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"The things that we love tell us what we are," observes Thomas Aquinas, whose writings resonate deeply with profound philosophical truths and moral clarity. This assertion distills the essence of the 'Summa Theologica,' as it invites readers to explore the nature of love, existence, and divine truth. By articulating the relationship between human affection and identity, Aquinas urges us to consider how our desires reflect our spiritual and moral inclinations, setting the stage for a deeper examination of faith, virtue, and reason throughout the work.

Since its completion in the 13th century, the 'Summa Theologica' has secured its place as a cornerstone of Western thought and Catholic theology. Its systematic exploration of the intersection between faith and reason not only established Aquinas as a pivotal figure in scholasticism but also inspired generations of theologians, philosophers, and even literary figures. The work's comprehensive nature allows it to traverse various domains, impacting disciplines from ethics to metaphysics, while also resonating in contemporary discussions of morality and rationality.

Thomas Aquinas, a Dominican friar born in 1225 in Italy, produced the 'Summa Theologica' during a period marked by theological inquiry and philosophical advancement. This monumental text comprises three main parts, meticulously addressing the existence of God, the nature of humanity, and the principles of morality. Aquinas intended to provide both a detailed exposition of Christian doctrine and a rational framework for understanding faith. By synthesizing earlier philosophical ideas with the teachings of the Church, he laid a foundation that would guide future theological exploration.

The 'Summa Theologica' is structured in a question-and-answer format, where Aquinas presents various theological inquiries that reflect common doubts and curiosities of his time. Each section is approached with a combination of clear reasoning and scriptural references, promoting an intellectual appreciation for divine truths. While it serves as an academic piece, it is also intended as a pastoral guide, offering practical wisdom alongside deep philosophical insight, making it accessible to both scholars and laypeople alike.

Throughout the work, Aquinas emphasizes the compatibility of faith and reason, arguing that both can coexist harmoniously. This principle is vital to understanding his theology and has widespread implications for philosophical debates long after his era. By asserting that divine revelation and rational discourse can inform one another, Aquinas provides a model for engaging with faith, facilitating dialogues between religious beliefs and contemporary rationalism that remain relevant today.

Aquinas was not working in a vacuum; his ideas were influenced by the works of Aristotle, Augustine, and other great thinkers. He deftly weaves their philosophies into his theological framework while also addressing their limitations. By employing a dialectical method of argumentation, he engages with opposing viewpoints, thereby enriching the discourse and allowing his readers to grapple with complex ethical and metaphysical ideas from multiple angles.

The enduring themes of the 'Summa Theologica' encompass significant moral questions, such as the nature of good and evil, the role of virtue in human life, and the pursuit of happiness. These inquiries echo throughout history, touching on aspects of human experience that remain constant regardless of societal changes. In doing so, Aquinas provides timeless insights that can guide individuals in their moral decisions and spiritual journeys.

One cannot overlook the literary elegance of Aquinas's prose, which balances sophistication with clarity. His ability to articulate complex ideas in a structured yet comprehensible manner has contributed to the work's accessibility and appeal. The 'Summa Theologica' transcends mere theological treatise, morphing into a literary artifact that continues to engage readers at an intellectual level while inviting personal reflection.

Aquinas’s thought processes reflect a vigorous intellectual tradition, placing him at the heart of the Scholastic movement. Through his methodical approach, he embodies the spirit of inquiry that characterizes this era of philosophical investigation. The 'Summa Theologica' showcases his legacy as a thinker who not only addresses eternal questions but also cultivates a rich dialogue within the Christian tradition, thus influencing both ecclesiastical and secular authors throughout the ages.

The 'Summa Theologica' invites readers into rigorous philosophical inquiry, encouraging them to respect the interplay between faith and reason. In an age where encounters with existential questions are prevalent, Aquinas provides a framework that allows individuals to navigate their beliefs in conjunction with rational thought. His work engages audiences by challenging assumptions and inviting them to seek a deeper understanding of their truths.

In its original context, the 'Summa Theologica' was aimed at theological students and members of the clergy as an educational guide. Nevertheless, its reach extends far beyond the classroom. Over the centuries, scholars have turned to this treatise to find answers to pressing questions about morality, the nature of God, and human existence, illustrating its ability to resonate with readers from various backgrounds.

The theological questions addressed by Aquinas echo throughout diverse fields of study, establishing connections between philosophy, ethics, and even contemporary social issues. The questions he poses about justice, the common good, and the limitations of human understanding prompt discussions that are as vital today as they were in the Middle Ages. This relevance speaks volumes about the text’s timeless appeal and applicability.

Crucially, the 'Summa Theologica' delves into the importance of virtue ethics, encouraging readers to cultivate moral character and lead lives reflective of their faith. Aquinas’s emphasis on the virtues is a compelling reminder of the significance of living in accordance with one’s values. Readers today can find guidance in his teachings as they navigate their moral and ethical frameworks in a complex world.

As a text that bridges the gap between philosophical reasoning and theological inquiry, the 'Summa Theologica' serves as a touchstone for understanding the perennial questions of existence. It has something for everyone, regardless of their theological or philosophical stance. Thus, it sustains its relevance as a source of enlightenment for those seeking to forge their paths through life’s moral dilemmas.

In contemporary society, where faith and reason often seem to conflict, Aquinas's work provides an oasis of synthesis and reconciliation. His holistic approach compels modern individuals to reconsider rigid dogmas and dismissals of one another’s beliefs. The 'Summa Theologica' stands as a testament to the possibility of a compassionate dialogue among differing perspectives, reflecting its intrinsic value in today’s often polarized discourse.

In conclusion, the 'Summa Theologica' is a profound exploration of faith, reason, and the complexity of human existence. Thomas Aquinas’s insights, presented with clarity and depth, continue to engage, inspire, and challenge readers. Its status as a classic work ensures that it will endure through the ages, speaking to the hearts and minds of all who seek wisdom in their spiritual and moral quests.

As we embark on this journey through the 'Summa Theologica,' we are invited to engage deeply with the timeless themes Aquinas presents. Expect to encounter questions that probe the nature of God, the essence of morality, and the path toward eternal happiness. With each page, readers find an opportunity to reflect on their own lives and beliefs while searching for answers that resonate through time.
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The 'Summa Theologica' is a monumental work by Thomas Aquinas, written in the 13th century, which seeks to reconcile faith and reason within the framework of Christian theology. Structured as a comprehensive guide to religious doctrine, it is divided into three main parts: the first addresses the existence and nature of God, the second delves into human morality, and the third focuses on Christ and sacraments. Aquinas employs a systematic approach, often using a question-and-response format, making complex theological concepts accessible to readers, while addressing potential objections to his arguments throughout the discourse.

In the first part, Aquinas begins with the existence of God, presenting five key proofs, commonly referred to as the Five Ways. These arguments range from the first cause and the necessity of a being that does not rely on others, to the argument from design. He further explores the attributes of God, describing Him as omnipotent, omniscient, and benevolent. After establishing the identity of God, Aquinas discusses the creation of the world, angels, and humanity, emphasizing the rational nature of humans, who are unique in their ability to think and choose.

