophrosyne” was a Greek goddess. She was the spirit of moderation, self control, “Temperance”, restraint, and discretion. The Ancient Greeks upheld the ideal of “sophrosyne”, which means Prudence and moderation but ultimately its complex meaning, so important to the ancients, is very difficult to convey in English. It is perhaps best expressed by the two most famous sayings of the Oracle of Delphi: "Nothing in excess" and "Know thyself."
3. The word is found in the writings of Ancient Greece, especially that of Plato in ethical discussions of the dialogue Charmides where it refers to the avoidance of excess in daily life. This term in Plato's use is connected with the Pythagorean idea of harmonia.
4. When Plato discusses it in the dialogue Charmides, subtitled "On sophrosyne", the word is usually translated Temperance or moderation. After extended discussion with Charmides, who is as intelligent as he is beautiful of body and soul, the speakers agree that it is an essential quality, but it cannot be precisely defined. At the end, Charmides says, "Good heavens, Socrates! I don't know whether I have it or not! How could I know when you two can't even figure out what it is?" At least Plato has illustrated it in the person of Charmides, who obviously embodies it, and whose name is related to the word for charm and gracefulness.
5. The editors of The Collected Dialogues of Plato (Princeton University Press, 1989), in introducing Charmides, write “the subject of the Charmides is: What is sophrosyne?” - and that word cannot be translated by any one English word. The truth is that this quality, this sophrosyne, which to the Greeks was an ideal second to none in importance, is not among our ideals. We have lost the conception of it. Enough is said about it in Greek literature for us to be able to describe it in some fashion, but we cannot give it a name. It was the spirit behind the two great Delphic sayings, "Know thyself" and "Nothing in excess." Arrogance, insolent self-assertion, was the quality most despised by the Greeks. Sophrosyne was the exact opposite. It meant accepting the bounds which excellence lays down for human nature, restraining impulses to unrestricted freedom, to all excess, obeying the inner laws of harmony and proportion.
SOME LINGUISTIC BACKGROUND: IN THE NEW TESTAMENT
6. There had been some narrowing of meaning of the word in the Koine Greek by the first century. Thayer's Greek-English Lexicon of the New Testament gives the meanings: soundness of mind (since Homer), opposed to mania; sanity, soberness; self-control; virtus (Cicero)
7. The word occurs in the New Testament, in 1 Timothy 2:15, as one of the saving qualities of a woman -- faith, love, holiness, and sophrosyne: Temperance (NEB), sobriety (KJV), modesty (RSV), and discreteness (Gk-Eng NT).
8. It is related to:
i. sophroneo (verb) -- to be of sound mind, right mind; to exercise self-control, to put a moderate estimate on oneself; to think of one's self soberly; to curb one's passion.
Mk 5:15 and Lk 8:35, said of the Gadarene man now in his right mind
2 Cor 5:13, God will say whether Paul is in his right mind
Titus 2:6, exhorting men to be discrete, sober minded
1 Peter 4:7, be soberly watchful since the end is near.
ii .sophronizo (verb) -- to make one sophron (wise); to restore to the senses; to moderate, control, curb, discipline; to hold one to his duty; to admonish; to exhort earnestly.
Titus 2:4, to teach (young women to have certain qualities)
iii. sophronismos (noun) -- (1) an admonishing or calling to soundness of mind, to moderation, to duty, to self-control; (2) self-control, moderation.
2 Tim 1:7. The Lord has not given us a spirit of fear, but of power, Love, and sophronismos, a sound mind (KJV)
iv. sophronos (adv) -- with sound mind, soberly, temperately, etc.
Titus 2:12. The grace of God teaches us that we should live discretely (KJV: soberly), etc. in the present age.
a. Teachings of Sacred Scriptures.
9. The Catechism points out that Temperance is often praised both in the old Covenant and in the New, where it is called moderation or sobriety. There are many practical teachings about sobriety, Chastity, humility, etc. The word Temperance is not used many times. As we have noted and our cultural heritage tells us the specific word “Sophrosyne” and the concepts that refer to Temperance come from Greek culture.
10. As we saw the word “sophrosyne”, which is translated by the word Temperance, had at the beginning a complex meaning. It included “sensible” and “health of mind”, “mastering one self”, “modesty”, etc. In Greek literature ‘sophrosyne” has always been understood as a fundamental virtue, which has the sense of renunciation and opposed to hubris. Plato, Aristotle and the Stoics develop a complete exposition of Temperance as a moral virtue.
11. Aristotle would see Temperance as the just middle between the lack of sensitivity and dissolute. It maintains equilibrium and interior harmony and thus allows us to make correct and right sensible choices. The word “sophrosyne”, with its Greek meaning is used more in those books of the Old Testament that have more Greek influence that is the later books, For example Wisdom 8: 7 “And if any one loves righteousness, her labors are virtues; for she teaches self-control and Prudence, justice and courage; nothing in life is more profitable for men than these”.
12. In the Old Testament, and in particular in the Wisdom books, there is a constant encouragement to moderation, which should be a characteristic of all aspects of life. Sirach 31:12-22 advises moderation at meals, also giving some suggestions with regard to wine:
Are you seated at the table of a great man? Do not be greedy at it, and do not say, "There is certainly much upon it!" Remember that a greedy eye is a bad thing. What has been created more greedy than the eye? Therefore it sheds tears from every face. Do not reach out your hand for everything you see, and do not crowd your neighbor at the dish. Judge your neighbor's feelings by your own, and in every matter be thoughtful. Eat like a human being what is set before you, and do not chew greedily, lest you be hated. Be the first to stop eating, for the sake of good manners, and do not be insatiable, lest you give offense. If you are seated among many persons, do not reach out your hand before they do. How ample a little is for a well-disciplined man! He does not breathe heavily upon his bed. Healthy sleep depends on moderate eating; he rises early, and feels fit. The distress of sleeplessness and of nausea and colic are with the glutton. If you are overstuffed with food, get up in the middle of the meal, and you will have relief. Listen to me, my son, and do not disregard me, and in the end you will appreciate my words. In all your work be industrious, and no sickness will overtake you. Men will praise the one who is liberal with food, and their testimony to his excellence is trustworthy. The city will complain of the one who is niggardly with food, and their testimony to his niggardliness is accurate. Do not aim to be valiant over wine, for wine has destroyed many. Fire and water prove the temper of steel, so wine tests hearts in the strife of the proud. Wine is like life to men, if you drink it in moderation. What is life to a man who is without wine? It has been created to make men glad. Wine drunk in season and temperately is rejoicing of heart and gladness of soul. Wine drunk to excess is bitterness of soul, with provocation and stumbling. Drunkenness increases the anger of a fool to his injury, reducing his strength and adding wounds. Do not reprove your neighbor at a banquet of wine, and do not despise him in his merrymaking; speak no word of reproach to him, and do not afflict him by making demands of him.
13. Moderation should preside over all the passions: Sirach 6: 2-4
“Fall not into the grip of desire, lest, like fire, it consume your strength; Your leaves it will eat, your fruits destroy, and you will be left a dry tree, For contumacious desire destroys its owner and makes him the sport of his enemies”.
14. Sirach 3:17-28 has a beautiful lesson about Humility and Pride, about virtue and vice, especially with regard to knowledge. 
Sirach 3:18 “Humble yourself the more, the greater you are, and you will find favor with God»,
Because the humble man is loved by the others and pleases God; the humble one finds grace in front of God and others: Sirach 3:19: “by the humble he is glorified”. Another example Sirach 3:21-23 “What is committed to you, attend to; for what is hidden is not your concern. With what is too much for you meddle not, when shown things beyond human understanding. Their own opinion has misled many, and false reasoning unbalanced their judgment”. The consequences of Pride are very bad: Sirach 3, 24-28. “Where the pupil of the eye is missing, there is no light, and where there is no knowledge, there is no wisdom. A stubborn man will fare badly in the end, and he who loves danger will perish in it. A stubborn man will be burdened with sorrow; a sinner will heap sin upon sin. For the affliction of the proud man there is no cure; he is the offshoot of an evil plant. The mind of a sage appreciates proverbs, and an attentive ear is the wise man's joy”. 
15. St Luke’s Gospel put it clearly. The word of God can be without fruit because the cares of those listening to the word, are suffocated Lk 8:14 “by the worries and riches and pleasures of life”. AND Lk 21:34-35. “Watch yourselves, or your hearts will be coarsened by debauchery and drunkenness and the cares of life, and that day will come upon you unexpectedly, like a trap. For it will come down on all those living on the face of the earth” 
16. In the Letter to the Romans 12:3 Temperance is presented in reference to the spiritual goods that should not be a cause neither of vain glory nor of presumption: “And through the grace that I have been given, I say this to every one of you: never pride yourself on being better than you really are, but think of yourself dispassionately, recognizing that God has given to each one his measure of faith”. AND Rom 12:12 has a similar sense, but with a more direct reference to humility: “Rejoice in your hope, be patient in tribulation, be constant in prayer”. AND The sins against abstinence and sobriety are listed among those that exclude from the Kingdom 1 Cor 6:10 “thieves, misers, drunkards, slanderers and swindlers, none of these will inherit the kingdom of God”.
17. Peter points out that the Christians, associated to Christ, have been freed from the impulses of the passions that lead to sin. They have broken away form the superficiality of the previous pagan life by means of the pains and death of Christ: 1 Peter 4:3 “You spent quite long enough in the past living the sort of life that gentiles choose to live, behaving in a debauched way, giving way to your passions, drinking to excess, having wild parties and drunken orgies and sacrilegiously worshipping false gods”. 
18. In the pastoral letters, sobriety appears as one of the notes of the Christian life. Titus 2:12 “it has taught us that we should give up everything contrary to true religion and all our worldly passions; we must be self-restrained and live upright and religious lives in this present world”.
b. The doctrine of the Fathers of the Church.
THE APOSTOLIC FATHERS.
19. The references they have with regard to Temperance, Humility and Chastity are quite significant. They use expressions that are simple and direct. From their Christian experience, and from their cultural knowledge they express their desire of unite themselves with Christ, being like him in living both purity and Temperance well.
20. This is the case of St Ignatius of Antioch (See WIW) who advised to pray for the conversion of the pagans, and he adds: “Let them learn from your deeds […] So that we may not find among ourselves the bad seed of the evil, but with purity and Temperance remain in Jesus Christ, in the flesh and in the spirit”. St Ignatius of Antioch, Letter to the Ephesians, 1.10
21. The moderation of the impulses of the passions, “because the lack of mastering the passions leads to the fornication” Didach’e, III, 3.
22. Humility, of which the Lord has given us such an example is the main characteristic of the way of the Lord. See St Clement of Rome, Letter to the Corinthians¸ XIII-XIV.
THE APOLOGISTS
23. These include Quadratus (See WIW) (ca. A.D. 125) the Letter to Diognetus (See WIW), Aristedes (ca. A.D. 140) (See WIW) Justin Martyr (ca. A.D. 100-167) (See WIW) , Theophilus (See WIW) (ca. A.D. 169, 190), Tatian (See WIW) (A.D. 172) Athenagoras (See WIW) (A.D. 177).
23. In their “polemics” the apologists give a clear exposition of the life of holiness and integrity in clear opposition to the immorality of the pagans. Their message and the behavior of the Christians is one of the best defenses against the accusations leveled at the Christians. Eventually it becomes the most convincing argument in favor of the Christianity. 
24. The Christians “live Temperance; continence is practiced; they live monogamy; they live purity; injustice is taken away; sin is uprooted; justice is practiced; the law is administered; piety is observed; God is recognized. Truth is presides over all (…)”Theophilus, Ad Autolicum, lib. III, 15 
25. We find similar references and exhortations in Aristides, St Justin, Tatian and Athenagoras. They describe a way of living that had a lot on common with the teaching of the best among the Greek philosophers, but that was in clear contrast with the way of living accepted at their time.
26. The Christian inspiration differs though from the Greeks: “For they (Christians) know and trust in God, the Creator of heaven and of earth, in whom and from whom are all things, to whom there is no other God as companion, from whom they received commandments which they engraved upon their minds and observe in hope and expectation of the world which is to come. Wherefore they do not commit neither adultery nor fornication, nor bear false witness, nor embezzle what is held in pledge, nor covet what is not theirs. They honor father and mother, and show kindness to those near to them; and whenever they are judges, they judge uprightly” Aristides, Apologia, XV, 3-4.
CLEMENT OF ALEXANDER, ST AMBROSE, AND ST AUGUSTINE. 
27. A more develop study of the Temperance is found in St. Clement of Alexander as well as in other Fathers that commented on the passages of Sacred Scripture that refers to Temperance. 
28. In St Ambrose’s De Officiis ministrorum and above all in St. Augustine there is a systematic approach to Temperance. 
29. St. Augustine (354-430) noted that Temperance is the key to integrity and freedom. Temperance produces integrity within us when it brings our sensual appetites to be in conformity with our reason and will. St. Augustine, like St. Paul before him, was well aware of times in his own life when those faculties within himself were at war, and he himself was like a prisoner. It was only when he truly embraced his faith in God that he was able to attain Temperance and enjoy the integrity and freedom that it brought.
30. St Augustine says in De moribus ecclesiae, I, 15, 25 etc.”: (...) Temperance is love giving itself entirely to that which is loved; AND later “let us consider Temperance, which promises us a kind of integrity and incorruption in the love by which we are united to God. The office of Temperance is in restraining and quieting the passions which make us pant for those things which turn us away from the laws of God and from the enjoyment of His goodness, that is, in a word, from the happy life”.
31. And in his De diversis questionibus 83 , St Augustine says that Temperance “is the reason mastering the passions and the moods. The parts of the Temperance are: Continence, Clemency and Modesty. Through Continence lust is keep under the reason. Through Clemency hatred is moderated by the serenity. Through Modesty someone obtains a clean and decent life”.
c. Medieval theological contribution.
THE SCHOLASTICS.
32. Doctrine concerning Temperance develops notably in medieval theology. We see it with Alexander of Hales (See WIW) (1185—1245) and St Albert the Great.(1193/1206–1280) With St Thomas Aquinas (1225-1274) it reaches the systematic exposition that has lasted to the present day. S.Th. II-II, qq. 141-170.
33. The main sources of St Thomas Aquinas are the Sacred Scripture, St Augustine and Aristotle. However he had original contributions more or less based on his understanding of the nature of man.
d. Present theological developments.
MODERN THEOLOGY.
34. Studies on Chastity, celibacy etc have been extensive and have had a significant influence on publications concerning Temperance. Some of this development came from casuistic manuals of morality but also the dissatisfaction with the “casuistic” approach led to a renewal of the study of Temperance. 
35. From the middle of the Twentieth Century, there was a renewal of the study of Temperance when research tried to consider the “personalistic” and relational aspects of topics concerned with sensuality.
36. Indirectly studies on particular aspects of Alcoholism, drugs, abuse have also led to a consideration of Temperance.
CLASS THIRTEEN: SOME QUESTIONS
120. Briefly, say what Temperance is?
121. Say something about “Sophrosyne” as a Greek philosophical term.
122. Say something about the word “Sophrosyne” in the New Testament.
123. “In the Old Testament, and in particular in the Wisdom books, there is a constant encouragement to moderation, which should be a characteristic of all aspects of life”. Give an example.
124. “St Luke’s Gospel put it clearly. The word of God can be without fruit because the cares of those listening to the word, are suffocated”. Explain with a quote from Luke’s Gospel.
125. What did St Paul say about Temperance?
12. Mention something about Temperance from the doctrine of the Fathers of the Church. Refer to the Apostolic Fathers and the Apologists
CLASS FOURTEEN: TOPIC THIRTEEN: THEOLOGICAL ANALYSIS OF THE VIRTUE OF TEMPERANCE.
a. Nature of the virtue of Temperance.
1. The virtue of Temperance consists in the restraint and moderation of the natural appetites in accordance with the dictates of reason. The most essential activities are eating and drinking and propagation, for these preserve the individual and the race. Therefore, the particular subject matter of Temperance is food and drink and sex, or, as the Schoolmen always called it, the pleasures of touch.
2. As we have seen etymologically in Latin it is temperantia, Sophrosyne in Greek. Its original meaning meant harmony; to harmonize a series of “different” components. In normal English it may mean simply moderation, but it is also given the meaning as defined above.
THE “BROAD” OBJECT OF TEMPERANCE
3. In the broad sense, Temperance moderates all pleasures, both spiritual and material. In the strict sense, it moderates only sensual pleasures.
4. The formal object quo, or motive, is the preservation of right order in these pleasures, that is, to ensure that these pleasures are ordered to the end determined by the Creator. This end is the preservation of individual life, through food and drink, and the preservation of the human species, through the act of generation. When, however, sensual pleasure is not the means to facilitate these acts i.e. a kind of by-product, but rather their end, then there is always a sinful disorder, since it is never licit to act only for pleasure.
5. The object of Temperance is the moderation of the search of the pleasurable Good and of the passions generated from it according to the judgment of the right reason enlightened by Faith. Temperance introduces stable order and measure in the desires so that they are developing towards what presently is of advantage, with the due intensity, to the global good of the Christian. The moral virtue of the Temperance is self control, or according to St. Augustine, “firm and moderated control [mastering] by the reason over the passion and over the other unruly ardors of the soul”. St. Augustine, De diversis quaestionibus, 83,31,1.
6. Many are the pleasurable goods whose search must be moderated by Temperance. There are pleasures bound to activities of higher spiritual inclination (satisfaction in achieving deeper knowledge or to be appreciated for proper competence, for humor), the possession of material non corporal goods (such as abundance of economic resources), the perception of the senses (listening to good music and enjoying a good movie), the sensuality connected with the sense of touch.
SOME CLARIFICATIONS RELEATED TO THE DEFINITION OF TEMPERANCE
A. COMPARED TO THE OTHER VIRTUES
24. Temperance is distinguished from the other cardinal virtues by the fact that it refers exclusively to the active man himself. Prudence looks to all existent reality. Justice looks to the fellow man. The man of Fortitude relinquishes, in self-forgetfulness, his own possessions and his life.
25. Temperance aims at each man himself. Temperance implies that man should look to himself and his condition, that his vision and his will should be focused on himself. 
B. PLEASURE ASSOCIATED WITH TEMPERANCE
7. If we listen to the outside world and fail to exercise our intellectual talents of reasoning, we may easily come to picture Temperance (as the world does) as some humorless Terminator-like being, seeking relentlessly to seek out and destroy any remnants of fun and pleasure. St. Thomas tells us this is just not so. Temperance seeks not to destroy pleasure, but to remove our desires from the pleasures that would destroy us. The pleasures we derive from eating, drinking, and sex are most vital for survival and designed by God to be pleasant. The virtue of Temperance enables us to make the best possible use of these desires.
C. PLEASURE IN GENERAL
8. One striking feature of the ancient discussions about the nature of virtue is the widely shared conviction that virtue, or virtuous activity, is intimately tied to pleasure. The idea, in short, is that virtuous activity is the most pleasant of all human activities. Still, the precise role of pleasure in virtue is often evasive. Aristotle, for one, holds that virtuous activity gives rise to pleasure, and to the most intense pleasure at that. But he also argues that virtuous activity should be chosen independently of whatever pleasure or joy it may bring to the agent. The question arises whether pleasure is a merely supervenient phenomenon, or whether it plays an instrumental role in virtue, and what that role is supposed to be.
9. Even though ancient virtue theory has been immensely influential in contemporary work on the virtues, the conviction that there exists an intimate connection between virtue and pleasure is not as common today as it once was. However there indeed exists such a connection. Pleasure should be a necessary “by-product” or something that should always accompany a virtuous action.
D. CONCUPISCENCE
10. The Council of Trent teaches that concupiscence also remains in those who live in communion with Christ, which in itself is not a sin but is originated by sin and pushes towards sin. (See. Council of Trent, Session V, June, 15th, 1546, Decree on original sin).
11. Concupiscence could be defined as “the difficulty we find to integrate the choice of the goods towards which, we are spontaneously inclined within our orientation towards God caused by the Spirit in Christ”. C. Caffarra, Viventi in Cristo, Jaca Book, Milano 1986, P. 164. Or ‘We will always have to defend ourselves against more or less self-defeating urges” according to St Josemaria, Christ is Passing By, 75.1.
E. HEDONISM
12. The human appetites do not find by themselves their own good direction. Finding a good direction, in the good life of a Christian requires commitment and struggle, until he acquires the virtue of Temperance, meaning by that, that the necessary order becomes a stable feature of its desires. Even in that case, the necessity to struggle does not disappear completely, nevertheless all becomes easier. The consequence of lack of control of the desire is obscuration of the mind: the path to hedonism. 
13. Hedonism is the pursuit of or devotion to pleasure, especially to the pleasures of the senses. More philosophically it is the ethical doctrine holding that only what is pleasant or has pleasant consequences is intrinsically good.
14. A more “refined hedonism” overturns the relation existing between activity and pleasure but maintains the connection. It dissolves the relationship between “the Good as prevailing subject” and pleasure as a kind of by-product, although can still recognize qualitative distinctions between different types of pleasures, according to their connection to activities of different values: one is the pleasure following the listening of good music or the reading of works of literature or of philosophy; the other is the pleasure following excessive guzzling or sexual perversions. 
15. A much less refined “rough” mode is the hedonistic behavior which sees pleasure as single or unique good which admits only quantitative differences, and sees different activities as simply means whose only value is in the higher or lower amount of pleasure that is procured for the subject. In the more intense kind of hedonism, the search for pleasure becomes a real frenzy, which eventually takes over ones personality completely.
F. HEDONISTIC CONCLUSION
16. A hedonistic search for “personal satisfaction” inhibits the capacity to communicate and of self control. The unavoidable relation with the others becomes marred by selfishness, lack of feeling, forceful behavior and lack of compassion. The hedonist refuses bonds and responsibilities, avoids effort and is unpredictable. For what concerns the world of thought, the hedonist does not look for truths, at best he only appreciates elegance, originality, and humor or wit. Thought and knowledge for him have a playful function which is to be maintained only if it is amusing. The most pressing problem in a hedonistic attitude is the boredom and the internal emptiness, which pushes the sensual imagination to search for new experiences always more exciting, introducing him into the world of the unnatural perversion, since the “known experiences” have exhausted for him their capacity to offer an effective source of pleasure. A good example are the characters of the Romance Novel “Portrait of Dorian Gray, by O. Wilde.
G. HEDONISM IS A MODERN PROBLEM
17. Actually in many countries there are objective conditions which render the virtue of Temperance difficult and but also particularly necessary. Abundance of ready access to resources has given rise to a level of consumption never seen before. It seems as though the way that the economic system works in rich countries requires the continual maintaining of the high levels of consumption. To this is added the pressure exercised by advertising, which while in itself may be a positive activity, very often creates false needs and plays a massive role in “suggesting” the purchase of superfluous articles or simply causing people to become devoted to luxury and sensual pleasure.
18. The “perverse possibilities” of satisfying desires for pleasure are, in rich countries at least, open to everybody. It is “unbridled”. It is not held back or “limited” due to scarcity of resources. Even though overcoming “scarcities of resources” is not necessarily an evil thing. But it means that only good customs, the virtuous life, the genuineness and solidity of people’s morality can maintain “consumption” within the limits of reason. Consumerism and hedonism seem to invading without much resistance the hearts and souls of many. Society suffers. There is obviously a resultant neglect for the spiritual dimensions of the human existence that cause the lowering of cultural standards.
H. THE DIFFERENCE BETWEEN NATURAL TEMPERANCE AND SUPERNATURAL TEMPERANCE
19. Natural Temperance, the acquired virtue, differs in species from supernatural Temperance, the infused virtue. For supernatural Temperance has a higher end and motive. Its end is eternal happiness and its motive and formal object is faith. Natural Temperance, on the other hand, has as its end man's health and the procreation of children, and its motive right reason. Thus they differ in very practical ways, with supernatural Temperance going much farther than natural Temperance, sometimes advising fasting or virginity, which are abhorrent to natural Temperance. Natural Temperance will be satisfied, as regards eating and drinking, with the person not becoming sick or drunk.
20. Supernatural Temperance, which ultimately has as its end the salvation of the soul, often advises Christian mortification, self-denial in areas that would be within the bounds of natural Temperance. It advises mortification as a means of the intellect and will gaining control over the lower appetites, as a means of satisfaction for sin, as a means of prayer for others, and as a means of union with Christ on the Cross.
I. IMPORTANCE AND NECESSITY OF TEMPERANCE
21. Since it is only concerned with the acts of the individual, with no social dimension it is the “lowest” of the virtues. Still it is one of the most important virtues to live Christian life since it moderates two of the strongest and most vehement instincts of human nature i.e. the conservation of the individual and the species. Since pleasure in itself is seductive and easily drags us beyond precise limits, Temperance inclines us to be mortified so as to distance ourselves from sin and to have the passions perfectly ordered.
22. Temperance in its true meaning is not as popular as it once was. Sometimes it is seen as similar to moderation, or at times it is likened to the fear of any kind of flattery or even praise. It can also seem to be a have a negative meaning like repression and limitation. In general the modern meaning does not reflect the true meaning of the virtue of Temperance.
b. Interior harmony and self-mastery in the self-fulfillment of the person: Temperance, freedom and self-mastery in relation to goods and desires.
23. We deduce from what we have said that the purpose and goal of Temperance is man’s inner order, from which alone “serenity of spirit” can flow forth. The primary and essential meaning of “temperare” is to dispose various parts into one unified and ordered whole. The second meaning of Temperance is “serenity of the spirit” (quies animi), the serenity that fills the inmost recesses of the human being, and is the seal and fruit of order. Temperance signifies the realizing of this order within oneself. We shall try and clarify this idea below.
TEMPERANCE IS INNER ORDERLINESS
24. For man there are two modes of this turning toward the self: a selfless and a selfish one. Only the former makes for self-preservation; the latter is destructive. 
25. The discipline of Temperance, understood as selfless self-preservation, is the saving and the defending realization of the inner order of man. Indeed, it preserves by defending. The discipline of Temperance defends him against all selfish perversion of the inner order, through which alone the moral person exists and lives effectively.
SELFMASTERY AND FREEDOM AND TEMPERANCE
26. CCC 2339 begins by saying “Chastity includes an apprenticeship in self-mastery”. We could add that the acquisition of all the virtues is an “apprenticeship in self-mastery” for the same reason that the CCC says. An apprenticeship in self-mastery involves a struggle to improve as human beings and to be better children of God. The same point of CCC goes on to say that this apprenticeship in self mastery is a training in human freedom. It says “The alternative is clear: either man governs his passions and finds peace, or he lets himself be dominated by them and becomes unhappy. "Man's dignity therefore requires him to act out of conscious and free choice, as moved and drawn in a personal way from within, and not by blind impulses in himself or by mere external constraint. Man gains such dignity when, ridding himself of all slavery to the passions, he presses forward to his goal by freely choosing what is good and, by his diligence and skill, effectively secures for himself the means suited to this end."
27. Many think that the Catholic Church is against pleasure and passion, thinking them evil and urging us to repress and deny our passions. It is the opposite. Temperance brings balance, strength and freedom into a person's life, not eradication of pleasure, but instead making it serve the life-giving purpose for which it was created rather than becoming self-destructive.
28. As St Paul says, the interplay of “self mastery” and the exercise of freedom allows us to reach extraordinary heights. "Whatever is true, whatever is honorable, whatever is just, whatever is pure, whatever is lovely, whatever is gracious, if there is any excellence, if there is anything worthy of praise, think about these things"
34. A virtue, and Temperance in particular, is an habitual and firm disposition to do the good. It allows the person not only to perform good acts, but to give the best of himself. The virtuous person tends toward the good with all his sensory and spiritual powers; he pursues the good and chooses it in concrete actions. “The goal of a virtuous life is to become like God”.
35. Approaching it somewhat “negatively” and very basically! “If I truly have free will, why does God give me rules? Doesn’t being free mean I can do anything I want? Man is not absolutely free. A very clear example of this is our existence – we did not choose it. We were created without our consent; our beginning was not determined for us. As well, our end is also predetermined. This needs to be explained, for it can be misinterpreted if it is not understood well. How is our end predetermined? Our end is predetermined because we were created for beatitude and happiness with God for eternity. He made us this way, it is part of our nature, and it is something we cannot change. Therefore, we have chosen neither our beginning, nor our end.
36. We do not choose what is good and what is evil; this is what Adam and Eve tried to do in the Garden. It is the Lord who chooses what is good and evil. He is sovereign.
37. Again approaching the matter negatively, when we sin, we have allowed the passions to dominate our will instead of our reason. Because there is usually some pleasure attached to sin, sinning repeatedly in the same area leads to vice. Vice is a sin that has become habit. Addictions are prime examples of this. The more we sin, the stronger the vice becomes, and the more difficult it becomes to fight the sin and our passions that are so enmeshed in it. The passions become stronger the more they are given victory.
38. We have to use our freedom to make good choices and thus little by little acquire virtues; whereby choosing good becomes easy, enjoyable and “efficient”. The more we choose the good, the more free we become because we have self mastery. Choosing the good becomes a habit! A virtue!
TEMPERANCE AND BEAUTY
39. The virtue of Temperance as the preserving and defending realization of man’s inner order, is particularly related to the gift of beauty. Not only is Temperance beautiful in itself, it also renders men beautiful. Beauty must be understood in its original meaning: as the glow of the true and good irradiating from every ordered state of being, and not in the patent significance of immediate sensual appeal. 
40. It is not easy to read in a man’s face whether he is just or unjust. Temperance or intemperance, however loudly proclaim themselves in everything that manifests a personality: in the order or disorder of the features, in the attitude, the laugh, and the handwriting. Temperance, as the inner order of man, can as little remain “purely interior” as the soul itself, and all other life of the soul or mind. It is the nature of the soul to be “the form of the body”
c. Parts of the virtue of Temperance.
INTRODUCTION
41. We will try and follow the plan given us by St Thomas in S. TH. Q 143, II-II. How many types of parts are there and what are they? St Thomas says: “a cardinal virtue may have three kinds of parts, namely integral (2 virtues), subjective (4 virtues), and potential (8 virtues). See Supplementary Notes: PARTS OF TEMPERANCE
THE INTEGRAL PARTS OF TEMPERANCE
42. As we see in St Thomas with regard to Temperance, one can be repulsed by an intemperate activity and one can be attracted by a “temperate activity. This gives rise to the two virtues i.e. integral parts of Temperance. Modesty or sense of shame (verecundia) helps in the flight from what is shameful (turpitudo), and propriety (honestas) helps in the love for decorum or comeliness. “These two are vigilant guardians of Chastity and Temperance, and therefore to be highly esteemed from one's youngest days”.
SHAMEFACEDNESS
43. Shamefacedness or the Sense of shame is the fear of disgrace (timor opprobrii). It is not a virtue, properly so-called, but a praiseworthy passion which is sometimes called a virtue in the broad sense. It is a certain imperfection consisting in a fear of disgrace. Some people are ashamed of poverty or of bodily defects, which is a sign of weakness of mind. Others are ashamed of upright actions because they will be laughed at by the impious, and this shame is bad. But if man is moved to shame following right reason, i.e. because he has committed something disgraceful, or because he fears that something disgraceful could happen, this is a good sense of shame and it disposes the person to live Temperance by giving rise to a horror of whatever is disgraceful. St. Thomas says that "shame is a part of Temperance, not as though it entered into its essence, but as a disposition to it; wherefore Ambrose says (De Offic. i. 43) that 'shame lays the first foundation of Temperance' by inspiring man with the horror of whatever is disgraceful." (q. 144, art. 4, ad 4)
HONESTY
44. Honesty or love for decorum (honestas) is the love and fostering of what is fitting. Just as man should flee from what is disgraceful or impure, so he should seek what is upright and fitting and this is the role of love for decorum, translated in the Benziger Summa is 'honesty". It is an integral part of Temperance, as explained by St. Thomas: "Honesty is a kind of spiritual beauty. Now the disgraceful is opposed to the beautiful; and opposites are most manifestive of one another.
THE SUBJECTIVE PARTS OF TEMPERANCE
45. Temperance has two main areas in which it moderates the search for pleasure: that of food and drink and that of sex. In the area of food we have the virtue of abstinence, and in that of drink, the virtue of sobriety. In the area of sex, the virtue of Chastity moderates the principal pleasure of the sexual act; and the virtue of modesty (pudicitia) moderates the pleasure in the attendant acts such as kissing, touching, etc. Thus there are four subjective parts of Temperance: Temperance in eating: abstinence; in drinking; sobriety; in sexual acts: Chastity; in non sexual touching “propriety”; i.e. Abstinence; Sobriety; Chastity; and “Propriety”.
THE POTENTIAL PARTS OF TEMPERANCE OR ANNEXED VIRTUES
46. These are virtues which are not Temperance strictly so called, because they are not about pleasurable touches, but can be called Temperance in a loose sense because they are about pleasurable things. The following topics although not following exactly the same division of St Thomas is based on it.
47. They are Temperance in the loose sense. They are various ways of exercising Temperance. In self-control: i. continence; In anger: ii. meekness
In punishing: iii. clemency; In loving one’s one excellence: iv. humility; In knowing: v. studiousness; In bodily movements: vi. modesty; In playing: vii. sportsmanship; In clothing: viii. adornment; In speaking: ix. austerity; In using exquisite things: x. moderation; In using many things: xi. sparingness.
48. In more detail.
i. Continence or Self-control is the virtue by which the will is inclined to resist inordinate movements of concupiscence about touchable objects. Chastity is in the sensible appetite, but since the sensitive appetite is in some way subjected to the will about touchable objects that give pleasure there is also required in the will a virtue which is called continence.
ii. Meekness is the virtue controlling anger or the appetite for vengeance. This is Temperance in a loose sense as vengeance gives rise to a certain pleasure which is not corporeal.
iii. Clemency is the virtue inclining one to moderate punishments owing to gentleness of the will. Whereas meekness inclines one to moderate the appetite of punishment, clemency inclines one to moderate the punishment itself insofar as justice permits.
HUMILTIY OF WHICH WE CAN NEVER SAY TOO MUCH
iv. Humility is the virtue by which is the will is inclined to repress the inordinate appetite for pleasure of knowing one’s own excellence. There is a pleasure derived from knowing one’s own excellence or from judging that one is excellent and in ascribing that excellence to oneself as to its source. 
a. Opposed to humility by excess is the vice of pride, which is exercised in two ways:
i. by willfully exaggerating to oneself one’s own perfection in order to obtain more pleasure from the consideration thereof.
ii. by ascribing one’s perfection to oneself as to its prime author or cause.
b. Opposed to humility by defect is self-abjection, which is the deficiency of reasonable appreciation of one’s own perfection, leading one to harm one’s state or office, or to the neglect of one’s talent or of the good that one ought to do to others.
v. Studiousness is the virtue moderating the desire of knowing according to the rule of morals. It is opposed on the one hand to the vice of curiosity, and on the other hand to the vice of negligence.
vi. Modesty is the virtue inclining man to observe what is becoming in bodily movements. It is opposed on the one hand to affectation of manner, and on the other to slovenliness and coarseness or boorishness (rudeness). It may be called the virtue of deportment.
vii. Eutrapelia or sportsmanship is the virtue inclining one to due moderation in games.
viii. Adornment or modesty in dress is the virtue inclining one to observe what is becoming in dress or ornament.
ix. Austerity is the virtue inclining one to observe what is becoming in speech.
x. Moderation is the virtue restraining the appetite of exquisite things such as too much exquisite furniture.
xi. “Sparingness” is the virtue restraining the appetite for superfluous things such as too many motorcars or too many dresses.
CLASS FOURTEEN: SOME QUESTIONS
127. Say briefly what the virtue of Temperance is concerned with. That is what is object of Temperance?
128. How is Temperance distinguished from the other cardinal virtues?
129. Say something about the pleasure associated with the virtue of Temperance. Say something about pleasure in general.
130. What is concupiscence?
131. What is Hedonism? Are there different types? Is Hedonism a problem in modern Western Civilization?
132. What is the difference between natural Temperance and supernatural Temperance?
133. How is Temperance related to inner orderliness?
134. How is self-mastery and freedom connected to Temperance?
135. How are Temperance and beauty connected?
136. List and define the integral parts of the virtue of Temperance.
137. List and define the potential parts of Temperance.
CLASS FIFTEEN: TOPIC FOURTEEN: TEMPERANCE AND SENSE PLEASURES.
a. The value of the human body and its sense powers, and the need to order them to the good.
INTRODUCTION
1. Before consider the different types of sense powers and the resultant pleasure it is good remind ourselves that the body is important, valuable. There are different approaches to arrive at the conclusion of the “high” value of the human body. We can begin with the consideration that we are made with regard to man being “the image of God”. AS CCC says in 364 “The human body shares in the dignity of "the image of God": it is a human body precisely because it is animated by a spiritual soul, and it is the whole human person that is intended to become, in the body of Christ, a temple of the Spirit: Man, though made of body and soul, is a unity. Through his very bodily condition he sums up in himself the elements of the material world. Through him they are thus brought to their highest perfection and can raise their voice in praise freely given to the Creator. For this reason man may not despise his bodily life. Rather he is obliged to regard his body as good and to hold it in honor since God has created it and will raise it up on the last day”.
2. Considerations that have come to light in view of the recent “focus” on “Theology of Body” show clearly the value of the human body. The Theology of the Body is based on the premise that the human body has its origin in God. It will be, like the body of Jesus, “resurrected”, transformed and taken into heavenly glory. Theological anthropology is based on this premise. The 1950 dogma of the bodily Assumption of the Virgin Mary is the latest dogmatic manifestation of the Catholic theology of the body. It states that Mary, who, as taught in Christian theology, is the “Mother of God” and also a human being, "was Assumed body and soul into heavenly glory. Anyone, who should dare willfully to deny or to call into doubt, has fallen away completely from the divine and Catholic Faith".
3. The Catholic Religion is the only one that clearly, constantly and practically has insisted on the “Resurrection of the body”. A consideration of this truth also provides “support” for the role and value of the human body.
4. A Christian understanding of the concept of rest and therefore care for our health also provides some insight into the value of the human bodes and the care with which it should be provided. The Way, "Troubles", 706 Physical collapse. You are worn out. Rest. Stop that exterior activity. Consult a doctor. Obey, and don't worry. You will soon return to your normal life and, if you are faithful, to new intensity in your apostolate.
5. Furrow, "Work", 514 I have always seen rest as time set aside from daily tasks, never as days of idleness. Rest means recuperation: to gain strength, form ideals and make plans. In other words it means a change of occupation, so that you can come back later with a new impetus to your daily job. And from Don Alvaro: “Our vocation, my children requires us to work intensely and cheerfully all our life. And with God’s grace, we are all prepared to do so heroically whenever the service of God and souls so requires. But we need to be very human. - I have already told you that, it we weren’t we could not be supernatural – and we should keep very much in mind that grace presupposes nature and that God our Lord makes good the lack of human means only when they cannot be had, because by his ordinary providence he counts on them. We are not angels, my daughters and sons, as I’ve often told you and we need to be physically healthy so as to spiritually vibrant”.
6. But also: “If we are pious and humble, Don Alvaro said, no matter how much work we have, we won’t get overwhelmed. We’ll rest in God, by looking after the norms of the plan of life – with love. What is really tiring my children, is pride, centering one’s thoughts on oneself. Besides causing exhaustion, this prevents one from feeling close to God.”
7. And finally, some “possible arguments for relaxation” or two sayings that may help solve some of our personal and social problems. Edmund Burke (1729-1797) is supposed to have told a French Revolutionary that the main reason for the superiority of the British law over the French was that British legislators had much longer holidays. And Blaise Paschal (1723-1662) said once that the greater part of human misery comes from man’s inability to stay at home and be happy in his own room.
SEE SUPPLEMENTARY NOTES ON THE DIVISION PLEASURE
b. Sobriety.
8. Sobriety is the virtue regulating man's desire for and use of intoxicating drink.
9. St Thomas deals with sobriety very directly in question Q 149 of the Summa II-II. In art 2 he says (…) “It belongs to moral virtue to safeguard the good of reason against those things which may hinder it. Hence wherever we find a special hindrance to reason, there must needs be a special virtue to remove it. Now intoxicating drink is a special kind of hindrance to the use of reason, inasmuch as it disturbs the brain by its fumes. Wherefore in order to remove this hindrance to reason a special virtue, which is sobriety, is requisite”.
10. The word "sobriety" is used in a broad sense to mean moderation in any matter, and more strictly to mean the virtue of abstinence, thus applying not only to drink but to food as well. 
11. In the proper sense, with the definition given above, sobriety is a special virtue since it has a special object: the use of intoxicating drink. Likewise, because it combats special temptations: to intoxicating drink.
12. Even though sobriety is necessary for all, it is especially necessary, according to St. Thomas, for the young, who are more prone to temptations against Chastity; women, who when intoxicated easily fall into unseemly behavior. St. Thomas says that "in women there is not sufficient strength of mind to resist concupiscence"!, and persons constituted in dignity, who require a greater clarity of mind, among whom St. Thomas mentions the elderly, who must instruct the younger, bishops and all ministers of the Church, and kings. Also in these persons the scandal of being seen to be drunk or being unable to exercise their office properly as a result of drink, is greater.
13. At first sight the notion of sobriety as a virtue might seem rather dull, or even worse, puritanical, but St. Thomas is careful to make clear that this is not at all what he has in mind by this virtue of moderation in drink. Like all virtues, sobriety is a good and useful habit that is essential for those who are in the pursuit of a happy and peaceable life. The scriptures are full of exhortations and encouragements that counsel us always to show restraint when drinking, so as to avoid drunkenness, a state that is the cause of so much strife, violence and unnecessary heartache in our society: “wine drunk to excess is bitterness of soul, with provocation and stumbling” (Sirach 31:29). The need to know one’s limit in drinking and the harmful consequences of disregarding it can be plainly in any of our city centers on a Saturday night, where anti-social behavior and alcohol-related fights are an all too frequent occurrence.
14. However, sobriety does not mean a rejection of all alcohol as sinful (this cannot be the case, for we know from scripture that Our Lord drank wine). In fact, Thomas stresses in many articles in the Summa, that a moderate intake of wine is good for the health of the body and cheering for the heart, especially when it is drunk as a means of making merry with friends, as Aquinas holds friendship in the highest regard, “wine drunk in season and temperately is rejoicing of heart and gladness of soul” (Sirach 31:28). Thus in drinking, as with other pleasures of the flesh, the virtue is to be found in the mean, since the virtuous man is one who has accustomed himself to drinking within what he knows to be his sensible and enjoyable limit.
15. With young people, it may take a few incautious drinking sessions before they learn the unpleasant side effects of reckless drinking, but this is a lesson well-learnt, since it will stand them in good stead throughout their lives. As followers of Christ, we are called to be models of good behavior for others to follow and therefore should avoid drunkenness, but we can enjoy a drink or two with family and friends, content in the knowledge that we are practicing the virtue of sobriety.
c. Mortification and its justification.
16. We are considering here what is sometimes called the “Christian sense of mortification”. Mortification consists is abstaining from agreeable things and imposing things which are disagreeable to our human nature. It does not have its origin in despising pleasure. The end is always to reach and adhere to the good that we are striving for.
JUSTIFICATION
17. What is peculiar to Christian mortification is, that it relies for the attainment of its spiritual objects, not merely on this natural efficacy of its methods, but still more on the aids of divine grace, for which, by its earnestness in self-discipline and the Christian motive which inspires it, it can plead so powerfully with God.
18. It is practiced likewise as an expiation for past sins and shortcomings, for it is the belief of the Catholic Church, that, although only the Atonement of Christ can offer adequate expiation for the sins of men, men ought not to make that an excuse for doing nothing themselves, but should rather take it as an incentive to add their own expiations to the extent of their power, and should regard such personal expiations as very pleasing to God. This explains why many of the mortifications practiced by devout persons are not directly curative of evil propensities, but take the form of painful exercise and privations self-inflicted because they are painful, e.g., fastings, hard beds, abstention from lawful pleasures, etc.
FOUNDATION
19. The foundation of the Church’s teaching on mortification is the fact that Jesus Christ, out of love for mankind, voluntarily accepted suffering and death (his “passion”) as the means to redeem the world from sin. Christians are called to emulate Jesus’ great love and, among other things, join him in his redemptive suffering. Thus Christians are called to “die to themselves.” The Church mandates certain mortifications – fasting and abstinence from meat – as Lenten penances. Some people in the history of the Church have felt called to undertake greater sacrifices, such as frequent fasting or using a hair shirt, cilice, or discipline, as can be seen in the lives of many of those explicitly recognized by the Church as models of holiness, e.g., St. Francis of Assisi, St. Teresa of Avila, St. Ignatius of Loyola, St. Thomas More, St. Francis de Sales, St. John Vianney, St. Therese of Lisieux, and Mother Teresa.
20. The practice of mortification as lived in Opus Dei gives more emphasis to everyday sacrifices than to these greater sacrifices, and is not like the distorted and exaggerated depiction in The Da Vinci Code. 
21. “The source of the mortifications God asks of us is almost always to be found in our daily work. Mortifications right from the start of the day: getting up promptly at the time we have fixed for rising, overcoming laziness from the first moment; punctuality; our work finished down to the last detail; the discomfort of too much heat or cold; a smile even though we are tired or do not feel like smiling; sobriety in eating and drinking; order and care for our personal belongings and for the things we use; giving up our own opinion ... But for this we need above all to follow a particular piece of advice: If you really want to be a penitent soul -- both penitent and cheerful -- you must above all stick to your daily periods of prayer, which should be fervent, generous and not cut short. And you must make sure that these minutes of prayer are not engaged in only when you feel the need, but at fixed times, whenever it is possible. Don't neglect these details. If you subject yourself to this daily worship of God, I can assure you that you will be always happy. (Furrow, St. Escriva).
NECESSITY
22. It is necessary because in our nature, wounded by original sine and our personal sins there exist a disorder in our inclinations which leads us to seek pleasure in a disordered way. (Rom 7:22-23). Besides mortification is necessary is we want to identify ourselves with Christ (allow Christ to act in us) and if we want to make up for our sins and the sins of others. The act of mortification in itself does not make us like Christ; what makes us like Christ is the love which leads us to carry out the mortification.
23. Sacred Scripture teaches that mortification is an absolute means to avoid sin and to grow in virtue. (see Rom 8:13 and John 12:25)
QUALITIES
24. The area for mortification is the external sense i.e. sight, sound, etc and the internal senses (affectivity, imagination, memory etc). There has to also be some kind of order for it to be a virtue. Mortification of the internal sense has a greater value since it has as its object the root of the disorder, although mortification of the internal senses can’t be lived with out mortifying the external senses; it is necessary to live both. Mortification should be proportionate and ought to be always lived generously.
MORTIFICATION OF THE FLESH
25. When we use the phrase “Mortification of the flesh” literally means "putting the flesh to death". The term is primarily used in religious contexts, and is practiced in a variety of ways. The institutional and traditional terminology of this practice in Catholicism is '''corporal mortification'''.
26. The term “mortification of the flesh” comes from Saint Paul in this quote: “For if you live according to the flesh you will die, but if by the Spirit you put to death the deeds of the body you will live.” (Rom 3:13). The same idea is seen in the following verses: “Put to death what is earthly in you: fornication, impurity, passion, evil desire, and covetousness, which is idolatry.” (Col 3:5) “And those who belong to Christ Jesus have crucified the flesh with its passions and desires.”
27. The context of these quotes show that Paul means that the Christian is already alive and born in Jesus, and therefore must “put to death” (in Latin, mortem facere) his inclinations and fleshly sins which do not belong to the life of being a follower of Christ.
28. Paul also said the following: "I chastise my body and bring it into subjection: lest perhaps when I have preached to others I myself should be castaway" (I Cor. 9:27); "In my flesh I complete what is lacking in Christ's afflictions, for the sake of his body, that is the Church." (Col 1:24)
29. Moreover, Jesus Christ himself preached: "If anyone wishes to come after me, let him deny himself, take up his cross and follow me."
30. Through the centuries, Christians have practiced these voluntary, corporal penances as a way of imitating Jesus Christ who voluntarily accepted the sufferings of his passion and death on the cross at Calvary in order to redeem mankind.
31. Christ also fasted for forty days and forty nights, an example of self-inflicted pain for a higher purpose, as a way of preparing for an intense but fruitful ministry. The great saints and great founders of Christian religious organizations led the way in this imitation of Christ.
d. Fasting and abstinence.
FASTING
32. Fasting can be considered in different ways.
i. Natural or complete fast: total abstinence from all food and drink, or from all food. Such a fast may be undertaken by anyone and is sometimes done in union with days of remembering the hungry in the world, by hunger strikers, etc. It is required before receiving Holy Communion. In itself it is not an act of virtue since it consists only in self-denial; it will be meritorious if done for a good reason.
ii. Moral fast: partial abstinence from food and drink according to right reason, such as for health and the better fulfillment of one's duties. It is an act of the natural virtue of abstinence.
iii. Ecclesiastical or arbitrary fast: abstinence from food and drink in a degree beyond that demanded by moral abstinence, often determined by laws of the Church. For example that undertaken voluntarily by many people on Fridays, or other days. And of course that required by the Church, either by general laws or by the laws of institutions within the Church. It is a good elicited by the virtue of abstinence and often commanded by other virtues such as religion, penance, etc.
THE GREAT VALUE OF FASTING
33. It has been the object of numerous exhortations in Scripture and by the Fathers of the Church. Christ himself fasted for 40 days and he said that in the future his disciples would fast. St. Paul writes: "We have to show great patience, in times of affliction,...when we are tired out, sleepless, and fasting." (II Cor. 6, 4) It was urged already in the Old Testament: "Time now, the Lord says, to turn the whole bent of your hearts back to me, with fasting and with mourners' tears." (Joel, 2, 12) Some of the Fathers of the Church wrote whole books praising fasting and St. Augustine gave seven sermons recommending Lenten fasting. 
34. St. Thomas wrote on the question of whether fasting is an act of virtue: "fasting is practiced for a threefold purpose. First, in order to bridle the lusts of the flesh, wherefore the Apostle says, 'In fasting, in Chastity,' since fasting is the guardian of Chastity. For, according to Jerome, 'Venus is cold when Ceres and Bacchus are not there', that is to say, lust is cooled by abstinence in meat and drink. Secondly, we have recourse to fasting in order that the mind may arise more freely to the contemplation of heavenly things; hence it is related (Dan. 10) of Daniel that he received a revelation from God after fasting for three weeks. Thirdly, in order to satisfy for sins; wherefore it is written (Joel 2, 12): "Be converted to me with all your heart, in fasting and in weeping and in mourning.' The same is declared by Augustine in a sermon (De Orat. et Ieiun.): 'Fasting cleanses the soul, raises the mind, subjects one's flesh to the spirit, renders the heart contrite and humble, scatters the clouds of concupiscence, quenches the fire of lust, kindles the true light of Chastity.'"(q. 147, art 1).
ABSTINENCE
35. Abstinence is the moral virtue which inclines man to the moderate use of food as dictated by right reason (or by faith) for his own moral good. The duty of this virtue is in maintaining the orderly eating in agreement with its natural purpose, which is for the conservation of life, of the health and of the capacity to carry on the natural duties (such as work, etc…) and spiritual (prayer, etc…) proper of a Christian.
36. Abstinence is often taken as meaning simply not eating food, and in this general sense it is not necessarily a virtue, but something indifferent which becomes good or bad by the circumstances and intention. If someone abstains out of vanity it is a sin; if out of love for God it is a virtuous act. Medicine can often prescribe abstinence, but it does so looking only to bodily health, whereas the virtue does so looking to the moral good of man.
37. The virtue of abstinence moderates the use of drink as well, but insofar as drink is taken as food; e.g. milk, a milk shake, etc. Thus if someone drank milk without moderation he would be sinning against abstinence, not sobriety, which regulates the use of intoxicating drink.
38. If the guiding rule of abstinence is natural right reason, we have the natural or acquired virtue of abstinence; if the guiding rule is reason enlightened by faith, the supernatural virtue. 
39. The “acts” of the virtue of abstinence is fasting and abstinence from certain foods. So fastening is not a virtue; it is an act. Abstinence can be both an act and the name given to a virtue!
e. Sins against Temperance in relation to sensible goods: intemperance and its consequences; gluttony, drunkenness.
INTRODUCTION
40. When we practice the virtue of Temperance, we call it by different names, depending upon the physical desire that we are restraining. The desire for food is natural and good; but when we develop an inordinate desire for food, we call that the vice of gluttony. Likewise, the inordinate indulgence in wine or other alcoholic beverages is called drunkenness, and both gluttony and drunkenness are combated respectively by the virtues of abstinence and sobriety, which is Temperance applied to our desire for food and drink.
41. So we wish to consider the vice opposed to the virtue of “abstinence”, which disposes to moderation in the use of food; and the virtue of “sobriety”, which inclines to moderation in the use of spirituous liquors.
42. The desire for sexual pleasure outside of its proper bounds--that is, outside of marriage, or even inside marriage, when we are not open to the possibility of procreation--is called lust. The practice of Temperance regarding sexual pleasure is called Chastity. We will consider that in the fourth and final part of this Course
43. Temperance is primarily concerned with the control of the desires of the flesh, but when it manifests itself as modesty, it can also restrain the desires of the spirit, such as pride. In all cases, the practice of Temperance requires the balancing of legitimate goods against an inordinate desire for them. In this case we are talking about the virtues annexed to Temperance are which are “continence”, which according to the Scholastics, restrains the will from consenting to violent movements or concupiscence; “humility”, which restrains inordinate desires of one's own excellence; “meekness”, which checks inordinate movements of anger; “modesty or decorum”, which consists in duly ordering the external movements of anger; to the direction of reason.
44. While Spiritual sins are of greater guilt than carnal sins, because it means the turning away from something very good, sins of intemperance are most worthy of reproach because by these sins man is, so to speak, brutalized.
GLUTTONY
45. The vice opposed to the virtue of abstinence is gluttony. Gluttony is the inordinate indulgence in food and drink. According to St. Gregory and St. Thomas, the inordinate use of food and drink may come about in five ways, by eating: too often, too expensively, too much (not only the Romans who ate and provoked vomiting, but those today who eat so much that they need pharmaceuticals to aid digestion), too voraciously, too studiously (wanting foods which are very special or specially prepared).
46. If gluttony becomes habitual, the vice of gluttony sets in. It is one of the seven capital vices and generates many more sins. It causes darkening of the mental faculties, in particular for what regards the spiritual goods; it causes excessive loquacity or a status of uncontrolled exaltation generating many imprudent behaviors, etc.
47. In view of the above, St. Thomas lists five effects, or daughters, of gluttony. Dullness of mind; Unseemly joy or hilarity; Loquaciousness; Scurrility, or buffoonery, i.e. a kind of levity resulting from lack of reason, which is unable not only to bridle the speech but also to restrain outward behavior; Uncleanness or impurity
THE MORALITY OF GLUTTONY
48. Since gluttony consists in an excessive use of something in itself perfectly lawful, it is of its nature a venial sin. Per accidens it could be a mortal sin if it were gravely injurious to health (e.g. if a someone suffering from heart disease or was overweight was not to eat certain foods and ate them in substantial quantities), if it made him incapable of fulfilling his duties, if it caused scandal, etc.
49. It is not a sin of gluttony to enjoy one's food, since the Creator put taste buds so that man would enjoy eating.
50. Caution is necessary before a moral judgment is formulated over the eating behaviors known as anorexia and bulimia. In both cases they are, in general serious and complex psychological disturbances, which require the intervention of specialists and specific therapies or psychotherapies, and the subject involved in these cases is not able to dominate and correct immediately their behavior.
DRUNKENNESS
51. The vice opposed to the virtue of “sobriety” is drunkenness. Drunkenness can be understood both passively, as the state arising from excessive drink, in which case it is rather a punishment for the act of drinking to excess; and actively, as the act of drinking to excess. Even as an act it can sometimes happen that a person becomes drunk without sin, as when he drinks something stronger than what he expected it to be.
52. As a sin, it has the following definition. Drunkenness is the voluntary excess in the use of intoxicating drink or drugs to the point of forcibly depriving oneself of the use of reason for the sake of gratifying an inordinate desire for such drink, and not for the sake of promoting health.
EXPLANATION
53. “Voluntary excess”, because no act is a sin if it is not voluntary. Therefore there is no sin unless the drinker could and should have foreseen that the excess would cause deprivation of the use of reason. There must also be an excess, i.e. an amount which is harmful to health. 
54. In the use of intoxicating drink or drugs, so that if the excess were in a non-intoxicating substance there would be a sin of gluttony but not drunkenness. The same morality applies to the use of drugs, such as marijuana, heroin, etc.
55. With regard to “The point of forcibly depriving oneself of the use of reason”! Drunkenness can be complete or perfect when there is complete loss of the use of reason, or incomplete or imperfect when the loss is only partial. Signs of complete drunkenness are acts contrary to normal or rational behavior, incapability of distinguishing between good and evil, not remembering the following day what was done in the state of drunkenness. Drunkenness is judged to be incomplete when the imagination is disturbed, one's speech is slurred, the senses are somewhat clouded, the legs are unsteady, but the person remains mentally in control and does not act in an irrational way.
56. For the sake of gratifying one's inordinate desire for intoxicating drink and not for the sake of promoting health. It is not necessary that the drink be taken with great satisfaction, so that drinking to excess when goaded by others is still a sin. If the person takes excessive alcohol to prevent or cure some bodily condition he is not guilty of the sin of drunkenness, even though he became drunk.
THE MALICE OF DRUNKENNESS:
57. Complete drunkenness is a grave sin which admits of slight matter. This is the most common and certain teaching. Scripture vehemently condemns drunkenness, which deprives one of Heaven: "It is not the debauched, ...the drunkards... that will inherit the kingdom of God." (I Cor. 6:10; Gal.5:21) St. Thomas gives the reason: "In this way drunkenness is a mortal sin, because then a man willingly and knowingly deprives himself of the use of reason whereby he performs virtuous deeds and avoids sin, and thus he sins mortally by running the risk of falling into sin." (q. 150, art. 2)
58. Reason also proves that drunkenness is a mortal sin, for drunkenness 
a. deprives one of the use of his highest faculty of reason without good reason; b. exposes the person to a grave danger of sin through his manner of acting; c. exposes him to many other dangers which result from drunkenness such as ill-health, domestic troubles, damage to his property, arguments and fights, etc.; and d. is a grave abuse of drink which was given us by our Creator for the sake of our health.
59. Incomplete drunkenness is in itself a venial sin. The reason is that it does not destroy the use of reason. For a sufficient reason it is no sin at all, e.g. to overcome a state of depression, to celebrate at a wedding reception, etc., provided it does not give rise to scandal or other grave harm.
60. Sins committed while in a state of complete drunkenness are imputed insofar as they could have been foreseen. Those committed in the state of incomplete drunkenness are imputed, even though they were not foreseen, since the person still has some use of reason and could avoid committing them. Nonetheless they are generally less culpable due to an impaired use of reason, so that sins committed while completely drunk will normally not be mortal sins.
f. The moral and social problem of drug use.
61. We can begin with the CCC. It says in 2291 “The use of drugs inflicts very grave damage on human health and life. Their use, except on strictly therapeutic grounds, is a grave offense. Clandestine production of and trafficking in drugs are scandalous practices. They constitute direct co-operation in evil, since they encourage people to practices gravely contrary to the moral law”.
SEE SUPPLEMENTARY NOTES FOR CONFUSION OVER DEFINITIONS
SOME CONCEPTS
A. DRUG
62. A drug is any chemical substance which has a "specific" effect on an organism; or which affects the body or mind or both. In other words a drug is a pharmaceutical. Most drugs have been known from antiquity, i.e. used by Egyptians, the Greeks and the Romans. They have always been used for two conflicting purposes: i. to alleviate a pain etc or cure a sickness AND ii. to produce "unusual" sensations .
B. DEPENDENCE
63. Drug dependence is a state of psychological or physical need, or both which results from regular use of a drug. Physical dependence occurs when constant use of a drug has made that drug necessary for the normal functioning of the body. When the use of the drug is stopped abruptly, withdrawal symptoms occur. Some drugs, such as heroin, produce physical dependence more quickly than others, such as alcohol.
64. The causes of the “toxic” dependence usually is considered a very complex argument. An interesting study published by the Pontifical Council For the Family tells us “the drug is not the main problem of the toxic dependant. The consumption of drug is only a fallacious answer to the lack of a positive approach to life”. Pontifical Council for the Family, Dalla disperazione alla speranza, Lib. Ed. Vaticana, Citta del Vaticano, 1996. 
65. Psychological dependence occurs when a person needs the drug for emotional reasons even though there may be no physical dependence on the drug.
C. TOLERANCE:
66 This occurs when larger and larger amounts of a drug are required to produce the same effect.
D. WITHDRAWAL SYMPTOMS
67. This occurs in the body when a drug on which the body is dependent, is withdrawn. The body suffers a wide range of distressing symptoms such as diarrhea, vomiting and cramps.
FURTHER EXPLANATION
68. Drugs have a place in our society if used in a responsible way. But all drugs can cause harm if they are used for the wrong reasons. For example sedatives and tranquillizers may be very helpful when used as a temporary measure to ease tension but when used over a long period of time may cause dependence and do nothing to cure the underlying problem.
69. When a drug is taken for the sole purpose of producing, a "weird sensation", something extraordinary, placing a person on another planet i.e. "taking a trip" there is no therapeutic end which can justify it. This is taking a drug for the wrong reason. When this happens - using the drug - gradually creates a "pathological personality", even though initially the physical effects are not immediately obvious. A measure of the long term effects of taking drugs is the many deaths that occur each year.
70. It is customary to distinguish between "soft" drugs (marihuana) and hard drugs (heroin). There is not automatic progression in a physical sense from the soft types to the hard types. Nevertheless the psychological dependence that results from using soft drugs favors the beginning of using hard drugs. Most drug expert acknowledge that it is in fact a normal sequence of events to go from marihuana, hashish, LSD, morphine, heroin.
71. Addiction to hard drugs is practically irreversible, except by a very painful and difficult process which requires the "patient" changing his environment both socially, culturally etc.
SOCIAL REPERCUSSIONS
72. From a social point of view a drug addict (addicted to hard drugs) is more or less on the outer, out of the mainstream of society, a kind of self exile. He certainly can't do anything for the others. 