The second part shifts focus to moral philosophy, primarily examining human action and ethics. Divided into two sections, the first explores general principles of moral behavior, emphasizing the importance of virtues such as justice, temperance, and courage. Aquinas explores the role of the natural law, suggesting that humans have an intrinsic understanding of good and evil. The second section examines specific moral issues, providing insights into vices, virtues, and the role of law, offering a framework for understanding ethical conduct in both personal and communal life.

In the third part, Aquinas turns his attention to Christ, the incarnation, and the redemptive role of Jesus in human salvation. He discusses the necessity of Christ's dual nature—fully divine and fully human—and elaborates on the significance of the Passion, Resurrection, and Ascension for humanity's reconciliation with God. Aquinas argues that through Christ, divine grace is made accessible, allowing for the salvation of souls. He highlights the importance of faith, underscoring that salvation is a gift from God, which must be accepted through belief and good works.

Aquinas dedicates significant attention to the sacraments, viewing them as essential means through which grace is conferred to believers. He identifies seven sacraments, including Baptism, Eucharist, and Confirmation, elucidating their purpose and significance within the context of the Church's mission. Each sacrament is connected to Christ's life and teachings, reinforcing the idea that the sacraments are vital for nurturing and sustaining the spiritual life of the faithful. Through these rites, believers participate in the divine mystery and deepen their relationship with God.

One of the notable features of the 'Summa Theologica' is Aquinas's dialectical method, engaging with opposing viewpoints to enrich his arguments. He presents objections to his own positions, demonstrating intellectual rigor and transparency. Following each objection, he provides counterarguments that reinforce his perspectives, showcasing the rational basis for faith. This dialogue is not merely a defense of Catholic doctrine but also an invitation for critical inquiry, embodying the harmony between faith and reason that Aquinas espouses throughout the work.

The work also examines the temporal authorities and their relationship to divine law, establishing that while both realms have their respective powers, spiritual guidance should ultimately lead the political authority. Aquinas articulates the importance of a moral society, where laws reflect divine order. He argues that a just government promotes the common good and reflects God's will on Earth. Through these discussions, Aquinas weaves a vision of a society rooted in ethical principles aligned with Christian teachings.

Aquinas's synthesis of Aristotelian philosophy with Christian theology underscores the depth of his thought, as he draws on classical philosophy to enrich his theological arguments. By addressing the interplay between human reason and divine revelation, Aquinas establishes a framework that allows for a rational understanding of the faith. His exploration of ethics, the nature of God, and the sacraments is designed not just to inform but to engage the reader in a deeper faith journey.

Ultimately, the 'Summa Theologica' articulates a vision of a well-ordered life centered on God, where faith, reason, and moral action converge. Its influence on the fields of theology, philosophy, and ethics is profound, providing foundational insights that resonate through the centuries. Aquinas’s work is not merely an academic treatise but a guide for living a life that seeks truth, goodness, and communion with God, reflecting the ultimate aim of human existence as understood in the Christian tradition.
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Thomas Aquinas’s great theological synthesis was composed in the mid-13th century, a time of intense intellectual and spiritual renewal in medieval Europe. Born around 1225 in the Kingdom of Sicily, he studied and taught in Paris, then the foremost center of scholastic inquiry, where disputation and dialectical reasoning were hallmarks of academic life. This period saw the integration of Aristotelian philosophy into Christian thought, reshaping debates about faith and reason. Across the Latin West, the growth of cities, the foundation of universities and the ongoing impact of the Crusades created a milieu in which Aquinas could articulate a systematic account of theology and ethics.

The Crusades, stretching from the late 11th to the late 13th century, were organized by the Latin Church in an effort to assert influence over the Eastern Mediterranean. Although Aquinas did not write directly on those campaigns, he lived as Christian and Muslim scholars exchanged ideas through Spain and Sicily. His work reflects an intellectual climate shaped both by confrontation and by the transmission of Aristotelian and Islamic philosophy.

Earlier in the century, the Fourth Lateran Council of 1215 had defined key doctrines—such as the requirement of annual confession—and strengthened the role of the clergy. These reforms reinforced the Church’s concern for doctrinal clarity and sacramental practice, themes that Aquinas would later treat with great precision in his own examination of the sacraments and moral theology.

The rise of universities across Europe signaled a shift from monastic instruction to institutions devoted to the liberal arts, law and theology. In centers like Bologna and Paris, students and masters deployed the scholastic method—posing questions, citing authorities, and marshalling logical distinctions. Aquinas adapted this approach, framing each question in his work with objections, supporting arguments and replies, thus exemplifying the intellectual rigor of his age.

Although the controversy over lay investiture had formally ended in the early 12th century, tensions between popes and emperors persisted into Aquinas’s lifetime—most notably in the conflicts of Frederick II. His theological reflections on the nature of authority, the relationship between divine and human law, and the rightful duties of rulers speak to these ongoing struggles between spiritual and temporal powers.

The appearance of the mendicant orders—especially the Dominicans and Franciscans—transformed religious life. Committed to poverty, preaching and education, they engaged directly with urban communities. Aquinas, a member of the Dominican Order, wove their emphasis on reasoned preaching and pastoral care into his treatment of virtue, moral responsibility and the intellectual life.

Medieval Europe’s renewed encounter with the works of Avicenna and Averroes—transmitted largely through translations in Spain—supplied fresh access to Aristotle. Aquinas’s mastery of this material allowed him to incorporate Aristotle’s metaphysics and ethics into Christian doctrine, demonstrating a remarkable synthesis of ancient philosophy and revealed truth.

As commerce and towns expanded, a literate merchant class emerged alongside traditional feudal elites. Aquinas addressed questions of just price, usury and the moral use of wealth, offering principles of economic justice rooted in natural law and the common good.

The flourishing of Gothic cathedrals across Christendom testified to the era’s confidence in human creativity and its desire to glorify God through art and architecture. In parallel, Aquinas affirmed the harmony of faith and reason, arguing that human intellect, like beauty in stone and glass, reflects the order of divine wisdom.

The Albigensian Crusade against the Cathars in southern France underscored the Church’s determination to define and defend orthodoxy. In his theological system, Aquinas set out clear criteria for distinguishing true doctrine from error, contributing to the intellectual defense of Catholic teaching.

Scholastic debate over universals, being and knowledge had been advanced by figures such as Peter Abelard and Albert the Great. Building on their work, Aquinas developed a nuanced account of essence and existence, form and matter, and the ways in which the human mind apprehends reality.

Although the Black Death arrived after his death, Aquinas’s articulation of natural law, justice and charity provided resources for later thinkers confronting social upheaval and inequality. His principles of human flourishing and social order have informed discussions of moral responsibility in times of crisis.

Centuries later, the Reformers and their opponents would still return to Aquinas’s method—even if not always to his conclusions—attesting to the enduring influence of his attempt to unite Scripture, tradition and reason in a coherent theological vision.

In an era when the Holy Roman Empire was a patchwork of duchies and principalities under Frederick II’s reign, Aquinas reflected on the ethical obligations of rulers, the legitimacy of secular authority and the limits of political power. His work remains a landmark in the history of political thought and natural law.

Drawing on both Platonic and Aristotelian sources, Aquinas pursued a comprehensive account of God, creation and human purpose. His methodical treatment of questions in theology and philosophy exemplifies the scholastic commitment to rigorous inquiry and the conviction that faith and reason are complementary paths to truth.

Throughout his systematic theology, Aquinas addresses moral duties—to the poor, to rulers and to one’s neighbor—grounding social ethics in a vision of the common good transcending class divisions. He insists that divine law, known through both revelation and natural reason, should shape human institutions and policies, calling all to justice, charity and the pursuit of truth.
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    Introduction
Thomas Aquinas (born in the 1220s, died 1274) was an Italian Dominican friar, theologian, and philosopher whose synthesis of Christian doctrine with Aristotelian philosophy reshaped Western thought. His major works include the Summa Theologiae, Summa contra Gentiles, De ente et essentia, extensive biblical commentaries, and learned expositions on Aristotle. Working in the scholastic method, he developed influential demonstrations for God's existence, a comprehensive account of virtue and law, and a systematic theology of creation and grace. Revered in the Catholic tradition as the Doctor Angelicus, Aquinas became a central reference for theology, philosophy, and legal theory, with continuing relevance today.
Education and Literary Influences
Born to a noble lineage in the county of Aquino in southern Italy, Aquinas received early schooling at the Benedictine abbey of Monte Cassino. Political disruptions redirected him to the new University of Naples, where he encountered recently translated works of Aristotle and the dynamic presence of mendicant friars. Drawn by their evangelical mission and intellectual discipline, he joined the Order of Preachers (Dominicans) in the early 1240s. Despite resistance from his family reported by contemporaries, he remained steadfast. The order then sent him for advanced study, setting him on a path through major centers of learning in Italy, Germany, and France.
Under Albertus Magnus, first in Cologne and then in Paris, Aquinas absorbed rigorous habits of observation and metaphysical analysis. He read the Latin Fathers, notably Augustine and Gregory the Great, together with late antique authorities such as Boethius and Pseudo-Dionysius. Equally formative were the Arabic and Jewish interpreters of Aristotle, including Avicenna, Averroes, and Maimonides, whose arguments he engaged critically. This training yielded his characteristic style: careful distinctions, faithful citation of authorities, and patient reasoning to a synthesis. The university disputation and lecture became his principal genres, shaping the structure and tone of nearly all his mature writing.
Literary Career
By the mid-1250s Aquinas had attained the degree of Master of Theology at the University of Paris, a leading milestone in the medieval academy. Among his early works is De ente et essentia, a concise treatment of being and essence that influenced later metaphysical debates. He began producing commentaries on Scripture and on Aristotle, clarifying difficult passages and testing philosophical claims against Christian doctrine. In the later 1250s and early 1260s he wrote Summa contra Gentiles, a systematic exposition of truths about God and creation, designed to explain and defend the faith through arguments accessible to trained readers.
His most ambitious work, the Summa Theologiae, was conceived as a pedagogical compendium for students. Organized into parts and questions, it follows the scholastic quaestio method: stating objections, presenting authoritative counterpoints, and delivering a reasoned determination. The Summa encompasses God, creation, human nature, ethics, law, Christ, and the sacraments. The celebrated Five Ways for demonstrating God's existence appear early in its pages. Though Aquinas did not complete the entire plan before his death, the Summa's structure, breadth, and clarity established a durable model for theological instruction and inquiry that deeply marked subsequent intellectual culture.
Beyond the Summae, Aquinas wrote biblical commentaries on the Gospels, Pauline letters, and Job, and compiled the Catena Aurea, a patristic anthology on the Gospels. His commentaries on Aristotle, covering works such as the Metaphysics, Nicomachean Ethics, and De anima, integrated philosophical insight with doctrinal fidelity. He also presided over and recorded academic disputations, producing Quaestiones disputatae such as De veritate. During his Paris appointments he intervened in controversies over the rights of mendicant orders and over interpretations of Aristotle. While some opposed aspects of his synthesis, many contemporaries acknowledged the learning, precision, and balance of his teaching.
Public recognition followed his teaching posts and commissions from church authorities, who solicited his judgments on doctrinal and institutional matters. Yet scrutiny accompanied acclaim. In 1270 and again in 1277, the bishop of Paris condemned theses associated with radical Aristotelianism; later readers debated the extent to which these censures touched Thomistic positions. Despite contested reception, Aquinas's writings circulated widely in Dominican studia and universities. Students copied his lectures, and his method shaped curricula. Schools of interpretation arose around his work, fostering long-term engagement that included both robust defense and searching critique of his philosophical and theological proposals.
Beliefs and Advocacy
Aquinas's central conviction was the unity of truth: reason and revelation, when rightly understood, cannot fundamentally conflict. He articulated a natural theology that argues from the created order to knowledge of God's existence and attributes, while maintaining that mysteries such as the Trinity depend on revelation. His metaphysics of act and potency, and of essence and existence, anchored a realist account of being and causality. In anthropology and epistemology he affirmed the mind's capacity for truth through abstraction, while emphasizing the necessity of grace for salvation. This harmony of faith and reason guided his public teaching and scholarly method.
In moral philosophy Aquinas formulated the classic account of natural law as the participation of rational creatures in the eternal law, directing human action toward the good. He analyzed virtues, habits, freedom, and conscience with systematic care, and distinguished eternal, natural, human, and divine law in ways that influenced later legal theory. His treatment of social and political life centered on the common good and justice, and included a careful account of just war. These doctrines shaped pastoral practice in confession and governance, providing a framework for civic reflection and ethical deliberation that extended beyond strictly ecclesial settings.
His ecclesial commitments are evident in sacramental theology and Christology, where he clarified doctrines of the Incarnation, grace, and the Eucharist. Aquinas offered a precise account of transubstantiation and the sacrificial character of the Mass within a broader theology of worship and virtue. At the request of church authorities he composed liturgical texts for the feast of Corpus Christi, fostering Eucharistic devotion through hymns and offices that endured in practice. In the university milieu he defended the mendicant vocation, arguing that vowed poverty and preaching served the Church's mission. His advocacy joined rigorous argument to pastoral concern.
Final Years & Legacy
In his final years Aquinas taught again in Naples and continued dictating sections of the Summa Theologiae along with other disputations. Late in 1273, after an intense experience during Mass reported by close associates, he largely ceased writing, describing his previous work in strikingly modest terms. Summoned to assist at the Second Council of Lyon, he fell ill en route and died at the Cistercian abbey of Fossanova in early 1274. His death prompted wide veneration. Investigations into his life and reported miracles led to canonization in the early fourteenth century, confirming the stature many had already granted him.
Posthumously, Aquinas's system became a cornerstone of Catholic theology. He was later named a Doctor of the Church and widely honored as the Doctor Angelicus. From the late sixteenth century, his works shaped seminary curricula, and a modern revival, encouraged by Pope Leo XIII's Aeterni Patris in the late nineteenth century, renewed philosophical engagement with Thomism. His influence extends into debates on ethics, natural law, just war, and metaphysics across confessional lines. Contemporary scholarship continues to interpret and critique his corpus, while Church documents frequently draw on his method, securing his place as a foundational voice in Western thought.
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TREATISE ON MAN (Questions [75]-102)