73. It is also well known that those who live in the world of drugs usually live in the world of crime. This is particularly the case of heroin addicts. Some claim that "People who take drugs such as marihuana, LSD, Ecstasy are just out to make themselves feel good. They do not take it to the extent that it involves a criminal act". To some extent this is true. But if to take drugs is illegal it is only a small step to do other "illegal" acts. The moral barrier has already been crossed. Also Pushers of these drugs are involved in crime in a serious way, bribes, robberies, smuggling etc. The company of drug users is sometimes quite mixed, some may be on hard drugs and therefore close to criminal activity and would have an influence.
SOCIAL AND CULTURAL FACTORS OF DRUG USE
74. It is becoming more and more common for those involved in International Drug Traffic to rely on young people and even infants as the major market for their goods. The percentage is continually increasing. They begin with "pot", "grass", presenting it as something "new" trendy, fashionable. There are several factors which are responsible for this increase.
A. CURIOSITY AND A LACK OF PERSONALITY
75. Curiosity and perhaps connected to this, a lack of personality. They think that to take drug is a modern experience, the "in thing" to do. They forget that the "world of drugs" has existed from ancient times, and the "experience" of "feeling high" has been felt many times before and always with negative results.
76. A sociable mentality, not being able to defend ones convictions makes it difficult to reject the "invitation". This sociable mentality is more a desire to be accepted than anything else. Soft drug users become less socially awkward because the drugs taken seem to enliven them and makes them talk. It makes it easier for them to speak up and tell you how they feel. But the artificial nature of the activity clearly impedes or at least retards their ability to become mature in any sense of the word.
B. THE AVAILABILITY OF DRUGS
77. The availability of drugs, the ease to acquire it, greatly increases the population of drug users. They in general like the "weird and great sensation" it gives. These two factors, availability and the sensation make drugs very attractive to young people. They reason that if everybody is using it, it can't be bad. And the argument that "feeling good" is a shallow reason for existence is sometimes too subtle for young people to accept.
C. THE "DESIRE FOR WHAT IS ILLEGAL"
78. Since a certain drug is not allowed to be used, some think that using it will make them "special", that is rebelling against society. But in actual fact they don't really reject society, they just go from one to another which is much worse - the society of pushers, drug addicts, dependence etc. True rebellion consist in not going into this "society". It is to become quite average and ordinary.
D. LACK OF CREATIVITY
79. The great human experiences of life have always required walking along the path of extended effort, whether it be artistic creation or scientific creation. Unfortunately many people have had their existence made meaningless by a “massified” and meaningless society and as result have nothing rich inside them. When people lack real meaning and real feelings, they look for artificial ones, which are "mass produced and equal" the same for all drug addicts.
E. TO JUSTIFY SELFISHNESS
80. A society which is bland, boring and massified loses its sense of "community". A true community or society is a result of giving, sharing, sacrificing. When there is no "community" there are many "egotistical people", who don't care about anything except their own bodies. Drugs gives them an excuse to foster this selfishness. By escaping from reality they think they can avoid, ignore the duties that they have with everyone around them.
MORAL JUDGEMENT
81. Using drugs is the same as a mutilation, it goes against the seventh commandment. It is without any justification at all an attempt to reduce or destroy one's life, at least psychologically. Life is a gift from God. One can admit a level of graduation in the sin.
82. Another problem is that every drug addict, easily becomes a "pusher" of the drug thereby causing an injustice to the others. Also using drugs is associated with the certain crimes.
83. The use of "soft drugs" is unlawful, wrong, sinful, and since it usually means a type of self-gratification, a ego booster, it is a participation in a form of entertainment which is intrinsically antisocial. This unlawfulness is worse than most realize because the "to begin" to take drugs is the normal and natural way to begin taking hard drugs.
84. Of course the use of drugs is alright for therapeutic reasons, but the danger of addiction is foreseen and avoided in these cases.
CONCLUSION
85. What has been said above is the case when the drugs are taken for themselves: i.e. self-destruction; or the simple desire to be like everybody else. Unless one is convinced it is wrong to take drugs you will be "sucked" in and take them. To take drugs is not a type of rebelling or to be trendy. To take drugs is a dead end. The only winners of the "pushers" and owners of drug cartels, but this is temporary too: the judgment of the State awaits or if not hell. 
86. Taking drugs is not original, but another type of conforming being one of the mob, one of the herd.
g. Hedonistic consumerism.
87 We touched on this in Class fourteen in several sections for example “A modern problem”, “Hedonism” etc.
DEFINING TERMS
88. “Consumerism” is a term used to describe the effects of equating personal happiness with purchasing material possessions and ''consumption''' 
89. Hedonism is the pursuit of or devotion to pleasure, especially to the pleasures of the senses. More philosophically it is the ethical doctrine holding that only what is pleasant or has pleasant consequences is intrinsically good. In psychology it is considered the doctrine holding that behavior is motivated by the desire for pleasure and the avoidance of pain.
90. As a society we seem to be drifting toward “hedonistic consumerism” i.e. a mix of highly unequal and bourgeoning consumption. Since World War II, cultural and structural elements have led to a situation in which consumption, fostered by induced wants, far exceeds levels of basic need and tends to be monopolized by the wealthiest, both among and within nations.
CLASS FIFTEEN: SOME QUESTIONS
138. Gives some reasons to consider why the “body is important”.
139. “Temperance brings order” explain
140. What is Sobriety? Is it necessary for all?
144. What do we mean by “Christian sense of mortification”? Comment on it “justification”, “foundation”, “necessity” and “qualities”.
145. What do we mean by the phrase “Mortification of the flesh”?
146. Explain what “fasting” entails? Is it useful?
147. What is Abstinence?
148. What is gluttony? How wrong is it?
149. The vice opposed to the virtue of “sobriety” is drunkenness. Explain the concept. How bad is it?
150. CCC 2291 says “The use of drugs inflicts very grave damage on human health and life. Their use, except on strictly therapeutic grounds, is a grave offense. Clandestine production of and trafficking in drugs are scandalous practices. They constitute direct co-operation in evil, since they encourage people to practices gravely contrary to the moral law”. Comment
151. Say something about the following terms: “drug dependence”, “tolerance”, “withdrawal symptoms”.
152. What are the social repercussions of drug abuse?
153. Comment on the following cause of drug use: “curiosity and a lack of personality”; “the availability of drugs”; the "desire for what is illegal"; “lack of creativity”, “to justify selfishness”.
154. What is the “moral judgment” with regard to taking drugs?
155. What do we mean by hedonistic consumerism?
CLASS SIXTEEN: TOPIC FIFTEEN: TEMPERANCE AND SPIRITUAL GOODS.
INTRODUCTION
1. What do we mean by spiritual goods? St Thomas Aquinas contrasts temporal goods and spiritual goods. Temporal goods are capable of being changed; they can be destroyed, for example. Spiritual goods are enduring and unchangeable; they are indestructible. A fallible human agent could lose a spiritual good such as knowledge if her memory were destroyed, for example. Still the knowledge itself cannot be destroyed. What has been destroyed is a mutable human capacity.
2. And there is different type of enjoyment associated with them. Pleasure is defined as "repose of the appetite in the possession of a good". Purely spiritual pleasure, or spiritual joy arises from intellectual activity and is concerned with spiritual objects such as knowledge, the Beatific Vision, etc.
3. We are considering here for example, why the “enjoyment” of friendship is “higher” than the enjoyment from an “ice cream”. At least that is the direction in which we are going!
a. The value of intellectual, cultural and spiritual goods in general.
4. This section could introduce us to topics like “a defense against anti-intellectualism” or “the value of a liberal arts education”.
5. The value of intellectual, cultural and spiritual goods is obvious from the way man is made. His highest faculty is his reason; therefore when he most uses his reason the more human he is. "The whole object of education is, or should be, to develop mind. The mind should be a thing that works." Sherwood Anderson, US Novelist. Or "More is experienced in one day in the life of a learned man than in the whole lifetime of an ignorant man". Seneca
6. Besides mankind’s patrimony, all good literature, the scientific discoveries, artistic achievement, is only able to be appreciated with a very positive attitude to spiritual goods. Basically if one is not able to value spiritual goods a human being is heading towards “brutalization!
CRISIS IN EDUCATION
7. Master of Eton Eric Anderson, a retired Master of Eton hinted at this “brutalization” in his final speech to the students of this illustrious school and their parents. He said amongst many other things: “Something has gone wrong in our schools and among those of school age. It is a double crisis. We worry that standards of teaching and learning are in decline and that moral standards are in decay”.
8. (…) We, fellow countrymen of Newton, Faraday and Darwin; inheritors of the music of Germany, the painting, sculpture and architecture of Italy, the ideas of the Greek philosophers and the Hebrew prophets; we who speak the tongue that Shakespeare spoke ‑ we seem content to let our children spend their formative years under the influence of a succession of cops and criminals, of Nintendo and Ninja Turtles, Michael Jackson and Disneyland”.
9. (…) “We have acquiesced in tossing away the ritual and the great prose of traditional church services in favor of the latest fashions in rap or guitar music. We have pandered to the shrill lobbyists for one minority group or other. We have agreed too readily that relevance, by which we often mean what is second‑rate but contemporary, is preferable to what is first‑rate and has stood the test of time. It is time that we recovered our confidence and said boldly and loudly that the only test of what is suitable to teach is not whether it is relevant or feminist or politically correct, but whether it is great. We must speak out for civilized values ‑ but, at the same time, we must teach those values to our own students.
10. “It is not enough to say that schools should be outposts of civilization in a barbaric world, islands of high culture in the ocean of triviality and mediocrity which is modern life. It is our duty, our high calling, to ensure that they are, by teaching the best that has been thought and done and said. It is our privilege to show the young that playing team sports with their friends is inherently better than zapping the electronic opposition in a video game; that The Crucible is fundamentally a greater experience than Jurassic Park, Mozart in a different league from Michael Jackson, and Macbeth a hundred times more interesting than Mickey Mouse.
11. “It is only by introducing the young to great literature, great drama, great music and the excitement of great science that we open to them the possibilities that lie within the human spirit and beyond the bounds of the everyday, that we enable them to see visions and dream dreams. As guardians of civilized values we must, like Old Testament prophets, tell people truths that they do not want to hear, that there are higher standards than those which most people find good enough and that the effort to reach them is worthwhile. As with the Old Testament prophets, our words may often fall on deaf ears, but that is no excuse for not speaking out. We have something very important to say.
WHAT IS CULTURE?
12. What is Culture? The word culture comes up frequently in Philosophy and amongst intellectuals. It is useful to have some idea of what it means. One definition, as pertaining to an individual, culture would be the sum total of ordered and hierarchical knowledge which has been assimilated by a person in harmony with his life.
13. A more “objective” definition would be mankind’s heritage. The accumulated achievements of mankind whether they be philosophical, moral and scientific truths; achievements in art, science etc. In the nineteenth century, humanists such as English poet and essayist Matthew Arnold (1822–1888) used the word "culture" to refer to an ideal of individual human refinement, of "the best that has been thought and said in the world."
14. Today cultural progress is often initiated outside the influence of the faith or even opposed to it. There have been four centuries of atheistic thought.
ANTI-INTELLECTUALISM
15. Anti-intellectualism is hostility towards and mistrust of intellectual pursuits, usually expressed as the derision of education, philosophy, literature, art, and science, as impractical and contemptible. Anti-intellectualism perhaps saw its most extreme form during the 1970s in Cambodia under the rule of Pol Pot and the Khmer Rouge, when people were killed for being academics or even for wearing eyeglasses in the Killing Fields.
A LIBERAL ARTS EDUCATION
16. A liberal arts education may not teach you how to take out an appendix or sue your neighbor, it will teach you how to think, which is to say, it will teach you how to live. And this benefit alone makes such an education more practical and useful than any job-specific training ever could.
17. A thorough knowledge of a wide range of events, philosophies, procedures, and possibilities makes the phenomena of life appear coherent and understandable. No longer will unexpected or strange things be merely dazzling or confusing. How sad it is to see an uneducated mind or a mind educated in only one discipline completely overwhelmed by a simple phenomenon. How often have we all heard someone say, "I have no idea what this book is talking about" or "I just can't understand why anyone would do such a thing." A wide ranging education, covering everything from biology to history to human nature, will provide many tools for understanding. Context is crucial for full understanding, and a general knowledge of the world gives you that context.
18. The preacher, who would produce effective, understandable, memorable sermons that will reach his flock, will need a thorough knowledge of--yes--English composition and logic, that he might preach in an orderly, clear, rational manner. As writing and thinking skills have declined in recent years, so has the quality of preaching. In fact, you have probably noticed how disorganized, rambling, and consequently boring many young preachers are today--how many uncertain trumpet tones are sounding now. The preacher may be a brilliant theologian, but as long as he believes that the only rule of preaching is, "Talk for twenty minutes, say 'Amen' and sit down," he will continue to be ineffective.
19. John Henry Newman wrote that the pursuit of knowledge will "draw the mind off from things which will harm it," and added that it will renovate man's nature by rescuing him "from that fearful subjection to sense which is his ordinary state." This point--that knowledge will help a person to move from an infatuation with externals and toward worthy considerations--has been often repeated by philosophers for at least three thousand years. And if you consider for a moment the unhappiness caused by our society's slavery to sense and appearance, I think you will agree that a deliverance from that is certainly desirable.
20. General knowledge is an ally of faith. All truth is God's truth; why should we ignore or depreciate an ally, a part of God's wholeness of revelation? The more you learn about the creation, in astronomy, botany, physics, geology, whatever, the more you will praise the miracles he has performed. How can an uneducated man praise God for the wonders of crystallization or capillary attraction or metamorphosis or quasars or stalactites?
21. General knowledge provides an active understanding of the Gospel and of how it intertwines with human nature, the desires and needs of the heart, the hunger of the soul, and the questions of the mind. The more you learn about man, from history, psychology, sociology, literature, or wherever, the more you will see the penetrating insights and the exact identifications the Bible contains. Some students have remarked that, yes, they always "believed" the Bible, but they have been surprised by how modern and accurate its portrait of humanity really is.
22. A cultivated mind enjoys itself and the arts. The extensive but increasingly neglected culture of western civilization provides endless material for pleasure and improvement, "sweetness and light" as it has been traditionally called (or by Horace, dulce et utile--the sweet and useful). A deep appreciation of painting or sculpture or literature, of symbolism, wit, figurative language, historical allusion, character and personality, the True and the Beautiful, this is open to the mind that can understand and enjoy it.
b. Moderation in seeking those goods in relation to one’s capacity and one’s condition, situation or task.
23. In a general way “moderation” is the process of eliminating or lessening extremes. It is used to ensure normality throughout the medium on which it is being conducted. For example common uses of moderation include ensuring consistency and accuracy in the marking of student assessments. Or a moderator may remove unsuitable contributions from the website, forum or IRC channel they represent in accordance with their moderation system. Or a way of life emphasizing perfect amounts of everything, not indulging in too much of one thing, hence moderation.
24. But in the context of this course moderation is a principle of life. In ancient Greece, the temple of Apollo at Delphi bore the inscription “Meden Agan” “μηδεν ἀγαν” - 'Nothing in excess'. Doing something "in moderation" means not doing it excessively. For instance, someone who moderates their food consumption tries to eat all food groups, but limits their intake of those that may cause deleterious effects to harmless levels. Similarly in Christianity, where moderation means Temperance, drinking alcoholic beverages temperately is virtuous, drunkenness is an evil!
ACCORDING TO ARISTOTLE
25. The general plan of Aristotle’s ethical doctrine is clear: avoid extremes of all sorts and seek moderation in all things. A happy person will exhibit a personality appropriately balanced between reasons and desires, with moderation characterizing all. In this sense, at least, “virtue is its own reward.” True happiness can therefore be attained only through the cultivation of the virtues that make a human life complete.
THE ACTUAL MEAN IN MODERATION.
26. With St Thomas Aquinas, we recognize that the mean is not whatever is “most milquetoast or in the middle or average, but whatever is appropriate in response to a given set of circumstances.
27. We could ask for example if moderation is virtue, then why is heroism virtuous? Essentially, the two go hand in hand and are two forms of the same thing. What moderation encourages, is simplicity in everything that we do, whether it be in the lifestyle we live or in our spiritual life. It is a form of self control and discipline which seeks to see things beyond what the senses are capable of comprehending.
28. Moderation is not about being halfhearted. It is about moderating our desire for pleasure, especially to food, drink and sex. These things, and the pleasure they give us, is not sinful, they are a part of God's creation and good. It is our sinful tendency that causes disordered attachment to them.
29. Heroism could be due to the virtue of Fortitude, or it may be just seeking approval from other people. In both situations there may have been a positive outcome for the recipient of the heroic act. But if the heroic act was for self gain it would not mean their heroism was necessarily virtuous. 
30. Moderation is always the best because it guards against unwanted or unnecessary excesses. They key to moderation, is that it guards and protects a person from pride and vain glory, it drives a person to focus on the most important things and to do them in the best manner. The point is that it only limits what is unnecessary. The problem is that we tend to view everything according to earthly and temporal productivity. As Christians, our Souls need to be catered for much more than our bodies, and you do that by investing in your soul. Have you ever seen a glutton care about anything or anyone but themselves? 
31. You can also be moderate in your spiritual life when you don't go about doing things in a regal or fanciful manner. Compare the Pharisees that Our Lord rebuked for excessive and pedantic externals, when the internals and essentials were always forgotten. In the end, moderation is about doings things properly and wisely. It isn't the more you do that counts, but the quality of it.
c. Other related virtues: meekness, clemency, and modesty in its various forms.
MEEKNESS
32. Meekness is the moral virtue which moderates anger according to right reason. Anger is not wrong in itself, but rather a passion which is per se indifferent and can be defined: the appetite for revenge.
33. Anger can be: By way of vice (per vitium): which precedes the act of the intellect and perturbs it; By way of zeal (per zelum): which follows the deliberation of the intellect and greatly helps in the execution of an arduous task. This anger is that of Christ, for example in chasing the money changers out of the temple, or of parents in disciplining their children. It is a completely justified, and controlled, anger.
ANGER CAN BE SINFUL
34. Anger can be sinful in its object: when someone wishes to get revenge against the order of justice or out of hatred or for some other evil purpose; This anger is a mortal sin, but admits of slight matter. It is a mortal sin since it offends against justice.
35. Anger can be sinful in its means: if it is expressed too vehemently, either internally or externally. This anger is of itself a venial sin, since it is an excess in a licit matter.
36. Anger is a capital sin or vice, since from it flow many other sins. And meekness is a truly precious virtue. It makes man lovable to God and to others. Christ came as a "meek king" and could say: "Learn from me for I am meek and humble of heart" (Matt. 21:5) He teaches us "Blessed are the meek for they shall inherit the land." (Matt. 5: 4)
37. Of help in acquiring meekness are humility, which makes us more aware of our own defects and therefore more understanding with others, and Fortitude, which strengthens the will against sudden movements of anger.
38. The vices opposed to meekness are the vices of cowardice (ignavia), the defect of meekness, which is a lack of strength in correcting vices; and anger, by excess.
CLEMENCY
39. Clemency is the moral virtue inclining superiors to moderate or even to remit due punishment insofar as this is reasonable. The remission of punishment should not proceed from illicit motives, (e.g. because of money received) but from an affection for leniency, without offending the order of justice. Clemency is closely related to meekness, but is not the same. For meekness moderates the punishment that would be inflicted out of anger by diminishing anger, whereas clemency moderates punishment that was due in justice.
40. Vice opposed to clemency are by defect: cruelty; and by excess: excessive leniency, by which one remits due punishment against the dictates of right reason.
41. With regard to cruelty, included are fierceness; hardness of heart on giving sentence to those found guilty; and of enjoyment attendant the suffering imposed to the guilty party. The CCC 2298: “In times past, cruel practices were commonly used by legitimate governments to maintain law and order, often without protest from the Pastors of the Church, who themselves adopted in their own tribunals the prescriptions of Roman law concerning torture. Regrettable as these facts are, the Church always taught the duty of clemency and mercy. She forbade clerics to shed blood. In recent times it has become evident that these cruel practices were neither necessary for public order, nor in conformity with the legitimate rights of the human person. On the contrary, these practices led to ones even more degrading. It is necessary to work for their abolition. We must pray for the victims and their tormentors”.
42. It is also against this virtue to withdraw the application of a penal sanction, which after taking into account all the circumstances, is considered appropriate and necessary for the common good.
MODESTY (MODESTIA)
MODESTY IN A BROAD SENSE
43. Modesty in a broad sense is moderating the different passions in which there is some difficulty. In this sense it has four species: humility, studiousness, modesty in external behavior, and modesty in dress;
MODESTY IN STRICT SENSE
44. Modesty in the strict sense, is the virtue inclining man to observe decorum in external matters.
45. The modesty we are now speaking of is "modestia" in Latin. In the context of Chastity we also spoke of modesty ("pudicitia") which moderates the pleasures in the attendant acts of sex such as kissing and touching. The English translation of Prummer uses the same word, modesty, for both virtues. The word is used customarily in English to refer more to "pudicitia", as associated with Chastity, rather than in the sense of "modestia". Nevertheless we do use it in a broader sense as well, as for example when we say that an unassuming, humble person is "modest".
MODESTY IN A BROAD SENSE: STUDIOUSNESS
46. Studiousness is the virtue which moderates the desire and pursuit of truth in accordance with the principles of right reason.
47. Man naturally desires to know the truth. Since original sin, the knowledge of truth cannot be had without serious study and many out of laziness do not come to know truly necessary truths. To overcome laziness we have the virtue of Fortitude. The role of studiousness, on the contrary, is to moderate the inordinate desire to know the truth. It deals primarily with the moderation of sense knowledge through sight and hearing, since the disorder more easily arises there, but it also needs to be exercised often in intellective knowledge.
48. The vices opposed to studiousness are by excess: curiosity: the inordinate appetite for knowledge. It refers both to intellective and to sense knowledge. And by defect: negligence, i.e. the voluntary omission of knowing whatever is necessary for one's state and condition.
CURIOSITY
49. In the area of intellective knowledge there can be disorder ONE in the end for which the knowledge is sought; e.g. to harm someone; TWO in the disordered way of acquiring the knowledge: e.g. by studying useless matters to the point of neglecting necessary matters; by trying to gain knowledge from the devil; by not ordering the knowledge of creatures to the knowledge of God; by seeking knowledge beyond one's capacity.
50. In the area of sense knowledge there can be disorder: ONE because it is not ordered to something useful, and rather avoids necessary knowledge; TWO because it deals with dangerous matters, e.g. in matters of impurity.
51. With regard the degree of “malice” curiosity in itself is only a venial sin, since the disorder is ordinarily not great. But it can become mortal sin on account of the matter, the end or the means used. Disordered curiosity is called "concupiscence of the eyes".
NEGLIGENCE
52. The malice of negligence depends on the harm arising or on the probable danger of harm.
MODESTY IN A BROAD SENSE: MODESTY IN EXTERNAL THINGS
53. Modesty in external behavior is the virtue inclining man to observe reasonable decorum in externals according to right reason. There are three types of externals regulated by the virtue.
I. MODESTY IN BODILY MOVEMENTS. 
54. This is very important for pleasant relations among people. St. Augustine writes in his Rule: "In all your movements let nothing be evident which would offend the eyes of another." And the book of Ecclesiasticus: "A man of good sense will make himself known to thee at first meeting; the clothes he wears, the smile on his lips, his gait, will all make thee acquainted with a man's character." (Eccl. l9:26). Especially to be avoided in this area are affectation, on one hand, and rudeness or boorishness on the other.
II. MODESTY IN RECREATION. 
55. St. Thomas explains how man cannot be working all the time, but needs relaxation for his soul and body in order to work more effectively. He quotes a passage from the "Conferences of the Fathers" which tells how St. John the Evangelist was one day playing with his disciples. When some people were shocked by it "he is said to have told one of them who carried a bow to shoot an arrow. And when the latter had done this several times, he asked him whether he could do it indefinitely, and the man answered that if he continued doing it, the bow would break. Whence the Blessed John drew the inference that in like manner man's mind would break if its tension were never relaxed." (q. 168, art. 2)
56. This virtue moderates the disordered love for recreation or games which could give rise to scandal to others or to one's own detriment. The virtue moderating the correct use of recreation is caused "eutrapelia" by Aristotle, a word which derives from the verb "to turn", which translates as "wittiness”, and a man is said to be pleasant through having a happy turn of mind, whereby he gives his words and deeds a cheerful turn.
III. MODESTY IN DRESS AND BODILY ADORNMENT. 
57. This the virtue, besides including Chastity, refers above all to “superfluous-ness” or “deficiency” of dress and bodily adornment.
58. With regard to vices opposed to this virtue, by excess we would have the following. An excessive amount of care or time taken to make oneself up, or by excessive expense, taking into account the conditions of person, time, place, social condition, etc. People should look presentable, and women especially may use makeup and take care with their clothes and hair, but excesses must be avoided.
59. A vice by defect would be not taking sufficient care in one's appearance.
60. The degree of malice of sins against modesty in dress will depend on the scandal caused, the duties of one's state that may be harmed, and the evil intent that may be involved. For example, St. Thomas says that "a woman may use means to please her husband, lest through despising her he fall into adultery", but with reference to unmarried women he says that "if indeed they adorn themselves with the intention of provoking others to lust, they sin mortally; whereas if they do so from frivolity, or from vanity for the sake of ostentation, it is not always mortal, but sometimes venial."(q. 169, art. 2)
d. The virtue of humility; signs of pride or the disordered desire for one’s own excellence, a vice opposed to humility.
BIBLICAL DOCTRINE ON HUMILITY
IN THE OLD TESTAMENT
61. In the Old Testament, at times the “humility of a man is the same as obedient behavior or faithfulness. Also social and economic poverty is suggested as the foundation of humility; in the end being the same as humility. For example in the wisdom literature the humble appear as yahweh’s poor.
NB St Luke speaks of the poor in spirit in this sense
62. Humility is linked to the fear of God (for example Psalm 50); to gifts received from Him (Isaiah 6:3); and openness to divine grace (Prov. 3:34)
63. Humility is lived by Abraham (Gen 18); Moses (Numbers 12:3); Jeremiah (Jer 1); the “servant of God” (Isaiah 53)
64. By means of trials man realizes his littleness and weakness and understands that only when he is united to God is he strong.
IN THE NEW TESTAMENT 
65. The teaching with regard to humility is mainly seen in the actions of people and by what people say, that is more by concrete examples than by teaching. Christ is the model of humility. He presents himself as meek and humble of heart (Mat 11:29); he also obeys the will of his Father (Matt 20:28 and Philippians 2:1-2); this submission is a result of love; the humility of Christ is fruit of his spirit of service; it does not come from his awareness of sin.
66. Neither does humility in Mary come from an awareness of sin. (Luke 1:48-49): for he has regarded the low estate of his handmaiden. For behold, henceforth all generations will call me blessed;49: for he who is mighty has done great things for me, and holy is his name. Her humility comes from knowing the plans of God.
67. In the case of the disciples there are two reference points: God and the “brothers”. The Christian has to humble like his Master (Philippians 2:5); he has to follow him, and because he submits to Our Lord he finds grace and benevolence. St Paul also exhorts the faithful to consider the others as better than themselves.
HUMILITY AMONGST THE FATHERS.
68. Origen, replying to criticism leveled at Christians by Celsius, says that humility is the root of salvation and of virtues; in the same way as pride is the root of vices. For Origen, humility is the absence of pride and at the same time the true measure of good work.
69. St John Chrysostom says that humility is like a Mother, the root and the foundation of all virtues.
70. For St Augustine Christian life is humility; humility is the specifically Christian virtue. It is the foundation of the entire spiritual edifice. We learn humility from Christ who teaches it with words and actions. In any process of conversion or getting close to God humility is always present, at the beginning and at the end.
71. St Bernard in his “De gradibus humilitatis et superbia” defines it: "A virtue by which a man knowing himself as he truly is, abases himself. “He distinguishes three grades: i. Truth - the work of the Son ii. Charity – work of the Holy Spirit; and iii. Contemplation of the truth which is the work of God the Father.
CLASSICALLY
72. Humility is one of potential parts or annexed virtues of Temperance. It is defined as the virtue which curbs man's inordinate desire for personal excellence and inclines him to recognize his own worth in its true light in view of his subjection to God.
73. St. Thomas, quoting Isidore (WIW), explains that "a humble man is so called because he is, as it were, "humo acclinis", literally bent to the ground.
74. Humility has two functions. ONE is to restrain the inordinate desire for personal excellence. It does not prevent us from acknowledging the many natural and supernatural qualities and talents we have received from God, nor does it forbid all desire for glory. For example Our Lady in the "Magnificat" says that all generations will call her blessed because God has done great things in her.
75. TWO to subject man to God by the recognition that all the good he possesses comes from his Creator. St. Thomas says that "humility, insofar as it is a special virtue, regards chiefly the subjection of man to God, for whose sake he humbles himself by subjecting himself to others." (q. 161, art. 1, ad 5). It involves recognizing that man, by himself, is nothing. St. Paul says: "The man who thinks he is of some worth, when in truth he is worth nothing at all, is merely deluding himself." (Gal. 6:3)
76. As regards the subjection of man to his fellow man, St. Thomas explains that he can do it by comparing what he himself has as man, with what God has given to his neighbor, since what man has of himself is only imperfection and sinfulness, whereas what he has from God is all perfection. He can also consider that others have corresponded to the graces God has given them better than he himself has. And he can consider that others have many gifts which are hidden to him. (See. q. 161, art. 3)
THE NECESSITY OF HUMILITY.
76. Humility is truly necessary and the very foundation of moral life, not because it is more excellent than the other virtues - since the theological virtues are more excellent and necessary than humility - but because it removes pride which impedes the efficacy of grace. For this reason St. Augustine says: “If you were to ask me what is the most essential in the religion and discipline of Jesus Christ – I would answer you: in first place humility; in second place humility; in third place humility”. He explains it by adding that without humility, no matter how much we may do, all will be lost through pride.
77. St. Thomas explains that humility and faith are the foundation of the spiritual life: humility by removing the great obstacle of pride, and faith by being the first step towards God. (cf. q. 161, art. 5, ad 2)
ACTS OF HUMILITY
78. The acts of humility are contempt of oneself; to consider oneself unworthy of the gifts of God; not to desire to be well thought of; to desire to have what is lowly; to subject oneself to God and to others on account of God; in external things and functions to embrace what is most lowly unless the contrary is necessary. 