OF MAN WHO IS COMPOSED OF A SPIRITUAL AND A CORPOREAL SUBSTANCE: AND IN THE FIRST PLACE, CONCERNING WHAT BELONGS TO THE ESSENCE OF THE SOUL (SEVEN ARTICLES)

OF THE UNION OF BODY AND SOUL (EIGHT ARTICLES)

OF THOSE THINGS WHICH BELONG TO THE POWERS OF THE SOUL IN GENERAL (EIGHT ARTICLES)

OF THE SPECIFIC POWERS OF THE SOUL (FOUR ARTICLES)

OF THE INTELLECTUAL POWERS (THIRTEEN ARTICLES)

OF THE APPETITIVE POWERS IN GENERAL (TWO ARTICLES)

OF THE POWER OF SENSUALITY (THREE ARTICLES)

OF THE WILL (FIVE ARTICLES)
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OF THE MODE AND ORDER OF UNDERSTANDING (EIGHT ARTICLES)

WHAT OUR INTELLECT KNOWS IN MATERIAL THINGS (FOUR ARTICLES)

HOW THE INTELLECTUAL SOUL KNOWS ITSELF AND ALL WITHIN ITSELF (FOUR ARTICLES)

HOW THE HUMAN SOUL KNOWS WHAT IS ABOVE ITSELF (THREE ARTICLES)

OF THE KNOWLEDGE OF THE SEPARATED SOUL (EIGHT ARTICLES)

OF THE FIRST PRODUCTION OF MAN'S SOUL (FOUR ARTICLES)
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THE ACTION OF THE ANGELS ON MAN (FOUR ARTICLES)

THE MISSION OF THE ANGELS (FOUR ARTICLES)

OF THE GUARDIANSHIP OF THE GOOD ANGELS (EIGHT ARTICLES)

OF THE ASSAULTS OF THE DEMONS (FIVE ARTICLES)

OF THE ACTION OF THE CORPOREAL CREATURE (SIX ARTICLES)

ON FATE (FOUR ARTICLES)

OF THINGS PERTAINING TO THE ACTION OF MAN (FOUR ARTICLES)

OF THE PRODUCTION OF MAN FROM MAN AS TO THE SOUL (THREE ARTICLES)

OF THE PROPAGATION OF MAN AS TO THE BODY (TWO ARTICLES)

FIRST PART OF THE SECOND PART (FS) (Questions [1]-114)


TREATISE ON THE LAST END (Questions [1]-5)


OF MAN'S LAST END (EIGHT ARTICLES)

OF THOSE THINGS IN WHICH MAN'S HAPPINESS CONSISTS (EIGHT ARTICLES)

WHAT IS HAPPINESS (EIGHT ARTICLES)

OF THOSE THINGS THAT ARE REQUIRED FOR HAPPINESS (EIGHT ARTICLES)

OF THE ATTAINMENT OF HAPPINESS (EIGHT ARTICLES)

TREATISE ON HUMAN ACTS: ACTS PECULIAR TO MAN (Questions [6]-21)


OF THE VOLUNTARY AND THE INVOLUNTARY (EIGHT ARTICLES)

OF THE CIRCUMSTANCES OF HUMAN ACTS (FOUR ARTICLES)

OF THE WILL, IN REGARD TO WHAT IT WILLS (THREE ARTICLES)

OF THAT WHICH MOVES THE WILL (SIX ARTICLES)

OF THE MANNER IN WHICH THE WILL IS MOVED (FOUR ARTICLES)

OF ENJOYMENT [*Or, Fruition], WHICH IS AN ACT OF THE WILL (FOUR ARTICLES)

OF INTENTION (FIVE ARTICLES)

OF CHOICE, WHICH IS AN ACT OF THE WILL WITH REGARD TO THE MEANS (SIX ARTICLES)

OF COUNSEL, WHICH PRECEDES CHOICE (SIX ARTICLES)

OF CONSENT, WHICH IS AN ACT OF THE WILL IN REGARD TO THE MEANS (FOUR ARTICLES)

OF USE, WHICH IS AN ACT OF THE WILL IN REGARD TO THE MEANS (FOUR ARTICLES)

OF THE ACTS COMMANDED BY THE WILL (NINE ARTICLES)

OF THE GOOD AND EVIL OF HUMAN ACTS, IN GENERAL (ELEVEN ARTICLES)

OF THE GOODNESS AND MALICE OF THE INTERIOR ACT OF THE WILL (TEN ARTICLES)

OF GOODNESS AND MALICE IN EXTERNAL HUMAN AFFAIRS (SIX ARTICLES)

OF THE CONSEQUENCES OF HUMAN ACTIONS BY REASON OF THEIR GOODNESS AND MALICE (FOUR ARTICLES)

TREATISE ON THE PASSIONS (Questions [22]-48)


OF THE SUBJECT OF THE SOUL'S PASSIONS (THREE ARTICLES)

HOW THE PASSIONS DIFFER FROM ONE ANOTHER (FOUR ARTICLES)

OF GOOD AND EVIL IN THE PASSIONS OF THE SOUL (FOUR ARTICLES)

OF THE ORDER OF THE PASSIONS TO ONE ANOTHER (FOUR ARTICLES)

OF THE PASSIONS OF THE SOUL IN PARTICULAR: AND FIRST, OF LOVE (FOUR ARTICLES)

OF THE CAUSE OF LOVE (FOUR ARTICLES)

OF THE EFFECTS OF LOVE (SIX ARTICLES)

OF HATRED (SIX ARTICLES)

OF CONCUPISCENCE (FOUR ARTICLES)

OF DELIGHT CONSIDERED IN ITSELF [*Or, Pleasure] (EIGHT ARTICLES)

OF THE CAUSE OF PLEASURE (EIGHT ARTICLES)

OF THE EFFECTS OF PLEASURE (FOUR ARTICLES)

OF THE GOODNESS AND MALICE OF PLEASURES (FOUR ARTICLES)

OF PAIN OR SORROW, IN ITSELF (EIGHT ARTICLES)

OF THE CAUSES OF SORROW OR PAIN (FOUR ARTICLES)

OF THE EFFECTS OF PAIN OR SORROW (FOUR ARTICLES)

OF THE REMEDIES OF SORROW OR PAIN (FIVE ARTICLES)

OF THE GOODNESS AND MALICE OF SORROW OR PAIN (FOUR ARTICLES)

OF THE IRASCIBLE PASSIONS, AND FIRST, OF HOPE AND DESPAIR (EIGHT ARTICLES)

OF FEAR, IN ITSELF (FOUR ARTICLES)

OF THE OBJECT OF FEAR (SIX ARTICLES)

OF THE CAUSE OF FEAR (TWO ARTICLES)

OF THE EFFECTS OF FEAR (FOUR ARTICLES)

OF DARING (FOUR ARTICLES)

OF ANGER, IN ITSELF (EIGHT ARTICLES)

OF THE CAUSE THAT PROVOKES ANGER, AND OF THE REMEDIES OF ANGER (FOUR ARTICLES) [*There is no further mention of these remedies in the text, except in Article [4].]

OF THE EFFECTS OF ANGER (FOUR ARTICLES)

TREATISE ON HABITS (Questions [49]-54)


OF HABITS IN GENERAL, AS TO THEIR SUBSTANCE (FOUR ARTICLES)

OF THE SUBJECT OF HABITS (SIX ARTICLES)

OF THE CAUSE OF HABITS, AS TO THEIR FORMATION (FOUR ARTICLES)

OF THE INCREASE OF HABITS (THREE ARTICLES)

HOW HABITS ARE CORRUPTED OR DIMINISHED (THREE ARTICLES)

OF THE DISTINCTION OF HABITS (FOUR ARTICLES)

TREATISE ON HABITS IN PARTICULAR (Questions [55]-89) GOOD HABITS, i.e. VIRTUES (Questions [55]-70)


OF THE VIRTUES, AS TO THEIR ESSENCE (FOUR ARTICLES)

OF THE SUBJECT OF VIRTUE (SIX ARTICLES)

OF THE INTELLECTUAL VIRTUES (SIX ARTICLES)

OF THE DIFFERENCE BETWEEN MORAL AND INTELLECTUAL VIRTUES (FIVE ARTICLES)

OF MORAL VIRTUE IN RELATION TO THE PASSIONS (FIVE ARTICLES)

HOW THE MORAL VIRTUES DIFFER FROM ONE ANOTHER (FIVE ARTICLES)

OF THE CARDINAL VIRTUES (FIVE ARTICLES)

OF THE THEOLOGICAL VIRTUES (FOUR ARTICLES)

OF THE CAUSE OF VIRTUES (FOUR ARTICLES)

OF THE MEAN OF VIRTUE (FOUR ARTICLES)

OF THE CONNECTION OF VIRTUES (FIVE ARTICLES)

OF EQUALITY AMONG THE VIRTUES (SIX ARTICLES)

OF THE DURATION OF VIRTUES AFTER THIS LIFE (SIX ARTICLES)

OF THE GIFTS (EIGHT ARTICLES)

OF THE BEATITUDES (FOUR ARTICLES)

OF THE FRUITS OF THE HOLY GHOST (FOUR ARTICLES)

OF VICE AND SIN CONSIDERED IN THEMSELVES (SIX ARTICLES)

OF THE DISTINCTION OF SINS (NINE ARTICLES)

OF THE COMPARISON OF ONE SIN WITH ANOTHER (TEN ARTICLES)

OF THE SUBJECT OF SIN (TEN ARTICLES)

OF THE CAUSES OF SIN, IN GENERAL (FOUR ARTICLES)

OF THE CAUSES OF SIN, IN PARTICULAR (FOUR ARTICLES)

OF THE CAUSE OF SIN, ON THE PART OF THE SENSITIVE APPETITE (EIGHT ARTICLES)

OF THAT CAUSE OF SIN WHICH IS MALICE (FOUR ARTICLES)

OF THE EXTERNAL CAUSES OF SIN (FOUR ARTICLES)

OF THE CAUSE OF SIN, AS REGARDS THE DEVIL (FOUR ARTICLES)

OF THE CAUSE OF SIN, ON THE PART OF MAN (FIVE ARTICLES)

OF ORIGINAL SIN, AS TO ITS ESSENCE (FOUR ARTICLES)

OF THE SUBJECT OF ORIGINAL SIN (FOUR ARTICLES)

OF THE CAUSE OF SIN, IN RESPECT OF ONE SIN BEING THE CAUSE OF ANOTHER (FOUR ARTICLES)

OF THE EFFECTS OF SIN, AND, FIRST, OF THE CORRUPTION OF THE GOOD OF NATURE (SIX ARTICLES)

OF THE STAIN OF SIN (TWO ARTICLES)

OF THE DEBT OF PUNISHMENT (EIGHT ARTICLES)

OF VENIAL AND MORTAL SIN (SIX ARTICLES)

OF VENIAL SIN IN ITSELF (SIX ARTICLES)

TREATISE ON LAW (Questions 90-108)


OF THE ESSENCE OF LAW (FOUR ARTICLES)

OF THE VARIOUS KINDS OF LAW (SIX ARTICLES)

OF THE EFFECTS OF LAW (TWO ARTICLES)

OF THE ETERNAL LAW (SIX ARTICLES)

OF THE NATURAL LAW (SIX ARTICLES)

OF HUMAN LAW (FOUR ARTICLES)

OF THE POWER OF HUMAN LAW (SIX ARTICLES)

OF CHANGE IN LAWS (FOUR ARTICLES)

OF THE OLD LAW (SIX ARTICLES)

OF THE PRECEPTS OF THE OLD LAW (SIX ARTICLES)

OF THE MORAL PRECEPTS OF THE OLD LAW (TWELVE ARTICLES)

OF THE CEREMONIAL PRECEPTS IN THEMSELVES (FOUR ARTICLES)

OF THE CAUSES OF THE CEREMONIAL PRECEPTS (SIX ARTICLES)

OF THE DURATION OF THE CEREMONIAL PRECEPTS (FOUR ARTICLES)

OF THE JUDICIAL PRECEPTS (FOUR ARTICLES)

OF THE REASON FOR THE JUDICIAL PRECEPTS (FOUR ARTICLES)

OF THE LAW OF THE GOSPEL, CALLED THE NEW LAW, CONSIDERED IN ITSELF (FOUR ARTICLES)

OF THE NEW LAW AS COMPARED WITH THE OLD (FOUR ARTICLES)

OF THOSE THINGS THAT ARE CONTAINED IN THE NEW LAW (FOUR ARTICLES)

TREATISE ON GRACE (Questions [109]-114)


OF THE NECESSITY OF GRACE (TEN ARTICLES)

OF THE GRACE OF GOD AS REGARDS ITS ESSENCE (FOUR ARTICLES)

OF THE DIVISION OF GRACE (FIVE ARTICLES)

OF THE CAUSE OF GRACE (FIVE ARTICLES)

OF THE EFFECTS OF GRACE (TEN ARTICLES)

OF MERIT (TEN ARTICLES)

SECOND PART OF THE SECOND PART (SS) (Questions [1]-189)


TREATISE ON THE THEOLOGICAL VIRTUES (Questions [1]-46)


OF FAITH (TEN ARTICLES)

OF THE ACT OF FAITH (TEN ARTICLES)

OF THE OUTWARD ACT OF FAITH (TWO ARTICLES)

OF THE VIRTUE ITSELF OF FAITH (EIGHT ARTICLES)

OF THOSE WHO HAVE FAITH (FOUR ARTICLES)

OF THE CAUSE OF FAITH (TWO ARTICLES)

OF THE EFFECTS OF FAITH (TWO ARTICLES)

OF THE GIFT OF UNDERSTANDING (EIGHT ARTICLES)

OF THE GIFT OF KNOWLEDGE (FOUR ARTICLES)

OF UNBELIEF IN GENERAL (TWELVE ARTICLES)

OF HERESY (FOUR ARTICLES)

OF APOSTASY (TWO ARTICLES)