PRIDE
79. While pride is the main vice opposed to humility, there is also the vice by excess, too much humility! Which is an inordinate self-deprecation, which is an inordinate renunciation of one's own honor and reputation.
80. Pride as we said above which is the inordinate desire for one's own excellence. It is called a desire, or appetite, because even though it presupposes an act of the intellect - namely an excessive estimation of one own merits - nevertheless it consists formally in an appetite or desire for one's own personal excellence.
81. St. Gregory lists four species of pride: i. To think that one has gifts as coming from himself; ii. To think that one has gifts from God, but by his own merits; iii. To attribute gifts to himself that he does not have; iv. To despise others and to prefer himself to them more than is due.
82. St. Thomas explains that just as the essence of humility consists in due subjection to God, so the essence of pride consists in rejecting that subjection. The greater the rebellion against God the greater the malice of pride. Whence the gravity of the sin of Adam and Eve, and of the devil. St. Thomas and St. Gregory call pride the queen of all vices, since it rules all vices and it can lead to all vices. For this reason God resists the proud and gives his grace to the humble.
83. Pride is a mortal sin when man refuses to submit to God and his laws. It shows contempt for God or for those who represent him on earth. Pride is a venial sin when man thinks too highly of himself but retains his subjection to God.
DANGER OF PRIDE
84. Pride is exceedingly dangerous because: i. it insinuates its way into all good deeds so as to destroy their merit; ii. nothing so quickly grows in us and so slowly dies; iii. it is not easily recognized.
85. Pride can corrupt everything, even the most precious items. The proud person is egocentric, incapable of true love and of any work for the good of the others and of the society at large. The proud person is not capable of any form of self denial. He lives and works only for himself. He reaches the point whereas he loves for himself and therefore cannot provide true love. 
PRIDE ACCORDING TO ST JOSEMARIA ESCRIVA
86. Furrow 263 “Allow me to remind you that among other evident signs of a lack of humility are: Thinking that what you do or say is better than what others do or say; Always wanting to get your own way; Arguing when you are not right or — when you are — insisting stubbornly or with bad manners; Giving your opinion without being asked for it, when charity does not demand you to do so; Despising the point of view of others; Not being aware that all the gifts and qualities you have are on loan; Not acknowledging that you are unworthy of all honor or esteem, even the ground you are treading on or the things you own; Mentioning yourself as an example in conversation; Speaking badly about yourself, so that they may form a good opinion of you, or contradict you; Making excuses when rebuked; Hiding some humiliating faults from your director, so that he may not lose the good opinion he has of you; Hearing praise with satisfaction, or being glad that others have spoken well of you; Being hurt that others are held in greater esteem than you; Refusing to carry out menial tasks; Seeking or wanting to be singled out; Letting drop words of self-praise in conversation, or words that might show your honesty, your wit or skill, your professional prestige; Being ashamed of not having certain possessions”. 