OF THE SIN OF BLASPHEMY, IN GENERAL (FOUR ARTICLES)

OF BLASPHEMY AGAINST THE HOLY GHOST (FOUR ARTICLES)

OF THE VICES OPPOSED TO KNOWLEDGE AND UNDERSTANDING (THREE ARTICLES)

OF THE PRECEPTS OF FAITH, KNOWLEDGE AND UNDERSTANDING (TWO ARTICLES)

OF HOPE, CONSIDERED IN ITSELF (EIGHT ARTICLES)

OF THE SUBJECT OF HOPE (FOUR ARTICLES)

OF THE GIFT OF FEAR (TWELVE ARTICLES)

OF DESPAIR (FOUR ARTICLES)

OF PRESUMPTION (FOUR ARTICLES)

OF CHARITY, CONSIDERED IN ITSELF (EIGHT ARTICLES)

OF THE SUBJECT OF CHARITY (TWELVE ARTICLES)

OF THE OBJECT OF CHARITY (TWELVE ARTICLES)

OF THE ORDER OF CHARITY (THIRTEEN ARTICLES)

OF THE PRINCIPLE ACT OF CHARITY, WHICH IS TO LOVE (EIGHT ARTICLES)

OF JOY (FOUR ARTICLES)

OF PEACE (FOUR ARTICLES)

OF MERCY (FOUR ARTICLES) [*The one Latin word "misericordia" signifies either pity or mercy. The distinction between these two is that pity may stand either for the act or for the virtue, whereas mercy stands only for the virtue.]

OF BENEFICENCE (FOUR ARTICLES)

OF ALMSDEEDS (TEN ARTICLES)

OF FRATERNAL CORRECTION (EIGHT ARTICLES)

OF HATRED (SIX ARTICLES)

OF SLOTH (FOUR ARTICLES)

OF ENVY (FOUR ARTICLES)

OF DISCORD, WHICH IS CONTRARY TO PEACE (TWO ARTICLES)

OF CONTENTION (TWO ARTICLES)

OF SCHISM (FOUR ARTICLES)

OF WAR (FOUR ARTICLES)

OF STRIFE (TWO ARTICLES) [*Strife here denotes fighting between individuals]

OF SEDITION (TWO ARTICLES)

OF SCANDAL (EIGHT ARTICLES)

OF THE PRECEPTS OF CHARITY (EIGHT ARTICLES)

OF THE GIFT OF WISDOM (SIX ARTICLES)

OF FOLLY WHICH IS OPPOSED TO WISDOM (THREE ARTICLES)

TREATISE ON THE CARDINAL VIRTUES (Questions [47]-170)


OF PRUDENCE, CONSIDERED IN ITSELF (SIXTEEN ARTICLES)

OF THE PARTS OF PRUDENCE (ONE ARTICLE)

OF EACH QUASI-INTEGRAL PART OF PRUDENCE (EIGHT ARTICLES)

OF THE SUBJECTIVE PARTS OF PRUDENCE (FOUR ARTICLES)

OF THE VIRTUES WHICH ARE CONNECTED WITH PRUDENCE (FOUR ARTICLES)

OF THE GIFT OF COUNSEL (FOUR ARTICLES)

OF IMPRUDENCE (SIX ARTICLES)

OF NEGLIGENCE (THREE ARTICLES)

OF VICES OPPOSED TO PRUDENCE BY WAY OF RESEMBLANCE (EIGHT ARTICLES)

OF THE PRECEPTS RELATING TO PRUDENCE (TWO ARTICLES)

OF RIGHT (FOUR ARTICLES)

OF JUSTICE (TWELVE ARTICLES)

OF INJUSTICE (FOUR ARTICLES)

OF JUDGMENT (SIX ARTICLES)

OF THE PARTS OF JUSTICE (FOUR ARTICLES)

OF RESTITUTION (EIGHT ARTICLES)

OF RESPECT OF PERSONS (FOUR ARTICLES)

OF MURDER (EIGHT ARTICLES)

OF OTHER INJURIES COMMITTED ON THE PERSON (FOUR ARTICLES)

OF THEFT AND ROBBERY (NINE ARTICLES)

OF THE INJUSTICE OF A JUDGE, IN JUDGING (FOUR ARTICLES)

OF MATTERS CONCERNING UNJUST ACCUSATION (FOUR ARTICLES)

OF SINS COMMITTED AGAINST JUSTICE ON THE PART OF THE DEFENDANT (FOUR ARTICLES)

OF INJUSTICE WITH REGARD TO THE PERSON OF THE WITNESS (FOUR ARTICLES)

OF INJUSTICE IN JUDGMENT ON THE PART OF COUNSEL (FOUR ARTICLES)

OF REVILING (FOUR ARTICLES)

OF BACKBITING [*Or detraction] (FOUR ARTICLES)

OF TALE-BEARING [*'Susurratio,' i.e. whispering] (TWO ARTICLES)

OF DERISION [*Or mockery] (TWO ARTICLES)

OF CURSING (FOUR ARTICLES)

OF CHEATING, WHICH IS COMMITTED IN BUYING AND SELLING (FOUR ARTICLES)

OF THE SIN OF USURY (FOUR ARTICLES)

OF THE PARTS OF JUSTICE (Questions [79]-81)

OF THE QUASI-INTEGRAL PARTS OF JUSTICE (FOUR ARTICLES)

OF THE POTENTIAL PARTS OF JUSTICE (ONE ARTICLE)

OF RELIGION (EIGHT ARTICLES)

OF DEVOTION (FOUR ARTICLES)

OF PRAYER (SEVENTEEN ARTICLES)

OF ADORATION (THREE ARTICLES)

OF SACRIFICE (FOUR ARTICLES)

OF OBLATIONS AND FIRST-FRUITS (FOUR ARTICLES)

OF TITHES (FOUR ARTICLES)

OF VOWS (TWELVE ARTICLES)

OF OATHS (TEN ARTICLES)

OF THE TAKING OF GOD'S NAME BY WAY OF ADJURATION (THREE ARTICLES)

OF TAKING THE DIVINE NAME FOR THE PURPOSE OF INVOKING IT BY MEANS OF PRAISE (TWO ARTICLES)

OF SUPERSTITION (TWO ARTICLES)

OF SUPERSTITION CONSISTING IN UNDUE WORSHIP OF THE TRUE GOD (TWO ARTICLES)

OF IDOLATRY (FOUR ARTICLES)

OF SUPERSTITION IN DIVINATIONS (EIGHT ARTICLES)

OF SUPERSTITION IN OBSERVANCES (FOUR ARTICLES)

OF THE TEMPTATION OF GOD (FOUR ARTICLES)

OF PERJURY (FOUR ARTICLES)

OF SACRILEGE (FOUR ARTICLES)

ON SIMONY (SIX ARTICLES)

OF PIETY (FOUR ARTICLES)

OF OBSERVANCE, CONSIDERED IN ITSELF, AND OF ITS PARTS (THREE ARTICLES)

OF DULIA (FOUR ARTICLES)

OF OBEDIENCE (SIX ARTICLES)

OF DISOBEDIENCE (TWO ARTICLES)

OF THANKFULNESS OR GRATITUDE (SIX ARTICLES)

OF INGRATITUDE (FOUR ARTICLES)

OF VENGEANCE (FOUR ARTICLES)

OF TRUTH (FOUR ARTICLES)

OF THE VICES OPPOSED TO TRUTH, AND FIRST OF LYING (FOUR ARTICLES)

OF DISSIMULATION AND HYPOCRISY (FOUR ARTICLES)

OF BOASTING (TWO ARTICLES)

IRONY* (TWO ARTICLES) [*Irony here must be given the signification of the Greek {eironia}, whence it is derived: dissimulation of one's own good points.]

OF THE FRIENDLINESS WHICH IS CALLED AFFABILITY (TWO ARTICLES)

OF FLATTERY (TWO ARTICLES)

OF QUARRELING (TWO ARTICLES)

OF LIBERALITY (SIX ARTICLES)

OF THE VICES OPPOSED TO LIBERALITY, AND IN THE FIRST PLACE, OF COVETOUSNESS (EIGHT ARTICLES)

OF PRODIGALITY (THREE ARTICLES)

OF "EPIKEIA" OR EQUITY (TWO ARTICLES)

OF PIETY (TWO ARTICLES)

OF THE PRECEPTS OF JUSTICE (SIX ARTICLES)

TREATISE ON FORTITUDE AND TEMPERANCE (Questions [123]-170)


OF FORTITUDE (TWELVE ARTICLES)

OF MARTYRDOM (FIVE ARTICLES)

OF FEAR* (FOUR ARTICLES) [*St. Thomas calls this vice indifferently 'fear' or 'timidity.' The translation requires one to adhere to these terms on account of the connection with the passion of fear. Otherwise 'cowardice' would be a better rendering.]

OF FEARLESSNESS (TWO ARTICLES)

OF DARING [*Excessive daring or foolhardiness] (TWO ARTICLES)

OF THE PARTS OF FORTITUDE (ONE ARTICLE)

OF MAGNANIMITY* (EIGHT ARTICLES) [*Not in the ordinary restricted sense but as explained by the author]

OF PRESUMPTION (TWO ARTICLES)

OF AMBITION (TWO ARTICLES)

OF VAINGLORY (FIVE ARTICLES)

OF PUSILLANIMITY (TWO ARTICLES)

OF MAGNIFICENCE (FOUR ARTICLES)

OF MEANNESS* (TWO ARTICLES) [*"Parvificentia," or doing mean things, just as "magnificentia" is doing great things.]

OF PATIENCE (FIVE ARTICLES)

OF PERSEVERANCE (FOUR ARTICLES)

OF THE VICES OPPOSED TO PERSEVERANCE (TWO ARTICLES)

OF THE GIFT OF FORTITUDE (TWO ARTICLES)

OF THE PRECEPTS OF FORTITUDE (TWO ARTICLES)

OF TEMPERANCE (EIGHT ARTICLES)

OF THE VICES OPPOSED TO TEMPERANCE (FOUR ARTICLES)

OF THE PARTS OF TEMPERANCE, IN GENERAL (ONE ARTICLE)

OF SHAMEFACEDNESS (FOUR ARTICLES)

OF HONESTY* (FOUR ARTICLES) [*Honesty must be taken here in its broad sense as synonymous with moral goodness, from the point of view of decorum.]

OF ABSTINENCE (TWO ARTICLES)

OF FASTING (EIGHT ARTICLES)

OF GLUTTONY (SIX ARTICLES)

OF SOBRIETY (FOUR ARTICLES)

OF DRUNKENNESS (FOUR ARTICLES)

OF CHASTITY (FOUR ARTICLES)

OF VIRGINITY (FIVE ARTICLES)

OF LUST (FIVE ARTICLES)

OF THE PARTS OF LUST (TWELVE ARTICLES)

OF CONTINENCE (FOUR ARTICLES)

OF INCONTINENCE (FOUR ARTICLES)

OF CLEMENCY AND MEEKNESS (FOUR ARTICLES)

OF ANGER (EIGHT ARTICLES)

OF CRUELTY (TWO ARTICLES)

OF MODESTY (TWO ARTICLES)

OF HUMILITY (SIX ARTICLES)

OF PRIDE (EIGHT ARTICLES)

OF THE FIRST MAN'S SIN (FOUR ARTICLES)

OF THE PUNISHMENTS OF THE FIRST MAN'S SIN (TWO ARTICLES)

OF OUR FIRST PARENTS' TEMPTATION (TWO ARTICLES)

OF STUDIOUSNESS (TWO ARTICLES)

OF CURIOSITY (TWO ARTICLES)

OF MODESTY AS CONSISTING IN THE OUTWARD MOVEMENTS OF THE BODY (FOUR ARTICLES)

OF MODESTY IN THE OUTWARD APPAREL (TWO ARTICLES)

OF THE PRECEPTS OF TEMPERANCE (TWO ARTICLES)

TREATISE ON GRATUITOUS GRACES (Questions [171]-182)


OF PROPHECY (SIX ARTICLES)

OF THE CAUSE OF PROPHECY (SIX ARTICLES)

OF THE MANNER IN WHICH PROPHETIC KNOWLEDGE IS CONVEYED (FOUR ARTICLES)

OF THE DIVISION OF PROPHECY (SIX ARTICLES)

OF RAPTURE (SIX ARTICLES)

OF THE GRACE OF TONGUES (TWO ARTICLES)

OF THE GRATUITOUS GRACE CONSISTING IN WORDS (TWO ARTICLES)

OF THE GRACE OF MIRACLES (TWO ARTICLES)

OF THE DIVISION OF LIFE INTO ACTIVE AND CONTEMPLATIVE (TWO ARTICLES)

OF THE CONTEMPLATIVE LIFE (EIGHT ARTICLES)

OF THE ACTIVE LIFE (FOUR ARTICLES)

OF THE ACTIVE LIFE IN COMPARISON WITH THE CONTEMPLATIVE LIFE (FOUR ARTICLES)

TREATISE ON THE STATES OF LIFE (Questions [183]-189)


OF MAN'S VARIOUS DUTIES AND STATES IN GENERAL (FOUR ARTICLES)

OF THE STATE OF PERFECTION IN GENERAL (EIGHT ARTICLES)

OF THINGS PERTAINING TO THE EPISCOPAL STATE (EIGHT ARTICLES)

OF THOSE THINGS IN WHICH THE RELIGIOUS STATE PROPERLY CONSISTS (TEN ARTICLES)

OF THOSE THINGS THAT ARE COMPETENT TO RELIGIOUS (SIX ARTICLES)

OF THE DIFFERENT KINDS OF RELIGIOUS LIFE (EIGHT ARTICLES)

OF THE ENTRANCE INTO RELIGIOUS LIFE (TEN ARTICLES)

TREATISE ON THE INCARNATION (Questions [1]-59)


OF THE FITNESS OF THE INCARNATION (SIX ARTICLES)

OF THE MODE OF UNION OF THE WORD INCARNATE (TWELVE ARTICLES)