CLASS SIXTEEN: SOME QUESTIONS

156. What do we mean by spiritual goods? How are different from temporal goods?
157. “The value of intellectual, cultural and spiritual goods is obvious”. Explain
158. Comment on the modern “crisis in education”
159. What is Culture? And what is meant by anti-intellectualism?
160. “A liberal arts education may not teach you how to take out an appendix or sue your neighbor, it will teach you how to think, which is to say, it will teach you how to live”. Comment
161. Doing something "in moderation" means not doing it excessively. Explain 
162. What is the true sense of “the mean”. And explain the meaning of the sentence “It is not whatever is “most milquetoast or in the middle or average, but whatever is appropriate in response to a given set of circumstances”.
163. Give a definition and explain “meekness”. Explain the vice of anger too!
164. Give a definition of “clemency”. The vices opposed to clemency are by defect: cruelty; and by excess: excessive leniency. Explain these vices too!
165. Give an explanation of “studiousness” Also explain the vices opposed to studiousness, i.e. by excess: curiosity and by defect: negligence.
166. “Modesty in external behavior is the virtue inclining man to observe reasonable decorum in externals according to right reason. There are three aspects of this virtue i.e. “modesty in bodily movements”; “modesty in recreation” and “modesty in dress and bodily adornment”. Comment!
167. What does the Bible say about humility? What do the Fathers of the Church say about humility?
168. What is humility? Humility has two functions: Explain! And comment on the necessity of humility, and acts of humility.
169. What is pride? St. Gregory lists four species of pride: what are they? Is pride dangerous?
170. What did St Josemaria Escriva say about pride?
V. THE VIRTUE OF CHASTITY
CLASS SEVENTEEN: TOPIC SIXTEEN: THE HUMAN PERSON AND SEXUALITY.
INTRODUCTION
A SUMMARY OF THE CHRISTIAN CONCEPT OF SEXUALITY.
1. God established the "institution of marriage" as the principle and foundation of the family and society.
2. The six Commandment of Decalogue protects human love and shows the "moral" way for the individual to cooperate freely in the plan of creation, using his engendering capacity, which he has received from God, only within marriage.
3. Sex is a gift from God, open to life, to love and fruitfulness. Its natural and exclusive ambience is marriage. Jesus Christ raised marriage to the dignity of a sacrament. Sex is a way of expressing love in marriage and should be open to life.
4. Generation is not the result of an irrational force. It is the result of a free and responsible giving i.e. human, in accordance with the natural dignity of a person, created by God as a child of God.
5. Like all the other commandments the sixth is engraved into the nature of man, it is part of the natural law, and therefore obliges all men.
6. The virtue of Chastity consists essentially in the ordering of the sexual function to the end that God has pointed out. Therefore it is a positive virtue which has to be lived according the characteristics of the calling received from God. It admits of growth.
7. Frequently the corruption of customs and the moral conscience begins with sins against Chastity. There is a tendency to want to justify them, in different ways through the deforming of the judgment of the conscience.
8. Since, to live the virtue of Chastity is a requirement of the natural law, all men receive from God the necessary help to fulfill this precept of the natural law. On the other hand there is a need for supernatural means which God does not deny to those believers who ask for them by means of prayer.
USEFUL DISTINCTION
9. It is helpful to distinguish between Love, Pleasure and Life! Love is the noble self-sacrificing giving of oneself! Pleasure is a “by-product”, never an end in itself! A result of being good! Life is a human being. Evil consists in a disorder or confusion amongst these!
a. The sexual condition of the human being.
10. The way to correctly focus “sexuality” is to realize that there are two genders, male and female. So in the back of our mind, in any consideration of the “sexuality” of a human being, we are always trying to come to a more profound understanding of the meaning of “masculinity” and “femininity”!
FROM THE CATHOLIC CATECHISM
11. CCC 2332 Sexuality affects all aspects of the human person in the unity of his body and soul. It especially concerns affectivity, the capacity to love and to procreate, and in a more general way the aptitude for forming bonds of communion with others.
12. CCC 2333 Everyone, man and woman, should acknowledge and accept his sexual identity. Physical, moral, and spiritual difference and complementarity are oriented toward the goods of marriage and the flourishing of family life. The harmony of the couple and of society depends in part on the way in which the complementarity, needs, and mutual support between the sexes are lived out.
13. CCC. 2334 "In creating men 'male and female,' God gives man and woman an equal personal dignity." "Man is a person, man and woman equally so, since both were created in the image and likeness of the personal God."
SOME CLARIFICATIONS FROM JOSEPH PIEPER
14. For Thomas it is plainly self-evident that the sexual powers are not a “necessary evil” but really a good. With Aristotle, he says incisively that there is something divine in human seed. For the intrinsic purpose of sexual power, namely, that not only now but also in days to come the children of man may dwell upon the earth and in the Kingdom of God, is not merely a good, but, as Thomas says, “a surpassing good.” 
15. It is equally self-evident to Thomas’ thinking that, “like eating and drinking,” the fulfillment of the natural sexual urge and its accompanying pleasure are good and not in the least sinful, assuming, of course, that order and moderation are preserved.
16. “The more necessary something is, the more the order of reason must be preserved in it.” For the very reason that sexual power is so noble and necessary a good, it needs the preserving and defending order of reason. 
b. The meaning of human sexuality and the conjugal expression: anthropological and theological analysis.
17. The anthropological and theological consideration of sexuality and conjugal love lead us to affirm that with regard to the conjugal act they i.e. sexuality and conjugal love are inseparable. The “truth” of the conjugal act requires it. It is a moral necessity.
MORE ANTROPOLOGICALLY
18. The person is a united whole, thus the body-soul union is indissoluble. As a way of expressing “corporealness” sexuality shares in this condition of person, Sexuality is an expression of the “person”. It is a way of communicating. By its nature and power sexuality is orientated to procreation. Both the “unitive” and procreative aspects are constitutive and indissoluble elements of exercising sexuality.
19. The end of sexuality and the conjugal act are an expression of self-giving Therefore this act cannot be carried out blindly or violently. Since it is an expression of an interpersonal relationship it has to be a free act, in which each person has to participate in a total way.
20. Conjugal love is, in its most profound truth, a sharing the creative love of God. It is an interpersonal communion between the spouses and collaboration with God in the generation and education of new lives.
MORE THEOLOGICALLY
21. Only when the matrimonial act maintains simultaneously and inseparably the unitive and procreative orientations, is it a “sign” of the creative love of God.
22. We are spiritual and a person. Therefore the moral integration of sexuality will always involve a sharing in the spiritual and “freedom” dimensions of spiritual creatures.
23. There is a certain “subordination” of the physical, physiological and psychological aspects of sexuality to the spiritual. This is a requirement of the very structure of sexuality.
24. This requires in an absolute sense the knowledge of the truth and the goodness of sexuality AND the necessary mastery of oneself to be able to direct the various powers and aspects of sexuality oneself towards this truth and goodness. Besides the natural law, God offers man the help of Revelation, whose fullness is Christ himself.
25. Marriage is the proper fulfillment of sexual power. Yet the progenitive purpose of sexuality is not the sole and exclusive purpose of marriage. Of the three goods of marriage—community of life, offspring, and sacramental blessing (fides, proles, sacramentum)—it is the mutually benevolent and inviolable community of life which, according to Aquinas, is the special benefit conferred on man “as man.” Have to include the unitive purpose of marriage!
c. Teachings from Sacred Scriptures, 
26. The New Testament is not as repetitive as the Old Testament, but it is more explicit in its condemnation of the sins against Chastity, for example Jesus mentions that among the sins that stain a man are adultery fornication and impurity. Matthew 15:18-20 But what comes out of the mouth proceeds from the heart, and this defiles a man. For out of the heart come evil thoughts, murder, adultery, fornication, theft, false witness, slander. These are what defile a man; but to eat with unwashed hands does not defile a man." OR Mark 7:20-22 "And he said, "What comes out of a man is what defiles a man. For from within, out of the heart of man, come evil thoughts, fornication, theft, murder, adultery, coveting, wickedness, deceit, licentiousness, envy, slander, pride, foolishness.
27. The “radicalness” of the teaching of Christ shocks his audience: Christ condemns even the thought of adultery! Matt 5:27-28: “You have heard it said: Do not commit adultery. But I say to you: Everyone who looks at a woman, desiring her, has already committed adultery with her in his heart”
28. St Paul includes the sexual vices of his era in the list of sins which are condemned by the Gospel. He points out the seriousness of the sins of impurity. They are vices that not only degrade man but also go against the holiness to which we have been called, now that we have been incorporated into Christ by baptism. Impurity is an obstacle to fulfill the calling to holiness, to which all Christians are called. (I Thessalonians 4:3-7): “For this is the will of God, your sanctification: that you abstain from un-chastity; that each one of you know how to take a wife for himself in holiness and honor, not in the passion of lust like heathen who do not know God; that no man transgress, and wrong his brother in this matter, because the Lord is an avenger in all these things, as we solemnly forewarned you. For God has not called us for uncleanness, but in holiness”.
29. St Paul also condemns incest (I Cor 5:1) “It is actually reported that there is immorality among you, and of a kind that is not found even among pagans; for a man is living with his father's wife”; AND “fornication, adultery and homosexuality (I Cor 6:9-10). “Do you not know that the unrighteous will not inherit the kingdom of God? Do not be deceived; neither the immoral, nor idolaters, nor adulterers, nor sexual perverts, nor thieves, nor the greedy, nor drunkards, nor revilers, nor robbers will inherit the kingdom of God”.
30. He encourages the newly baptized to live purity, since their bodies are temples of the Holy Spirit. (I Cor 6:18-20). “Shun immorality. Every other sin which a man commits is outside the body; but the immoral man sins against his own body. Do you not know that your body is a temple of the Holy Spirit within you, which you have from God? You are not your own; you were bought with a price. So glorify God in your body”. From this it is obvious that sexual practice involves the entire man.
31. St Paul condemns all sexual relations outside of marriage (I Cor 7:9) Marriage is referred to as a gift (I Cor 7:1-11);
32. Celibacy is superior to marriage, but each person receives from God his particular grace. In Ephesians 5:21-33 he compares the love between spouses as between Christ and the Church. Marriage is a very good thing, desired by God.
d. Theology Of The Body
33. Theology of the Body is the name given to a body of teaching taught by Pope John Paul II. He was elected to the papacy in 1978 and began to teach the Theology of the Body in 1979. He finished it some five years later in 1984. The Theology of the Body is a new and fresh approach to the human body and to sexual morality.
34. John Paul II has a simple method. The Pope starts with the Word of God. He relies heavily on the Book of Genesis – the first book of the Bible. Then John Paul II introduces and uses human experience to develop his teaching. As we know, the Bible and human experience combine together well. Theology of the Body has three main parts to it: The Original Unity of Man and Woman: A Catechesis on the Book of Genesis; Blessed are the Pure of Heart: A Catechesis on the Sermon on the Mount; Life according to the Spirit:
35. We do seem to need a new approach. G.K. Chesterton, wrote in the 1920’s that there was more madness coming out of Manhattan than Moscow. The communist revolution had taken place in 1917 in Russia. But there was another revolution taking place. It was, and is, more subtle, and in a sense, far more dangerous. Chesterton was referring to the sexual revolution. It was underway back in the 1920’s and he foresaw that it would present an enormous challenge to society.
36. In times past the Church simply stated her sexual teaching. She has always taught that sex before marriage, masturbation, adultery, contraception, sexual fantasies, etc., are sinful and harmful acts. In his Theology of the Body John Paul II introduces us into a new understanding of the human body and sexuality. It is positive, reasonable and conversational. 
37. Pope John Paul II wants to say that sex means something. But the Pope is not reacting to the sexual revolution. Rather, he is responding to it. Remember that the revolution began quite some time ago and the Church is like everyone else. She needed time to think things through. She needed time to reflect on the real causes of the problem. This is what John Paul II has done. 
38. John Paul teaches that the human body is profoundly relational. We reach perfection through relationships. We are called to associate with others; accept others; affirm others; give ourselves to others; forgive others, etc. In short, we are called to love and to accept love. We are called to develop intimate and enduring friendships on earth and these very friendships are an intimation of the true and definitive friendship offered to us by Jesus Christ. 
39. The pope says that our bodies and our sexuality are not exactly the same. Man is a body and this belongs to him as a human person more deeply than the fact that in his body man is male or female. 
40. Sexuality is critical. No one can deny it. In fact, John Paul II emphatically affirms sex perhaps more than any other pope in history. But – and this is the pope’s precise point – sexuality should serve a true and lasting communion between men and women – between husband and wife. Indeed, sex should bring us into a true and lasting communion with God. This is so because God is a communion of persons. God is Father, Son and Holy Spirit living a life of love.
41. Love, then, takes precedence over sexuality and this is why celibate people or those contemplating the celibate vocation will find great encouragement in this new approach.
42. God has created us with a view to relationships with each other and with him. Many people today are genuinely confused about the meaning of life, human relationships and sexuality. The Theology of the Body can help them.
CLASS SEVENTEEN: SOME QUESTIONS
171. Briefly give a summary of the Christian concept of sexuality.
172. Distinguish between Love, Pleasure and Life!
173. Explain your understanding of the meaning of “masculinity” and “femininity”! Everyone, man and woman, should acknowledge and accept his sexual identity. This means what?
174. Both the “unitive” and procreative aspects are constitutive and indissoluble elements of exercising sexuality. Comment. Include a comment on the phrase: “The end of sexuality and the conjugal act are an expression of self-giving”. 
175. “We are spiritual and a person. Therefore the moral integration of sexuality will always involve a sharing in the spiritual and “freedom” dimensions of spiritual creatures”. Explain
176. What does Sacred Scriptures teach about sexuality In particular, note 
the “radicalness” of the teaching of Christ which shocks his audience, and the teaching of St Paul
177. What did Blessed John Paul teach in his “Theology Of The Body”?
CLASS EIGHTTEEN: TOPIC SEVENTEEN: THE VIRTUE OF CHASTITY.
a. Nature of the virtue of Chastity. 
DEFINITION
1. Chastity is the virtue which moderates the desire for venereal or sexual pleasure in accordance with the dictates of right reason. Chastity is clearly a special virtue since it has a special subject matter, i.e. the moderation of venereal pleasure, and a special difficulty to overcome, i.e. grave temptations against Chastity.

2. Chastity is that part of Temperance. When it moderates the desire for sexual pleasure according to the dictates of reason enlightened by faith it is a supernatural virtue.
3. Right reason discovers that the use of the reproductive power is intrinsically linked to the transmission of life. And in the human species the transmission of life cannot be separated from the education of children, where this education is natural i.e. corporal and spiritual, and supernatural. 
4. Therefore, the use of sex according to right reason means: ONE that it be within monogamous and indissoluble marriage, which is the only way of assuring that comprehensive education; TWO that it be open to procreation, that is without positively and voluntarily excluding it. Right reason also points out that the acts related to the reproductive power, which is a gift of God and therefore good, are ordained to the reproduction and are good insofar as they are united to the right use of that power.
5. The virtue of Chastity gives rectitude and decency in the use of one's own body, and helps man not to seek in a disordered way the pleasure that God has placed in the generative act. St Josemaria says: “The generative faculty is there to bring children into the world, not to seek pleasure, even though that pleasure, within marriage and respecting the natural law and the divine law, is licit and very holy”. (Cronica V-73, p. 78)

6. Also, St Josemaria always emphasized the positive value of Chastity, calling it a "joyful affirmation": "When you decide firmly to lead a clean life, your Chastity will not be a burden; it will be a crown of triumph." (The Way, No. 123). The virtue keeps the body and the heart clean for human love and divine love, dominating sensuality, which diminishes the capacity to love. It gives man Fortitude and dominion, a capacity for work and great desires.

7. Therefore, Chastity is essentially a positive virtue. It does not consist primarily in negations but in affirmations; it is a command of love, following the order and the rule of Love. Our Father said: "It is not a matter of a renunciation, but of a joyful affirmation, of a free and cheerful self-giving. Your Chastity cannot be limited to avoiding the fall, the occasion..., it cannot be in any way a cold and mathematical negation."(Meditations, III, p. 373) It is filled with specific and positive details:” My fidelity to God is one of Love. One deduces from this that Chastity is love, it is positive. It is not: 'don't do this; don't do that", but 'do this, do that': all clean." (Cronica V-68, p. 54)

8. Since it is a virtue, Chastity should grow and be perfected. Because of its relation to love, it admits for this reason as well of constant growth. Again, St Josemaria says: "Don't be satisfied, then, with being continent, according to your state, but rather chaste, with heroic virtue. It is an affirmation, a positive act, which must respond to the divine petition: "praebe, fili mi, cor tuum mihi et oculi tui vias meas custodiant: give me, my son, your heart, and fix your gaze on my pathways'(Prov. 23, 26)." (Meditations, III, p. 373) 

MEANING OF ACCORDING TO THE DICTATES OF RIGHT “REASON”
9. The concept of “reason” and “the order of reason” are taken realistically. Reason includes a reference to reality. “In accord with reason” is that which is right “in itself,” that which corresponds to reality itself. The order of reason accordingly signifies that something is in accordance with the truth of real things. The order of reason,” accordingly, is the order which corresponds to the reality made evident to man through faith and knowledge.
b. Chastity in the different states or conditions of life: unity of this virtue and diversity of its manifestations according to the situations of life.
THEOLOGICALLY SPEAKING
10. Chastity is “a virtue that keeps love young in any state in life.” Christ is the center of all Christian life. All Christians, by reason of having been baptized, are called to imitate Christ. As such, the bond with him takes precedence over all other bonds, familial or social. 
11. As seen above, Chastity is the right order of reason in sexuality. There are two forms of safeguarding this order of reason in sexuality where reason is enlightened by faith: ONE celibacy (propter regnum caelorum) and TWO marriage.
CELIBACY
12. It is usually dealt with under the heading of “Virginity”. This is usually understood as a physical condition. However, the concept is much richer than this. It is a virtue, not a state, borne from a voluntary decision and from God’s grace through which one renounces permanently the exercise of sexuality for the love of God. The essence of this moral virtue is to want to live it.
13. One must look into the motives for living virginity. Some regard sexuality as evil for example the Manicheans. St. Augustine teaches that the nobility of this virtue is not due to the state of virginity; but rather, to that being consecrated to God. St. Thomas says that this decision is praiseworthy not because of the decision; but rather because of its end: propter regnum caelorum. Virginity is also a charisma to renounce the exercise of the sexuality. Matthew 19:12 For there are eunuchs who have been so from birth, and there are eunuchs who have been made eunuchs by men, and there are eunuchs who have made themselves eunuchs for the sake of the kingdom of heaven. He who is able to receive this, let him receive it”.
14. The Church affirms the dignity of matrimony, but she gives primacy to the virtue of virginity. Marriage is both a natural and supernatural good. There is no contradiction between marriage and holiness. Virginity is a total and undivided incorporation to Christ. Only in this sense is virginity superior to marriage, as the Council of Trent affirms in its session XXIV. The charism of virginity is better than the charism of marriage, in the ascetical sense. But it cannot be said that a virgin is holier than a married person. The Church only speaks of the charism of virginity as a higher level. On the other hand, holiness is a personal response.
15. From the theological point of view, virginity is equivalent to celibacy. But from a legal point of view, and in ordinary language, virginity is for women, while celibacy is for men. 
THE PRIESTHOOD
16. In the Latin rite celibacy is a requirement for the priesthood and in the eastern Churches for the episcopacy, although many priests also choose to remain celibate. Presbyterorum ordinis #16, gives two reasons for celibate priesthood: By reason of the consecration; By reason of the mission. Mission is the consequence of consecration.
17. Priestly celibacy must be considered within the context of charism as a gift coming from God. The Church does not impose the law of celibacy. Rather, it only commits itself to take care of this gift. The question in the end is that priestly celibacy is not an imposition of the Church but it is a divine gift for the Church. Presbyterorum ordinis says that the Church prays to God that this gift be maintained forever (no. 16 in fine).
VOCATION TO CELIBACY OF THE LAY FAITHFUL.
18. The existence of Opus Dei allows one to discover in the history of the Church, and especially in the early centuries, treasures that have often passed unnoticed. Specifically, the fact of many lay people in the Work living celibacy leads us to consider it natural that from the very beginning of Christianity and throughout history many ordinary people have received this gift. Patristic texts show that many of the faithful remained celibate for the Kingdom of Heaven, often without making a special consecration apart from that of Baptism. St. Josemaría mentions this in Instruction, December 8, 1941, no. 81.
19. St. Josemaría normally used the expression “apostolic celibacy” to refer to the gift of celibacy for the Numeraries and Associates of Opus Dei. See Instruction, January 9, 1935, no. 135 where he mentions several topics to be dealt with in the classes of formation, among them the vocation to marriage; the religious vocation; the vocation to apostolic celibacy.
20. Bishop Alvaro comments in footnote 97 that St Josemaria from the beginning distinguished between the religious vocation and our vocation to apostolic celibacy, since the latter is a different call from God. St Josemaria called it “apostolic” because it is a gift that leads a person to share in a special way in the apostolic mission out of love for God, i.e. to carry out tasks of formation and specific apostolic initiatives, which require complete availability. For example dedicating oneself to apostolic tasks of formation, to look after corporate works, to work in the Administration of our Centers, etc.
21. The Work’s existence also helps draw our attention to the lives of many faithful who have corresponded to this gift with the greatest naturalness, throughout history. Think, for example, of Aunt Carmen, who renounced marriage in order to help St. Josemaría carry out Opus Dei. She did so not only out of human affection for her brother, but above all because of her love for God, who she realized was asking her to do that. See A. Vazquez de Prada, El Fundador del Opus Dei, vol. II, Rialp, Madrid 2003, p. 566. Many Christians have acted in the same way, quite unnoticed and with a gracious naturalness.
MARRIAGE
22. The significance of sexuality in marriage is not merely biological. It is more intimate. It is rooted in conjugal love through which the two persons are made one flesh. Since they are two “human” persons, with body and soul, the biological cannot be separated from the intimate or the personal. They are both essential. “Sexuality, by means of which man and woman give themselves to one another through the acts which are proper and exclusive to spouses, is not something simply biological, but concerns the innermost being of the human person as such. It is realized in a truly human way only if it is an integral part of the love by which a man and woman commit themselves totally to one another until death” (Familiaris consortio, 11).
23. CCC 2363 says “The conjugal act has a “unitive” meaning and procreative meaning. They are inseparable. Procreation and conjugal communion are demanded by the interior truth of the personal being. They give rise to a reality called “conjugal love.” “The conjugal love of man and woman thus stands under the twofold obligation of fidelity and fecundity” This and other marital issues are dealt with in another subject. The focus here is on the significance of sexuality in marriage.
JOSEPH PIEPER EXPLAINS
24. St Augustine says: “Better the Chastity of celibates than the Chastity of the married; but I, the celibate, am not better than Abraham,” ‘Only because of the mystery of the union with Christ, only because it fosters a more undivided devotion to God, is virginity superior to marriage.
25. However, we have the words of St. Catherine of Genoa, to a priest who spoke of the higher sanctity of the celibate life to her, who was a wife and mother: Not even life in a military camp could distract her from her love of God how much less, marriage! With these refreshingly outspoken words the saint names not only the ultimate and decisive foundation of all sanctity, which, as St Thomas teaches, is not virginity, but love of God, but she also rightfully objects to the contrasting of the married and the virginal person “in concreto” as beings of different value, instead of the contrasting of marriage and virginity “in abstracto”. 
c. The language of sexuality: phenomenological and ethical analysis.
THE PURPOSE AND GOODNESS OF THE INSTINCT OF PROCREATION

26. St Josemaria says in “Christ is Passing By No. 24: "God has wanted to make use of conjugal love in order to bring new creatures into the world and to increase the body of his Church. Sex is not a shameful reality, but a divine gift which is ordered in a clean way towards life, love, fruitfulness." Through the proper use of the generative faculty in marriages, spouses cooperate with God in the work of creation. Marriage, as an "officium naturae", a role of nature, which was instituted by God in the very origin of mankind (See. Gen. 1, 27-28; 2, 23-24). Its nature, aims and properties were not left to the judgment of man but belong to the natural law. (See. Pius XI, Enc. Casti connubii, 1930) This is studied in detail in the treatise on marriage. Marriage is natural contract designed and desired by God. 
27. Vatican II in the Constitution Gaudium et Spes also speaks about the dignity of married love: "Authentic married love is caught up into divine love and is directed and enriched by the redemptive power of Christ and the salvific action of the Church, with the result that the spouses are effectively led to God and are helped and strengthened in their lofty role as fathers and mothers." (No. 48) AND "Hence the acts in marriage by which the intimate and chaste union of the spouses takes place are noble and honorable; the truly human performance of these acts fosters the self-giving they signify and enriches the spouses in joy and gratitude." (No. 49)

28. The relationship between human sexuality and the work of divine creation can be understood on the basis of some simple ideas. Man is the only creature God has willed for himself. This means that the person who comes into existence is immediately planned and willed by God, who creates by his wisdom and his love, and not as a necessary result cosmic forces. This statement is compatible with different philosophical approaches, provided that they are not strictly atheist. The Supreme Being works by intelligence and love. If this were not the case the Supreme Being would be inferior to man, which is a contradiction. Therefore no person is the result of a pure biological mechanism whether an accidental or a necessary one. At the origin of every rational being there is a divine “project” and a divine “decision”. See. CAFFARRA, C., The Transmission of Life in "Familiaris Consortio", in “Medicine and morality” 4 (1983) 391-392.
29. The procreative capacity inscribed in human sexuality thus shows its deeper meaning in the ability to cooperate with God: “Taking part in his creative power” as Saint Josemaria Escriva, says in “Christ is Passing By”, 3rd ed., Ares, Milan 1982, no 24
30. Caffarra further clarifies: “Of course we know that the conception of a human person is the consequence of a decision, usually free, of two human persons, a man and a woman, to implement a capacity, in fact, inscribed in their sexuality. It is the responsibility of various scientific disciplines to describe what happens when this capacity of man and woman is put in place. But there is an understanding which goes far deeper than science by which we see the procreative capacity as the ability to cooperate with God in giving rise to a new person; it is a con-creative ability rather than procreative one. In any human conception two powers unite in a mysterious but real way: the one from God and that is creative, and the one from man and women and that is con-creative”. See CAFFARRA, C., “The Transmission of Life” pages. 391-392
d. Modesty and Decency
NB Modesty and Decency are not always clearly distinguished from each other, nor from Chastity. However after this section we should have clearer ideas. 
FROM THE PONTIFICAL COUNCIL FOR THE FAMILY: THE TRUTH AND MEANING OF HUMAN SEXUALITY
31. The practice of decency and modesty in speech, action and dress is very important for creating an atmosphere suitable to the growth of Chastity, but this must be well motivated by respect for one's own body and the dignity of others. Parents, as we have said, should be watchful so that certain immoral fashions and attitudes do not violate the integrity of the home, especially through misuse of the mass media. In this regard, the Holy Father stressed the need "to promote closer collaboration between parents, who have primary responsibility for education, those in charge of the mass media at various levels and the public authorities, so that families are not left without guidance in such an important sector of their educational mission... In fact the presentations, content and programs of healthy entertainment, information and education to complement that of the family and the school must be recognized. Unfortunately this does not change the fact that in some countries especially there are many shows and publications abounding in all sorts of violence with a kind of bombardment of messages that undermine moral principles and make it impossible to achieve a serious climate in which values worthy of the human person may be transmitted".
32. In particular, with regard to use of television, the Holy Father specified: "The life-style — especially in the more “industrialized” nations — all too often causes families to abandon their responsibility to educate their children. Evasion of this duty is made easy by the presence of television and of printed materials in the home. These occupy the time for children and young people. No one can deny the justification for this when the means are lacking, to develop and use to advantage the free time of the young and to direct their energies". Another circumstance that facilitates this is the fact that both parents are busy with their work, in and outside the home. "The result is that these young people are in most need of help in developing their responsible freedom. There is the duty — especially for believers, for men and women who love freedom, to protect the young from the aggressions they are subjected to by the media. May no one shirk from this duty by using the excuse that he or she is not involved". "Parents as recipients must actively ensure the moderate, critical, watchful and prudent use of the media".
MODESTY IS INTERNAL
33. Although sometimes Chastity and modesty are not distinguished, in reality modesty (pudicia) is a special circumstance of Chastity. That is, modesty moderates the pleasure of the surrounding acts of Chastity such as looks, kisses, and embraces, etc. whereas Chastity moderates the venereal pleasure itself. St. Thomas says that "Modesty is related to Chastity, not as a virtue which is distinct from it, but as a expressing a certain circumstance of Chastity." (q. 151, art. 4). Modesty is the guardian and herald of Chastity.

DECENCY IS EXTERNAL
34. Decency is the social aspect of the virtue of modesty. It implies due concern for what society in general or people in particular consider proper in the external practice of Chastity. As the morality of a culture falls below the objective norms of Christian Chastity, the standards of decency tend to be formed by the prevalent customs of the people. (Etym. Latin decere, to be fitting.). See Fr. John Hardon's Modern Catholic Dictionary.
FROM THE CATECHISM
35. CCC 2521 Purity requires modesty, an integral part of Temperance. Modesty protects the intimate center of the person. It means refusing to unveil what should remain hidden. It is ordered to Chastity to whose sensitivity it bears witness. It guides how one looks at others and behaves toward them in conformity with the dignity of persons and their solidarity. AND CCC 2522 Modesty protects the mystery of persons and their love. It encourages patience and moderation in loving relationships; it requires that the conditions for the definitive giving and commitment of man and woman to one another be fulfilled. Modesty is decency. It inspires one's choice of clothing. It keeps silence or reserve where there is evident risk of unhealthy curiosity. It is discreet.
36. CCC 2523 There is a modesty of the feelings as well as of the body. It protests, for example, against the voyeuristic explorations of the human body in certain advertisements, or against the solicitations of certain media that go too far in the exhibition of intimate things. Modesty inspires a way of life which makes it possible to resist the allurements of fashion and the pressures of prevailing ideologies. AND CCC 2524 The forms taken by modesty vary from one culture to another. Everywhere, however, modesty exists as an intuition of the spiritual dignity proper to man. It is born with the awakening consciousness of being a subject. Teaching modesty to children and adolescents means awakening in them respect for the human person. 
178. What is the virtue of Chastity?
179. “St Josemaria always emphasized the positive value of Chastity, calling it a "joyful affirmation". Explain
180. Chastity is “a virtue that keeps love young in any state in life”. Comment
181. Explain the notion of “Virginity” and “Celibacy”.
182. The Church affirms the dignity of matrimony, but she gives primacy to the virtue of virginity. Why?
183. “Presbyterorum ordinis, 16 deals gives two reasons for celibate priesthood”. Explain.
184. Explain the following long quote: “The existence of Opus Dei allows one to discover in the history of the Church, and especially in the early centuries, treasures that have often passed unnoticed. Specifically, the fact of many lay people in the Work living celibacy leads us to consider it natural that from the very beginning of Christianity and throughout history many ordinary people have received this gift. Patristic texts show that many of the faithful remained celibate for the Kingdom of Heaven, often without making a special consecration apart from that of Baptism”
CLASS EIGHTEEN: SOME QUESTIONS

185. CCC 2363 says “The conjugal act has a “unitive” meaning and procreative meaning. They are inseparable. Explain
186. Explain “The procreative capacity inscribed in human sexuality thus shows its deeper meaning in the ability to cooperate with God’.
187. Distinguish between modesty, decency and Chastity
CLASS NINETEEN: TOPIC EIGHTEEN EDUCATION IN THE VIRTUE OF CHASTITY
a. Learning self-mastery.
1. Self-mastery is the governance of reason over one’s concupiscence. St. Thomas (II-IIae, q.142, a. 2) likens unchecked concupiscence to a child. Just as a child left to oneself, unchecked concupiscence “does not attend to the order of reason.” Furthermore, like a spoiled child who is self-centered, “concupiscence, if indulged, gathers strength”, i.e., it strays away from reason. St. Thomas concludes that the remedy for both is similar. “A child is corrected by being restrained (….) In like manner by resisting concupiscence we moderate it according to the demands of virtue.
2. There are two kinds of mastery or dominion. ONE Technical mastery: the person is only interested in effectiveness: that the means serves to obtain the end. TWO Ethical Mastery: the person seeks to act in agreement with what God has inscribed in the being of things, which is known by the practical intellect.
3. Man is not the creator of truth and goodness. Being in control, an ethical rationality means respecting the truth and the meaning and the goodness of sexuality, integrating them into the goodness of the person
4. Further light on this topic is shed by the CCC. In number 2339 it says: “Chastity includes an apprenticeship in self-mastery which is a training in human freedom. The alternative is clear: either man governs his passions and finds peace, or he lets himself be dominated by them and becomes unhappy. "Man's dignity therefore requires him to act out of conscious and free choice, as moved and drawn in a personal way from within, and not by blind impulses in himself or by mere external constraint. Man gains such dignity when, ridding himself of all slavery to the passions, he presses forward to his goal by freely choosing what is good and, by his diligence and skill, effectively secures for himself the means suited to this end."
5. It also says: CCC 2346 “Charity is the form of all the virtues. Under its influence, Chastity appears as a school of the gift of the person. Self‑ mastery is ordered to the gift of self”. Then it continues: CCC 2342 “Self-mastery is a long and exacting work. One can never consider it acquired once and for all. It presupposes renewed effort at all stages in life. The effort required can be more intense in certain periods, such as when the personality is being formed during childhood and adolescence” 
b. Natural and supernatural means for the growth of the virtue of Chastity.
6. Formation is extremely important in order to practice Chastity. The struggle consists in “purifying the heart and practicing Temperance” controlling one’s senses; avoiding dangerous occasions; corporal mortification; absolute sincerity in spiritual direction; receiving the sacraments frequently; serious and responsible work; and a tender love for Our Lady.
7. Formation in Chastity is a part of ascetical formation which will always be necessary but is especially so in these moments, when there is so much doctrinal confusion and a climate of hedonism and sensuality. There are people who try to justify any and every aberration, or at least who tolerate with indifference every sort of licentious behavior. St Josemaria wrote in 1970: "This climate which is undermining - on the individual, family and social planes - the foundations of an authentically Christian life, has many manifestations: a shameless frivolity in dress, in speech, in writing, in behavior; a continual and biting criticism of what they falsely call the old prejudices; the aggressively erotic tone of many shows and publications; the acceptance of shameful situations as normal relations; the licentiousness which rebels against the objective moral law; the habitual ridiculing of the classic treatises on morals and of ascetical literature, etc. etc. (Cronica, V-70, pp. 8-9)

8. The principal objective of formation in this virtue is to form the conscience well in this area, distinguishing well the delicate conscience - which is a grace of God, from the scrupulous conscience, which is something very different. One should remember that "what is opposed to the law of God cannot be normal or natural", and that it is necessary to identify sin and not put oneself unnecessarily in dangerous occasions, rejecting firmly any attempt to justify one's behavior or to become accustomed to objectively sinful situations.
9. It is also important to live all aspects of modesty and decency, and to be delicately on guard.
FROM THE CCC
10. 2520 Baptism confers on its recipient the grace of purification from all sins. But the baptized must continue to struggle against concupiscence of the flesh and disordered desires. With God's grace he will prevail 
‑ by the virtue and gift of Chastity, for Chastity lets us love with upright and undivided heart; 
‑ by purity of intention which consists in seeking the true end of man: with simplicity of vision, the baptized person seeks to find and to fulfill God's will in everything; 
‑ by purity of vision, external and internal; by discipline of feelings and imagination; by refusing all complicity in impure thoughts that incline us to turn aside from the path of God's commandments: "Appearance arouses yearning in fools";
‑ by prayer:
I thought that continence arose from one's own powers, which I did not recognize in myself. I was foolish enough not to know . . . that no one can be continent unless you grant it. For you would surely have granted it if my inner groaning had reached your ears and I with firm faith had cast my cares on you. (St Augustine)
11. CCC 2525 says “Christian purity requires a purification of the social climate. It requires of the communications media that their presentations show concern for respect and restraint. Purity of heart brings freedom from widespread eroticism and avoids entertainment inclined to voyeurism and illusion”. 
12. CCC 2344 says “Chastity represents an eminently personal task; it also involves a cultural effort, for there is "an interdependence between personal betterment and the improvement of society." Chastity presupposes respect for the rights of the person, in particular the right to receive information and an education that respect the moral and spiritual dimensions of human life.
PRACTICAL WAYS TO LIVE HOLY PURITY
13. These means are usually divided into supernatural and moral on the one hand, and natural and hygienic on the other. Below are a few ideas from the usual list.
i. Avoid idleness; the devil waits for these moments to attack us.
ii. Be moderate in eating and drinking. Give the body a little less than it needs.
iii. Guard your eyes: seeing without studying.
iv. Take care of the decency and modesty; usually underestimated; (natural shame = pudor)
v. Avoid conversations about impure things even to lament them; exquisite refinement. (The Way 131)
vi. Destroy immoral books, magazines and other publications etc. (don't take risks)
vii. Take care with entertainment; unfortunately 2 extremes!
vii. Flee temptations (whether mental or otherwise); treat them like doubts of faith
viii. Ask for the gift of Holy purity with humility; (be convinced it is a gift and we cannot live it perfectly without Gods help.
ix. Sacraments: especially communion and Eucharist
x. Be sincere in spiritual direction
xi. Forget about yourself
xii. Mortification
xiii. Aspiration: Mater Pulchrae dilectionis
xiv. Don't worry too much.
c. Chastity is a grace from God. 
14. As we know as a supernatural virtue Chastity is a gift from God. The CCC states this very clearly. 2345 Chastity is a moral virtue. It is also a gift from God, a grace, a fruit of spiritual effort. The Holy Spirit enables one whom the water of Baptism has regenerated to imitate the purity of Christ.
15. Christian Chastity is impossible without God's grace, and we have a free will precisely that we might cooperate with the grace of God. Remove either of these two elements, grace and free will, and Chastity becomes what the whole science of secular psychology calls it, a pathological repression of perfectly natural human desires.
16. Over the centuries, Chastity has been called the difficult virtue and Christ's teaching on Chastity the difficult commandment. But that is an understatement. When Christ told us that, “without me you can do nothing,” He meant two things. He meant that without the possession of His grace in our souls no one can reach heaven. He also meant that without grace we cannot practice the virtues which He told His followers are necessary to remain in His friendship.
17. One barrier is pride! There is more reason for associating or connecting pride with lust than mere rhetoric. It is not only that pride and lust are the first two capital sins. The two go together as cause and consequence. Saint Paul is our authority for this. He tells us that God allowed the ancient Romans to become such slaves of lust because they were so terribly proud.
d. Sex education: times, manner and persons involved: sex education is education in Chastity.
18. On November 1, 1983, the Congregation for Catholic Education issued a document entitled Educational Guidance in Human Love. Outlines for Sex Education. It states that the fundamental objective of sex education is an adequate knowledge of the nature and importance of sexuality and the integral and harmonious development of the person towards psychological maturity, in the light of the fullness of the spiritual life, to which all believers are called” (no. 34). Genuine formation is not limited to informing the intellect; rather, it gives specific attention to the education of the will and the emotions (See. no.35). The family is the best environment to assure that there be a progressive education in sexuality, adapted to the age of the children (See no. 48). 
19. On December 8, 1995. Pontifical Council for the Family released The Truth and Meaning of Human Sexuality: Guidelines for Education within the Family (or TMHS). The Pontifical Council for the Family based its guidelines on the teachings of Pope John Paul II, especially “Familiaris Consortio” and the Letter to Families, with relevant paragraphs of the Catechism of the Catholic Church.
20. Catechesis on the mystery of being a man or a woman is one of the greatest gifts the Church has received from Pope John Paul II, the "Pope of the Family," as he was called by the president of the Pontifical Council for the Family, Cardinal Alfonso Lopez Trujillo, at the World Meeting of the Holy Father with Families, Oct. 9, 1994. The footnotes in this document are a useful key to his teaching, not only on this question, but on human sexuality itself.
21. TMHS provides us details on the time, manner and persons involved in the task of education in sexuality.
TIMES
22. Four principles help parents impart moral and sexual information during the various stages of a child's life:
i. "Each child is a unique and unrepeatable person and must receive individualized formation" (no. 65);
ii. "The moral dimension must always be part of their [parents'] explanations" (no. 68);
iii. "Formation in Chastity and timely information regarding sexuality must be provided in the broadest context of education for love" (no. 70);
iv. "Parents should provide this information with great delicacy, but clearly and at the appropriate time" (no. 75). By emphasizing the individual child, focusing on his or her needs, questions and problems, TMHS strikes a balance between parent-centered and child-centered approaches.
23. Four phases of a young person's development are then set out where we apply these principles: i. the "years of innocence" (nos. 78-86); ii. puberty (nos. 87-97); iii. adolescence (nos. 98-108); iv. early adulthood (nos. 109-111).
24. ONE The "years of innocence" represent a peaceful phase of development when prepubescent children should not be given sex information prematurely. This phase is recognized by parents and described by psychologists. But no particular psychological description is favored, hence terms such as "the latency phase" are not used. TWO and THREE There is a strong spiritual and moral emphasis in the study of puberty and adolescence, taking up once more the theme of vocation and formation of conscience (no. 95). Advice on problems such as masturbation and homosexuality is included. FOUR But the final section, "Towards Adulthood," is not detailed, because that phase is taken up in the "Guidelines for Marriage Preparation," also published by the Pontifical Council for the Family. 
MANNER.
FUNDAMENTAL PRINCIPLES
25. Christian education aspires to achieve the “full realization or authentic flourishing ” of man through the development of his complete being i.e. incarnated spirit, and the gifts of nature and grace with which he has been enriched by God.
26. Christian education is founded on the faith which “illuminates everything with a new light, and show the divine plan with regard to the entire vocation of man” (GS 11). (Congregation for Catholic Education, Education Orientations on human love 1-11-1983, No. 21)
WORKING PRINCIPLES
27. i. The body reveals man, expresses his person and therefore is the first message of God to man himself, almost a type of primitive sacrament, understanding it as a sign that effectively transmits in the invisible world, the invisible world hidden in God from eternity.
27. ii. The body helps to reveal God and his love as a Creator for us, since it shows that character of “creature” of man. It shows his dependence on this fundamental gift which is the gift of love. The body, in as much as it is sexualized, shows the vocation of man to “receptivity” that is openness to love and the mutual giving of himself.
27. iii. The “sexual distinction” supposes difference, but equality in nature and dignity. The sexes are complementary: equal and distinct at the same time; not identical but equal in personal dignity; similar to be able to understand each other; different to be able to complement one another reciprocally.
27. iv. The presence of sin, which obscures the original innocence, makes the perceiving of these meanings difficult. Their interpretation and application have become therefore an ethical endeavor, object of an arduous task entrusted to man. By revelation we know that human existence acquires its full meaning in the calling to divine life.
NB In light of the mystery of Christ, sexuality becomes a calling to realize the love that the Holy Spirit has infused into the heart of the redeemed. Jesus has “hidden or sublimated” this calling in the sacrament of marriage. “Practically” there are two ways to carry out or realize this love by means of the giving of oneself: either marriage or celibacy.
27. v. “Affective life” which is proper of each sex is seen in its characteristic mode in the different states of life: in the union of a married couple; consecrated celibacy chosen propter regnum coelorum; the condition of the Christian who has not reached the moment of his matrimonial commitment or because he is still celibate or because he has chosen to stay celibate.
PERSONS
28. The protagonist or principal subject of this education is the one who is educated i.e. the student, the pupil!
29. Subject responsible for this education? In first place the family: within the family is the best environment to carry out this duty of assuring a gradual education in the sexual life. This education is a duty which has the same characteristics as procreation i.e. unable to be substituted; “non-transferable” primary etc. Parents, in first place have to educate with their example.
30. All other “possibilities” are secondary, subsidiary i.e. they have to function within the fundamental duty/right which belongs to the parents. This education should be at the service of rights and duty of the parents and be in harmony with them.
SUMMARY
31. "Human sexuality is a sacred mystery and must be presented according to the doctrinal and moral teaching of the Church, always bearing in mind the effects of original sin" (no. 122). This is described as a "doctrinal" principle. It brings together Christian reverence for the mystery of sexuality and Christian realism in face of the effects of original sin and our need for grace and a properly formed conscience (no. 123).
32. "Only information proportionate to each phase of their individual development should be presented to children and young people" (no. 124). This "principle of timing" is a synthesis of key points in chapter 6. Only parents, who know a child as an individual person, can decide when that child is ready to receive information.
33. "No material of an erotic nature should be presented to children or young people of any age, individually or in a group" (no. 126). This "principle of decency" rejects erotic material and method and cites four magisterial words: "positive and prudent" and "clear and delicate," taken from the Second Vatican Council, “Gravissimum Educationis” (Declaration on Christian Education, no. 1) and “Familiaris Consortio” (no. 37), respectively. Footnote 155 indicates unacceptable material and method.
34. "No one should ever be invited, let alone obliged, to act in any way that could objectively offend against modesty or which could subjectively offend against his or her own delicacy or sense of privacy" (no. 127). 
35. These recommendations and norms are immediately applied to the critical issue of methods of "sex education." Some methods are recommended (nos. 129-134), especially those which involve parents. Other methods are rejected (nos. 135-142): anti-life and anti-natalist sex education; methods of sex educators, sex counselors and sex therapists; methods linked to AIDS education programs; the "values clarification" method; and inserting sexual instruction into other subjects, including “Catechetics.
36. Chapter 8 applies the Church's favored principle of subsidiarity: "The role which others can carry out in helping parents is always (a) “subsidiary”, because the formative role of the family is always preferable, and (b) “subordinate”, that is, subject to the parents' attentive guidance and control" (no. 145).
CLASS NINETEEN: SOME QUESTIONS
188. What is “self-mastery” in a moral sense?
189. What are some of the natural and supernatural means for the growth of the virtue of Chastity?
190. What do we mean when we say that Chastity is a grace from God?
191. Give some of the principles contained in the documents that have come from the Holy See on sex education. Mention times, manner and persons involved
CLASS TWENTY: TOPIC NINETEEN: SINS CONTRARY TO CHASTITY.

INTRODUCTION
1. The virtue of Chastity is not the most important of the natural or supernatural virtues. But the disorderly desires of the flesh, together with the disorderly desires of wealth, are the two most general moral defects. Both of them are the object of two precepts of the Decalogue, one of which refers to external acts (the sixth and the seventh commandments of the Decalogue, respectively) and the other which refers to the corresponding internal acts (the ninth and the tenth commandments of the Decalogue, respectively).
a. Essence and forms of lust
2. CCC 2351 Lust is disordered desire for or inordinate enjoyment of sexual pleasure. Sexual pleasure is morally disordered when sought for itself, isolated from its procreative and “unitive” purposes. 
3. The Second Vatican Council, in Gaudium et Spes, gives the context, or the three conditions which must be present, for the use of sexuality to be permitted: "the full sense of mutual self-giving and human procreation in the context of true love". (No. 51) The Declaration on Sexual Ethics of 1975, referring to this passage, says: "All deliberate exercise of sexuality must be reserved to this regular relationship." (No. 9)

4. PRINCIPLE ONE: Directly willed sexual pleasure outside marriage is a mortal sin ex toto genere suo, so that it does not admit of parvity of matter. If the sin is venial, as mentioned above, it is not because of parvity of matter, but because of imperfection in the deliberation. For a sin to be mortal there must be grave matter, sufficient knowledge and full deliberation in the will. Here the latter is lacking.

5. For example you cannot have “parvity of matter” in voluntary acts of lust, which is directly intended. Any kind of sexual pleasure directly attempted and consented to, not aimed at the legitimate conjugal act is a mortal sin.
6. PRINCIPLE TWO: Indirectly willed sexual pleasure may be either a mortal sin or a venial sin or no sin at all. Indirectly willed pleasure is that which is not desired in itself but which results from some other action which is directly willed. For example a person wills to read a book and the reading gives rise to sexual pleasure. The morality is derived from the principle of double effect, or indirect voluntary. One can do an action which is foreseen to have both a positive and a negative effect if the action itself is good or indifferent, if he intends only the good effect, and if there is sufficient reason.

7. According to Christian tradition and the doctrine contained in “Manuals”, the moral qualification of the acts of consented sins of sexuality are “ex toto genere suo grave”. Nevertheless, it is incorrect to affirm that there is not “parvity of matter” in the area of lust desired indirectly.
THE GRAVITY OF SINS AGAINST CHASTITY.
8. The importance and seriousness of Chastity is based on the value of life. There is nothing more valuable than life. God has given rational creatures a role in producing life - hence sex and the power of generation. This is a gift from God. Because it is a gift and it is to do with what is most valuable on earth, we have to care for it with the greatest refinement.
9. As we have seen the sixth and ninth commandment together forbid all impurity in words, looks, actions, thoughts and desires whether alone or with others, within or outside of marriage. All sins in this area according to their “matter” are mortal: Why? A mortal sin requires full consent (willfulness) and full awareness (knowledge) and grave matter. Unfortunately in this area the matter is always grave. This is because "consented sins of impurity" mean a gross act of selfishness; a complete surrendering of ourselves to an illicit pleasure. It rips us away completely from God. In the moment of the sin we have given ourselves totally to a false God.
10. The case when there is not a mortal sin is when there is a lack of consent or awareness.
11. Even though a sexual sin may be mortal, it is not the most serious mortal sin. But sexual sins brings with it as a secondary effect a special difficulty for the Christian life, since when it is committed frequently and it is sought anxiously, it makes having a religious sense difficult and obscures the faith.
THE EFFECTS OF LUST.
12. Lust is a capital sin and leads to other sins. St. Thomas, following St. Gregory, lists eight vices which are daughters of lust or impurity: blinding of the intellect, rashness or precipitation in acting, thoughtlessness, inconstancy or inability to do what one's reason ordered, self-love, hatred of God, love of this world, and despair of the next world.

b. The internal and external sins.
INTERNAL SINS 
13. Sometimes people get confused by the names of these sins and cannot remember their nature. What is important is to remember that the three types differ especially in the time of the sin imagined. That is, the first type refers to imaginary sins, the second to past sins, and the third to future sins, with the characteristic of desire of these sins. In normal usage, these three internal sins are usually grouped together under the generic name of "impure thoughts" and even at times under the name of "bad or evil thoughts".
DELECTATIO MOROSA 
14. Deliberate pleasure in impure imaginings (delectatio morosa). These may often be called "impure thoughts" by people in Confession. What is important to distinguish is whether or not there was consent to these thoughts or imaginations, since the imaginations themselves, no matter how depraved, are not in themselves sinful, and only with consent is there sin. Just as "consensus facit matrimonium", so "consensus facit peccatum".

15. Taking pleasure in, i.e. consenting to, these imaginations are gravely sinful, since it is nothing other than voluntary affection for the impure act itself. No one would take pleasure in something represented in the imagination unless he loved the thing itself. Moreover, taking pleasure in these thoughts usually leads to bodily pleasure and to a serious danger of impure desire or even of committing the impure action itself. In practice it is often difficult to determine whether there was full consent, and therefore to determine whether there was mortal sin or venial sin. As a general rule, if the imaginings pass quickly or if the person has not committed any external sins against Chastity for a long time, the presumption is that there was not full consent.

GAUDIUM PRAVUM

16. Deliberate pleasure in past sins of impurity (gaudium pravum). Whereas the first sins mentioned dealt with thoughts of imaginary sins, here we deal with thoughts of past sins. Notice that we say "deliberate pleasure in past sins", for the thoughts of a widow about past acts of love in marriage are not in themselves sinful. But since they can give rise to bodily arousal and the danger of wanting to satisfy it, they should ordinarily be avoided.

17. Deliberate pleasure in past sins is specified by the object and the circumstances so that the penitent must confess not only the fact of such pleasure but also the object of the pleasure: pleasure in past adultery is distinct from pleasure in past fornication or homosexuality. It is often not possible or necessary to mention all the circumstances of the past sin. Again, taking pleasure in the thoughts manifests approval of the previous sins and has the same specific morality as the sinful act itself.

DESIDERIUM IMPURUM 

18. Impure desires (desiderium impurum). Impure desires are deliberate complacency in the performance of some future sinful act of impurity. The distinction is made between efficacious desires, when one genuinely intends to carry out the act desired, and inefficacious desires, when one would carry out the act if he could but for the time being cannot. It is more like a wish to do it.

19. For the desires to be sinful it is important that they be of sinful acts. Therefore the desires of an engaged person for the marriage act in marriage are not of themselves sinful, but are generally to be avoided for the proximate danger they may cause of taking pleasure here and now in bodily arousal.

c. Sins of complete or consummated lust, and incomplete or non-consummated lust (impure acts).
SOME DISTINCTIONS
20. A sin is called consummated if it goes so far as to produce complete venereal pleasure which is usually found in the act of generation. It is consummated according to nature, if of itself the act can cause generation. It is consummated against nature, if it is impossible for the act to cause generation, and precisely because of the way in which it is performed. A sin is called unconsummated, which can be external, such as lustful touches, or internal, such as imaginations, desires, etc.
LISTS
21 The external consummated sins of lust according to the nature are commonly reckoned as six in number: ONE fornication, TWO adultery, THREE incest, FOUR criminal assault (Criminal assault is the using of violence against a woman to compel her to commit sins of impurity), FIVE rape, (the violent abduction of a person from a place) and SIX sacrilege. (the violation of a person consecrated to God, or of a sacred thing or holy place, by a sin against chastity). All are grave sins against Chastity, and the last five contain grave malice against other virtues as well. The external consummated sins of lust against nature are three i.e. masturbation, sodomy and bestiality.
d. Moral evaluation of masturbation, homosexuality and premarital sex.
MASTURBATION
22. CCC 2352 By masturbation is to be understood the deliberate stimulation of the genital organs in order to derive sexual pleasure. "Both the Magisterium of the Church, in the course of a constant tradition, and the moral sense of the faithful have been in no doubt and have firmly maintained that masturbation is an intrinsically and gravely disordered action." "The deliberate use of the sexual faculty, for whatever reason, outside of marriage is essentially contrary to its purpose." For here sexual pleasure is sought outside of "the sexual relationship which is demanded by the moral order and in which the total meaning of mutual self‑giving and human procreation in the context of true love is achieved."
23. The name comes from the Latin "manu stupratio", to defile by hand.
24. The moral malice of masturbation consists formally in the inordinate seeking of sexual pleasure, and consists only materially in the actual emission of semen.
25. Against the opinion that masturbation would be "a real and serious fault only in the measure that the subject deliberately indulges in solitary pleasure closed in on self ('ipsation'), because in this case the act would be radically opposed to the loving communion between persons of different sex which some hold is what is principally sought in the use of the sexual faculty", the Vatican "Declaration on Sexual Ethics" says that "this opinion is contradictory to the teaching and pastoral practice of the Catholic Church" and it repeats the constant teaching that "masturbation is an intrinsically and seriously disordered act." It gives the reason: "the deliberate use of the sexual faculty outside normal conjugal relations essentially contradicts the finality of the faculty."(No. 9)

26. As regards the question of whether masturbation is condemned by name in Scripture, the Declaration says that "the tradition of the Church has rightly understood it to be condemned in the New Testament when the latter speaks of "impurity", "unchasteness" and other vices contrary to Chastity and continence." The seriousness of the sin can be seen in the passage of the Old Testament which says that "Onan spilled his seed on the ground and God slew him."

27. As for those who have special psychological conditions or a bad habit of masturbation, the Declaration says: "Psychology helps one to see how the immaturity of adolescence (which can sometimes persist after that age), psychological imbalance or habit can influence behavior, diminishing the deliberate character of the act and bringing about a situation whereby subjectively there may not always be serious fault. But in general, the absence of serious responsibility must not be presumed; this would be to misunderstand people's moral capacity." (ibid.)

28. The malice of masturbation depends on whether it is directly willed, indirectly willed, or involuntary.

HOMOSEXUALITY
29. CCC 2357 Homosexuality refers to relations between men or between women who experience an exclusive or predominant sexual attraction toward persons of the same sex. It has taken a great variety of forms through the centuries and in different cultures. Its psychological genesis remains largely unexplained. Basing itself on Sacred Scripture, which presents homosexual acts as acts of grave depravity, tradition has always declared that "homosexual acts are intrinsically disordered." They are contrary to the natural law. They close the sexual act to the gift of life. They do not proceed from a genuine affective and sexual complementarity. Under no circumstances can they be approved.
30. It is just as wrong between a male and a female, even in marriage, as between two males. In this same category must be placed lesbianism, sexual acts between two women. 

31. Sodomy, which nowadays is called homosexuality, receives this name from the city of Sodom, razed by fire as a punishment for this sin. (See Genesis 19: 1-29).
32. The Declaration on Sexual Ethics says that "no pastoral method can be employed which would give moral justification to these acts on the grounds that they would be consonant with the condition of such people. For according to the objective moral order, homosexual relations are acts which lack an essential and indispensable finality. In Sacred Scripture they are condemned as a serious depravity and even presented as the sad consequence of rejecting God. (See Rom. 1:24-27) This judgment of Scripture does not of course permit us to conclude that all those who suffer from this anomaly are personally responsible for it, but it does attest to the fact that homosexual acts are intrinsically disordered and can in no case be approved of." (No. 8)

33. A later document of the S.C.D.F., a "Letter to the Bishops of the Catholic Church on the Pastoral Care of Homosexual Persons", in 1986, clarified that "although the particular inclination of the homosexual person is not a sin, it is a more or less strong tendency ordered toward an intrinsic moral evil; and thus the inclination itself must be seen as an objective disorder. Therefore special concern and pastoral attention should be directed toward those who have this condition, lest they be led to believe that the living out of this orientation in homosexual activity is a morally acceptable option. It is not." (No. 3)

34. It went on to say that "as in every moral disorder, homosexual activity prevents one's own fulfillment and happiness by acting contrary to the creative wisdom of God. The Church, in rejecting erroneous opinions regarding homosexuality, does not limit but rather defends personal freedom and dignity realistically and authentically understood." (No. 7)

PREMARITAL SEX.
35. CCC says in 2350 “Those who are engaged to marry are called to live Chastity in continence. They should see in this time of testing a discovery of mutual respect, an apprenticeship in fidelity, and the hope of receiving one another from God. They should reserve for marriage the expressions of affection that belong to married love. They will help each other grow in Chastity”.
36. Premarital relations are opposed to the personal and total donation which is only happens in a sexual relation when it is realized within the framework of a unique and indissoluble marriage. If the relation is not forever it is not total and disinterested. The demands of the proper ends of sexual union and the requirements of human dignity demand that this love be safeguarded in the stability of marriage by means of a conjugal contract sanctioned and guaranteed by the society. (See PH 7)
37. And the "Declaration on Sexual Ethics" of the S.C.D.F. in 1975 adds the further reason that "Most often, in fact, premarital relations exclude the possibility of children. What is represented to be conjugal love is not able, as it absolutely should be, to develop into paternal and maternal love."

38. Josémaría Escrivá “Engagement should be time for growing in affection and for getting to know each other better. As in every school of love, it should be inspired not by a desire to get but by a spirit of giving, of understanding, of respect and gentle consideration”. Conversations. no. 105.
39. Against those whose propose the right to sexual union before marriage the Declaration Persona Humana comments: “This opinion is contrary to Christian doctrine, which states that every genital act must be within the framework of marriage. However firm the intention of those who practice such premature sexual relations may be, the fact remains that these relations cannot ensure, in sincerity and fidelity, the interpersonal relationship between a man and a woman, nor especially can they protect this relationship from whims and caprices. (PH 7).
40. “This is what the Church has always understood and taught, and she finds a profound agreement with her doctrine in men's reflection and in the lessons of history. (PH 7).
41. It is against the natural law. St. Thomas argues this, saying that it is a disorder which harms the good of the offspring which may be born, since the human child requires the care of both a father and a mother and this is guaranteed only in marriage. Furthermore, there could be uncertainty as to the identity of the father if the woman had relations with more than one man.

ADICE TO YOUNG PEOPLE

42. Additionally the following might be useful1. 

i. Premarital sex increases their likelihood of a broken marriage later on. For it accustoms them to putting pleasure before the requirements of God's law, and later, when they are married and begin to have difficulties in the relationship, they will more readily look for someone outside the marriage with whom to have sex. On the contrary those who have been faithful to God's law, even though it cost them, before marriage, are now stronger and better prepared to be faithful to his law in marriage.

NB Or, as one priest puts it to a young man, "If you can't resist her beauty now, how are you going to resist the beauty of other women when you are married?"

ii. Premarital sex is a great lack of charity towards the other person, for it helps him or her to commit a mortal sin and jeopardize eternal salvation. If one loves another person, he does not lead that person into mortal sin, which is the worst possible lack of charity.

iii. It is a great lack of love or respect for oneself, because it is a mortal sin and deprives the person himself/herself of sanctifying grace and possibly eternal salvation. 

iv. When one should be preparing for marriage by fostering a closer relationship with God, which will be a great buttress against the forces tending to pull marriage apart, one is actually rejecting God. Those who have the best chances of a happy marriage are those who are frequenting the Sacraments and have a strong prayer life, not those living in mortal sin.

v. To those who think that engagement is like a trial marriage and therefore they should be able to express their love for one another in the natural way, St Josemaria said: "This is an attitude which is unworthy of man, and which degrades human love, confusing it with egoism and pleasure. (...) (Conversations, No. 105)

CONCUBINAGE 

43. Concubinage, or regular sexual relations between two persons by mutual agreement, is only an aggravating circumstance of fornication, not a different sin. Similarly, prostitution is an aggravating circumstance. 
TRIAL MARRIAGES
55. CCC 2391 Some today claim a "right to a trial marriage" where there is an intention of getting married later. However firm the purpose of those who engage in premature sexual relations may be, "the fact is that such liaisons can scarcely ensure mutual sincerity and fidelity in a relationship between a man and a woman, nor, especially, can they protect it from inconstancy of desires or whim." Carnal union is morally legitimate only when a definitive community of life between a man and woman has been established. Human love does not tolerate "trial marriages." It demands a total and definitive gift of persons to one another.
e. Sins against matrimonial Chastity: onanism, adultery and contraceptive practices; the material cooperation with the sin of the spouse.
INTRODUCTION
56. If life is always transmitted by the "sexual act" have to say, according to the most simple and logical way of looking at things that the natural end of the sexual union is procreation. In the same way that the natural end of "food consumption" is nourishment. Another equally obvious and immediate result: marriage is a natural institution i.e. couples live in pairs to form a permanent arrangement to protect, care etc. for this "gift" or "living result". Otherwise the end of "sexuality" is not being achieved. The immediate end of "sexual activity" is a "baby". Not to have an adequate place for it to develop properly would like throwing away the "result". 
57. Marriage is the permanent union of a man to a woman for procreation and also for the continuation of this procreation of the offspring which is education. Besides man is different from the other animals; he cannot survive as a man without his parents, especially his mother. Thus we have another reason for permanence in marriage.
58. Moral problems occur in using this "transmitting of life capacity" inappropriately. i. "sex without procreation", that is sterilization and contraception. The "transmitting capacity" is frustrated. ii. the "transmitted life" is attacked, i.e. abortion. iii. life is transmitted in an unnatural way, for example artificial insemination and IVF (in vitro fertilization) are morally wrong.
59. When the sexual capacity is used in deviant or bizarre way we have the moral evils of masturbation, sodomy etc i.e. "perversions".
60. Incidentally, fear of world "Overpopulation" is used as an argument to justify separating the "transmission of life capacity" from sexual activity. That is, some want to "separate sexual union from transmission of life". The end of sexual union would not be procreation but it would be licit to have sexual intercourse taking all the precautions to avoid "births". In fact, some say this is the best way to act: to have sex without the possibility of children because it avoid an uncontrollable increase in population. But there are some rather nasty consequences. Once the natural end of sexual union is "changed" any kind of use of the sexual instinct would be allowable, the result would that all types of perversions are justifiable on the grounds of "convenience".
ONANISM
61. Onanism is the sexual union which is voluntarily interrupted in order to spill the seed outside of the proper place, and thus to frustrate the generative end which the sexual union has by nature. It is thus called bearing in mind the sin of Onan, which provoked the anger of God. Genesis 38: 9-10. “But Onan knew that the offspring would not be his; so when he went in to his brother's wife he spilled the semen on the ground, lest he should give offspring to his brother. And what he did was displeasing in the sight of the LORD, and he slew him also”.
62. It is known as “coitus interruptus” and also known as withdrawal method of birth-control. This method of contraception, widely used for at least two millennia, is still in use today. The doctrine and constant tradition of the Church has always considered Onanism as gravely sinful. 
63. Also similar to this sin is the conjugal act performed in a way which makes generation impossible by using artificial means, such as contraceptives, condoms, etc. The papal encyclical Casti Connubii (1930) invokes this Biblical text in support of the teaching of the Church against contraceptive sex.
REASONS FOR SINFULNESS
64. It goes against the correct use of sexuality and end of marriage: it respects neither the “unitive” or the procreative meaning of marriage. It also assumes a very “external idea” of sexuality, which is impossible to reconcile with the personal dignity of the body. 
ADULTERY
65. CCC 2380: “Adultery refers to marital infidelity. When two partners, of whom at least one is married to another party, have sexual relations even transient ones they commit adultery. Christ condemns even adultery of mere desire”
66. It is simple adultery if only one of the two is married, and double if both are married to someone else. In addition to the sin against Chastity, adultery involves a sin against justice, inasmuch as it is a violation of the exclusive right of spouses to the body of each other. Even if one spouse were to consent to the adultery of the other it is still adultery, since spouses cannot cede their rights in this matter.
67. With regard to the injustice CCC 2381 says: “Adultery is an injustice. He who commits adultery fails in his commitment. He does injury to the sign of the covenant which the marriage bond is, transgresses the rights of the other spouse, and undermines the institution of marriage by breaking the contract on which it is based. He compromises the good of human generation and the welfare of children who need their parents' stable union.
STERILIZATION AND CONTRACEPTIVE PRACTICES
68. CCC 2399 The regulation of births represents one of the aspects of responsible fatherhood and motherhood. Legitimate intentions on the part of the spouses do not justify recourse to morally unacceptable means (for example, direct sterilization or contraception).
STERILIZATION
69. Sterilization is defined as an intervention which suppresses, either in a man or a woman, the capacity for pro-creation. There are basically two types of sterilization. Therapeutic sterilization; it is indirect sterilization and direct sterilization. Therapeutic sterilization is very different from direct sterilization. Therapeutic sterilization means that the "intervention" is absolutely necessary for the health or the survival of the individual. On the other hand Direct sterilization means that the intervention has as its immediate and unique aim the impossibility of generation.
70. Direct sterilization can be divided up further. ONE” eugenic" for the improvement of the human race. The program of the Nazi was a well known example of this. TWO "hedonistic" to have sexual relations without any possibility of babies. Probably the reason why most people do it in today's permissive society. THREE "demographic" to stop or diminish the increase in population. FOUR "punitive" as a punishment for specific sexual crimes.
71. A patient may have a diseased reproductive organ and therapeutic sterilization may be required to save the life or the health of the person. The organs we are talking about are part of the "whole" person. Intervention is allowable if it is for the good of the whole. It can only be done provided we have the following conditions. ONE the sickness should be grave to allow the obvious evil of sterilization. TWO sterilization should be the only remedy available to heal the sickness or improve the health or save the life of the patient. THREE the intention must be to cure and not sterilize. The sterilization is necessary but not directly wanted, only "tolerated".
72. If for example, person who has a type of rare disease, or serious medical condition, becomes pregnant, and the pregnancy severely aggravates the situation that they already have would not it be alright to sterilize them to avoid future "discomfort". No. It would direct sterilization. That is the pregnancy and subsequent worsened illness are a result not only of the normal function of the sexual capacity but also it is a result of a voluntary and responsible act of conception.
73. There is a vast difference among the different types of direct sterilizations. Punitive sterilization, and usually eugenic and demographic are imposed by the political authority. On the other hand hedonistic sterilization is wanted specifically by the individual. All four are wrong but for different reasons. Punitive (eugenic and demographic) sterilization because it is imposed by the State goes against the natural right of man to use freely his procreative capacity. It also goes against his right to physical integrity. Hedonistic sterilization is illicit because it is against the natural use of one's sexual capacity i.e. procreation. 
74. De Torre - the well known philosopher - in his book "Informal talks on Family and Society" has this to say about Direct Sterilization. IT is the removal or damage of a procreative organ with the sole purpose of making conception impossible. This is usually done to women by tying the fallopian tubes (tubal ligation), and to men by cutting off the ducts for the release of the sperm (vasectomy). In both cases an outrageous effrontery is done to human dignity. It is clear separation of the unitive aspect from the procreative aspect of conjugal love, and done radically, permanently, which makes it morally worse than the individual act of contraception.
75. It is a very serious offence to God. It is like saying to God: You have given me this power of begetting children. It has a pleasant side and an unpleasant side. Now I am going to remove the unpleasant side for ever, while retaining the pleasant side. This means treating God with contempt and callous indifference. It means refusing his love, which is what the essence of sin is. IT is like having received a great treasure and throwing it away: an act of mindless folly".
CONTRACEPTIVE PRACTICES.
INTRODUCTION
76. Contraception is a controversial topic. In view of its difficulty to accept as something which is extrinsically evil we have a rather longer consideration of the issue. It will also provide an opportunity to revise some of the concepts to do with morality.
77. CONCEPT: Contraception is defined as an action which either before, during or after the conjugal act proposes to render procreation impossible.
Contraception has almost become synonymous with the "Pill". This is the most popular illicit means of limiting the number, or avoiding children.
78. The “Pill" has a three-fold mechanism. ONE impedes ovulation; TWO increases viscosity of mucous to impede penetration of sperm; THREE prevents implantation, and is therefore an “abortifacient” i.e. causes an abortion.
79. In summary, contraception impedes the primary purpose of the conjugal act whose purpose is the procreation of children. For this reason a act of contraceptive sex is intrinsically evil; good motives can never justify it. 
80. If we were to ask is stealing or lying evil? Everybody would without hesitating answer "Of course" Perhaps there would be some exceptions, but why don't we say the same with respect to "the pill"? Unfortunately something has gone wrong. Is society so "selfish" and "Godless". Unfortunately the answer is yes.
81. Sin or evil is selfishness; it offends God and is anti-human. There is nothing noble or uplifting about it. It usually makes us upset, disappointed with ourselves. We feel that we have engaged in some illicit indulgence. Our conscience chides us. It always tells us that selfishness is wrong. Unfortunately there are cases of a deformed conscience! 
82. How widespread this "wave" of selfishness has washed, with the consequent deformation of consciences and confusion is seen in the following quotation: "The truth of the teaching on contraception in Humanae Vitae is unfortunately not self-evident, not even to sincere Christians. Both my wife and I were raised in devout Protestant households. We went to church at least every Sunday as I was growing up. We frequently read and discussed Scripture together as a family. My father taught adult Sunday School well over twenty years until the day he died. We tried to be faithful Christians and prayed to God to help us lead a moral life. Part of that moral life for married Christians was, in our opinion, the use of contraception to determine the size of the family. We did simply tolerate the use of contraception as a lesser evil to achieve a greater good. There was no ambivalence about it. Contraception was, in our minds, a moral good. I still remember the minister from the pulpit enjoining the married members of his congregation to contracept and limit the size of their families. For the married, contraception was virtually morally obligatory" (from John M. Haas, a convert in his pamphlet - "Contraception: A personal odyssey")
83. It would be worse if the dulling the voice of conscience, not listening to it, were deliberate. An individual would be or would become very selfish, very self-centered, very self sufficient.
84. From “The standard principles of Morality” we see that the object of "a contraceptive act" that is an "act of sexual intercourse deliberately frustrated with no allowable possibility of life" is intrinsically evil. The object of the "human act" is that to which the action tends of its very nature primarily and necessarily; it is independent of the intention of the doer. Here "the contraceptive" act tends primarily and necessarily" to provide pleasure for the individuals. It is not the "normal act of sexual intercourse, which because it fulfils its created intention of being open to life is orderable to God. A "contraceptive act" is simply not orderable to God.
85. Contraception, a disorder of the sexual appetite, and gluttony, a disorder of the appetite for food are related. They are both "disorders" associated with pleasure. Sexual intercourse and eating are attractive, enjoyable, meritorious and necessary. If no one ate, or no one had children the human race would have disappeared. But both the sexual appetite and the appetite for food have a purpose. One is nourishment, the other transmission of life. 
86. Since the most valuable "thing" on earth is a living human being, any "disorder concerned with the operation of the faculty which causes life would be a grave disorder. That it is essentially a gross act of selfishness. In technical language it is the separation of the unitive and procreation aspects of the conjugal act of love. 
87. All sexual acts have to be open to life i.e. not deliberately frustrated.
88. Continuing the analogy with "food", Contraceptive sex is similar to having food with the deliciousness without the nourishment or visiting a vomitarian after a meal etc. Beside being repulsive, gluttony is wrong. Contraception is more wrong because it abuses life the most valuable thing on earth.
89. In summary: we could have at least six possible - "pure" that is perhaps too theoretical - situations with regard to the act of sexual intercourse. ONE . a contraceptive act - with a bad intention; in this case the moral object is intrinsically bad, unable to be ordered to God and in fact no intention is done to do so. An example would be a visit to a prostitute. TWO a contraceptive act - with a good intention. In this case the moral object is intrinsically bad, unable to be ordered to God although an attempt is made to do so. An example would be John Haas before he became a Catholic. Still a bad thing. THREE a normal act of intercourse - in a fertile period - with a good intention. A morally good object - and hopefully the way most of us came into this world. FOUR a normal act of intercourse - in a fertile period - with a bad intention. No contraception - a morally good object - but a lustful intention has made the act a sin. FIVE a normal act of intercourse - in an in-fertile period - with a good intention. The moral object is good - and so is the intention. For example to avoid pregnancy because the wife is very ill, and a pregnancy would kill her - and a sexual expression of their love is required. SIX a normal act of intercourse - in an in-fertile period - with a bad intention. The object is morally good but the intention perverts the whole act. For example to take advantage of the in-fertile periods to avoid children - who are seen as inconveniencing a "comfortable" life style.
90. There are several reasons why artificial birth control has become is "so popular". The main one is that people have forgotten or ignore that God is our Father who provides for all our needs. The attempts to justify it - e.g. "population explosion"; scarcity of resources is a blindness that comes from materialism.
PERIODIC CONTINENCE. 
91. The reason why is periodic continence is allowable as means of limiting the number of children is a that in this case the act of sexual intercourse is not intrinsically evil. It is still a normal act of sex, nothing has been done to frustrate it. The same as dying naturally as opposed to dying by murder. 
92. The reason periodic continence would be wrong would be a question of the intention. If the reason was pure pleasure it would be gravely wrong. There has to be a good intention, and given the seriousness of the act, an act that transmits life, it has to be a serious reason indeed.
THE CHURCH'S POINT OF VIEW
93. The teaching of the Church "binds the conscience of all". Contraception was condemned by the Church from the beginning in the "didache" about 160 AD (see Hardon p. 367). And the Church has always condemned it. From the Magisterium: "each and every marriage act must remain open to the transmission of life" (Pius XI, Casti Con. 1930) And also "any use whatsoever of marriage exercised in such a way that the act is deliberately frustrated in its natural power to generate life is an offence against the law of God and nature, and those who indulge in such are branded with the guilt of grave sin" (Pius XI, ibid)
94. "When couples, by means of recourse to contraception, separate these two meanings that God the Creator has inscribed in the being of man and woman and in the dynamism of their sexual communion, they act as "arbiters" of the divine plan and they "manipulate" and degrade human sexuality - and with it themselves and their married partner -by altering its value of "total" self-giving. Thus the innate language that expresses the total reciprocal self-giving of husband and wife is overlaid, through contraception, by an objectively contradictory language, namely, that of not giving oneself totally to the other. This leads not only to a positive refusal to be open to life but also to a falsification of the inner truth of conjugal love, which is called upon to give itself in personal totality". FC # 32,3 & 4
CONCLUSION
95. "Sexuality is a great way of showing love, sharing life and being generous. It is the foundation of family life, and therefore of society. Contraception turns sexuality into self love, creates a class of pleasure addicts, robs men and women of dignity and allows the spread of disease, through infidelity and perversion. The only truly safe sex is sex undertaken with at least the implicit acceptance of all its consequences including conception”.
THE MATERIAL COOPERATION WITH THE SIN OF THE SPOUSE
96. Just as in any other matter, anything entailing internal or external approval in the sin of another, i.e. “formal” cooperation”, is always illicit. In some circumstances “passive material cooperation” in the sin of the other spouse may be licit.
97. The material nature of such cooperation consists in not approving externally nor consenting internally to the other person’s sin although the conscience of the innocent party should not be troubled in experiencing pleasure in the natural course of the union as such. The innocent party should show disapproval of these acts in a manner appropriate to each case.
98. Passivity here does not refer to the union as such. It means that the innocent spouse should not be the cause of the action which deprives the matrimonial union of its procreative end, not even it indirectly for instance, by complaining about the hardships of having another child etc. 
99. (Casti Connubii 59). “Holy Church knows well that not infrequently one of the parties is sinned against rather than sinning, when for a grave cause he or she reluctantly allows the perversion of the right order. In such a case, there is no sin, provided that, mindful of the law of charity, he or she does not neglect to seek to dissuade and to deter the partner from sin”.
100. With regard to the possibility of licit material and passive cooperation the woman could cooperate in the case of a husband’s “onanism” under certain conditions. Cooperation could also be licit when the other spouse has been sterilized, either permanently or temporarily, whether by surgical or “non-abortifacient” pharmaceutical means. In some case material passive cooperation on the part of woman can be licit when the husband attempts conjugal relations by means of contraceptive instruments i.e. “prophylactic”. Cooperation cannot be licit when the spouse wishes to engage in sodomy for example.
101. As regards reasons for licit passive material cooperation the following are examples of such: to avoid serious discord with in the family; to ward off adultery by the other spouse; to avoid a proximate danger of incontinence. When these dangers are particularly pressing, the innocent part can even licitly requests the conjugal act, while knowing that the other spouse will abuse the marriage. However these reasons are never proportionate for licit cooperation by the husband if his wife has previously taken an “abortifacient” pill (for example, one which impedes the implantation of the fertilized ovum), because he would not only be cooperating in a gravely sinful marriage act by his wife, but also in a possible abortion; this is among the gravest of crimes and totally disproportionate to the evils avoided with material passive cooperation. 

f. Pornography.
102. CCC 2354 Pornography consists in removing real or simulated sexual acts from the intimacy of the partners, in order to display them deliberately to third parties. It offends against Chastity because it perverts the conjugal act, the intimate giving of spouses to each other. It does grave injury to the dignity of its participants (actors, vendors, the public), since each one becomes an object of base pleasure and illicit profit for others. It immerses all who are involved in the illusion of a fantasy world. It is a grave offense. Civil authorities should prevent the production and distribution of pornographic materials. 
103. Pornography is wrong because it is the corruption of something precious. It is to concentrate only on the pleasure aspects. Forgetting about its more fundamental aspects. It always leads to "emptiness'; sense of guilt and severe traumas if consistently engaged in. Seeking compensations etc? Can't face life etc.
104. From St Josemaria: "You, a doctor, an apostle, write to me: 'We all know by experience that we can be chaste, living vigilantly, frequenting the sacraments and stamping out the first sparks of passion before the fire can spread. And it so happens that among the chaste are found the finest men in every way. And among the lustful predominate the timid, the selfish, the treacherous and the cruel ‑ characters of little manliness"
g. Sexual abuse of minors.
105. There is some discussion as to the exact meaning of the term “pedophilia” but in the strictest sense is generally considered any type of sexual deviant act done by an adult with someone who has not reached or is about to reach puberty.
106. Child sexual abuse is a form of child abuse in which an adult or older adolescent uses a child for sexual stimulation. Forms of child sexual abuse include asking or pressuring a child to engage in sexual activities (regardless of the outcome), indecent exposure with intent to gratify their own sexual desires or to intimidate or groom the child, physical sexual contact with a child, or using a child to produce child pornography. Forms include fetishism, exhibitionism; sadism, masochism, voyeurism etc. Can even cause the victim serious physical harm, end in murdering the victim.
107. This behavior can take place within the family, the crimes being done by members of the nuclear family or extended family, the crime can be done by people known to the victim but outside the family circle; or members of an institutional i.e. teachers, educators, doctors etc. The perpetrators can be unknown to the victim. The crime can be done for commercial reasons. Crimes in this area include the production of child pornography; child prostitution etc. sex tourism. Then there is the whole area of virtual pedophilia through the Internet which is 5 billion dollar industry. This includes seduction via the chat rooms etc. and child pornographic material.
108. Most sexual abuse offenders are acquainted with their victims. Under the law, "child sexual abuse" is an umbrella term describing criminal and civil offenses in which an adult engages in sexual activity with a minor or exploits a minor for the purpose of sexual gratification.
109. The widespread extension “pedophilia” is quite a concern! The first published work dedicated specifically to child sexual abuse appeared in France in 1857: Medical-Legal Studies of Sexual Assault (Etude Médico-Légale sur les Attentats aux Mœurs), by Auguste Ambroise Tardieu, the noted French pathologist and pioneer of forensic medicine (Masson, 1984, pp. 15–25).
110. Child sexual abuse became a public issue in the 1970s and 1980s. Prior to this point in time sexual abuse remained rather secretive and socially unspeakable. Studies on child molestation were nonexistent until the 1920s and the first national estimate of the number of child sexual abuse cases was published in 1948.
WITH REGARD TO THE CHURCH
111. "There is no place in the priesthood and religious life for those who would harm the young." These words, delivered by Blessed John Paul II in his 2002 address to American cardinals, remind priests and religious that it is a travesty to violate the trust of those in their care, especially when such a violation destroys the life of a child. Cardinal William Levada, prefect of the Congregation for the Doctrine of the Faith, cited these words by the former Pontiff during his speech to members of the international symposium "Toward Healing and Renewal," which officially commenced today. FEB. 6, 2012
112. He also said: “For victims of child sexual abuse, it is imperative that the pastoral care which they receive demonstrates a genuine respect for their suffering, the cardinal affirmed. “A first need [for victims] is to be heard,” he reflected," to know that the Church listens to their stories of abuse, that the Church understands the gravity of what they have suffered, that she wants to accompany them on the often long path of healing, and that she has taken or is willing to take effective steps to ensure that other children will be protected from such abuse."
113. The cardinal encouraged priests and bishops to emulate Benedict XVI who, during his pastoral visits throughout the world, has listened to the words of the victims of child sex abuse. "I think is it hardly possible to overestimate the importance of this example for us Bishops, and for us priests, in being available to victims for this important moment in their healing and reconciliation. It was after all at the hands of an anointed representative of the Church that they suffered this abuse. No wonder then that they tell us how important it is for them that the Church, now again through her anointed representatives, hears them, acknowledges their suffering, and helps them see the face of Christ's true compassion and love."
114. With the explosion of media coverage of the cases of sexual abuse of minors committed by clerics in the Catholic Church, (…) the Congregation for the Doctrine of the Faith, under the steady leadership of Cardinal Joseph Ratzinger, saw a dramatic increase in the number of cases reported; with these reports it discovered the many and complex issues involved in the crime of sexual abuse of minors by clerics. The more than 4000 cases of sexual abuse of minors reported to the CDF in the past decade have revealed, on the one hand, the inadequacy of an exclusively canonical (or canon law) response to this tragedy, and on the other, the necessity of a truly multi-faceted response. 
115. “The experience of the Congregation during the past decade also suggested that the time had come to ensure that Church authorities throughout the world were prepared to respond appropriately to the crisis of sexual abuse of minors. Many Bishops’ Conferences had already developed guidelines, some even norms, to offer a uniform response to this complex problem in their national territories”. Still needs a more proactive approach by the Conferences of Bishops throughout the world, he concluded!
CLASS TWENTY: SOME QUESTIONS
192. What is “Lust”? Why is it always gravely sinful?
193. Why are masturbation, homosexuality and premarital sex morally wrong?
194. Why is sterilization wrong?
195. Why is contraception wrong? Explain why it is so “popular”?
196. Say something about the licit cooperation in the sin of one spouse by the other spouse?
197. What is pornography? Why is it wrong? 
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