OF THE MODE OF UNION ON THE PART OF THE PERSON ASSUMING (EIGHT ARTICLES)

OF THE MODE OF UNION ON THE PART OF THE HUMAN NATURE (SIX ARTICLES)

OF THE PARTS OF HUMAN NATURE WHICH WERE ASSUMED (FOUR ARTICLES)

OF THE ORDER OF ASSUMPTION (SIX ARTICLES)

OF THE GRACE OF CHRIST AS AN INDIVIDUAL MAN (THIRTEEN ARTICLES)

OF THE GRACE OF CHRIST, AS HE IS THE HEAD OF THE CHURCH (EIGHT ARTICLES)

OF CHRIST'S KNOWLEDGE IN GENERAL (FOUR ARTICLES)

OF THE BEATIFIC KNOWLEDGE OF CHRIST'S SOUL (FOUR ARTICLES)

OF THE KNOWLEDGE IMPRINTED OR INFUSED IN THE SOUL OF CHRIST (SIX ARTICLES)

OF THE ACQUIRED OR EMPIRIC KNOWLEDGE OF CHRIST'S SOUL (FOUR ARTICLES)

OF THE POWER OF CHRIST'S SOUL (FOUR ARTICLES)

OF THE DEFECTS OF BODY ASSUMED BY THE SON OF GOD (FOUR ARTICLES)

OF THE DEFECTS OF SOUL ASSUMED BY CHRIST (TEN ARTICLES)

OF THOSE THINGS WHICH ARE APPLICABLE TO CHRIST IN HIS BEING AND BECOMING (TWELVE ARTICLES)

OF CHRIST'S UNITY OF BEING (TWO ARTICLES)

OF CHRIST'S UNITY OF WILL (SIX ARTICLES)

OF THE UNITY OF CHRIST'S OPERATION (FOUR ARTICLES)

OF CHRIST'S SUBJECTION TO THE FATHER (TWO ARTICLES)

OF CHRIST'S PRAYER (FOUR ARTICLES)

OF THE PRIESTHOOD OF CHRIST (SIX ARTICLES)

OF ADOPTION AS BEFITTING TO CHRIST (FOUR ARTICLES)

OF THE PREDESTINATION OF CHRIST (FOUR ARTICLES)

OF THE ADORATION OF CHRIST (SIX ARTICLES)

OF CHRIST AS CALLED THE MEDIATOR OF GOD AND MAN (TWO ARTICLES)

OF THE VIRGINITY OF THE MOTHER OF GOD (FOUR ARTICLES)

OF THE ESPOUSALS OF THE MOTHER OF GOD (TWO ARTICLES)

OF THE ANNUNCIATION OF THE BLESSED VIRGIN (FOUR ARTICLES)

OF THE MATTER FROM WHICH THE SAVIOUR'S BODY WAS CONCEIVED (EIGHT ARTICLES)

OF THE ACTIVE PRINCIPLE IN CHRIST'S CONCEPTION (FOUR ARTICLES)

OF THE MODE AND ORDER OF CHRIST'S CONCEPTION (FOUR ARTICLES)

OF THE PERFECTION OF THE CHILD CONCEIVED (FOUR ARTICLES)

OF CHRIST'S NATIVITY (EIGHT ARTICLES)

OF THE MANIFESTATION OF THE NEWLY BORN CHRIST (EIGHT ARTICLES)

OF CHRIST'S CIRCUMCISION, AND OF THE OTHER LEGAL OBSERVANCES ACCOMPLISHED IN REGARD TO THE CHILD CHRIST (FOUR ARTICLES)

OF THE BAPTISM OF JOHN (SIX ARTICLES)

OF THE BAPTIZING OF CHRIST (EIGHT ARTICLES)

OF CHRIST'S MANNER OF LIFE (FOUR ARTICLES)

OF CHRIST'S TEMPTATION (FOUR ARTICLES)

OF CHRIST'S DOCTRINE (FOUR ARTICLES)

OF THE MIRACLES WORKED BY CHRIST, IN GENERAL (FOUR ARTICLES)

OF (CHRIST'S) MIRACLES CONSIDERED SPECIFICALLY (FOUR ARTICLES)

OF CHRIST'S TRANSFIGURATION (FOUR ARTICLES)

THE PASSION OF CHRIST (TWELVE ARTICLES)

OF THE EFFICIENT CAUSE OF CHRIST'S PASSION (SIX ARTICLES)

OF THE EFFICIENCY OF CHRIST'S PASSION (SIX ARTICLES)

OF THE EFFECTS OF CHRIST'S PASSION (SIX ARTICLES)

OF THE DEATH OF CHRIST (SIX ARTICLES)

OF CHRIST'S BURIAL (FOUR ARTICLES)

OF CHRIST'S DESCENT INTO HELL (EIGHT ARTICLES)

OF CHRIST'S RESURRECTION (FOUR ARTICLES)

OF THE QUALITY OF CHRIST RISING AGAIN (FOUR ARTICLES)

OF THE MANIFESTATION OF THE RESURRECTION (SIX ARTICLES)

OF THE CAUSALITY OF CHRIST'S RESURRECTION (TWO ARTICLES)

OF THE ASCENSION OF CHRIST (SIX ARTICLES)

OF CHRIST'S SITTING AT THE RIGHT HAND OF THE FATHER (FOUR ARTICLES)

OF CHRIST'S JUDICIARY POWER (SIX ARTICLES)

TREATISE ON THE SACRAMENTS (Questions [60]-90)


WHAT IS A SACRAMENT? (EIGHT ARTICLES)

OF THE NECESSITY OF THE SACRAMENTS (FOUR ARTICLES)

OF THE SACRAMENTS' PRINCIPAL EFFECT, WHICH IS GRACE (SIX ARTICLES)

OF THE OTHER EFFECT OF THE SACRAMENTS, WHICH IS A CHARACTER (SIX ARTICLES)

OF THE CAUSES OF THE SACRAMENTS (TEN ARTICLES)

OF THE NUMBER OF THE SACRAMENTS (FOUR ARTICLES)

OF THE SACRAMENT OF BAPTISM (TWELVE ARTICLES)

OF THE MINISTERS BY WHOM THE SACRAMENT OF BAPTISM IS CONFERRED (EIGHT ARTICLES)

OF THOSE WHO RECEIVE BAPTISM (TWELVE ARTICLES)

OF THE EFFECTS OF BAPTISM (TEN ARTICLES)

OF CIRCUMCISION (FOUR ARTICLES)

OF THE PREPARATIONS THAT ACCOMPANY BAPTISM (FOUR ARTICLES)

OF THE SACRAMENT OF CONFIRMATION (TWELVE ARTICLES)

OF THE SACRAMENT OF THE EUCHARIST (SIX ARTICLES)

OF THE MATTER OF THIS SACRAMENT (EIGHT ARTICLES)

OF THE CHANGE OF BREAD AND WINE INTO THE BODY AND BLOOD OF CHRIST (EIGHT ARTICLES)

OF THE WAY IN WHICH CHRIST IS IN THIS SACRAMENT (EIGHT ARTICLES)

OF THE ACCIDENTS WHICH REMAIN IN THIS SACRAMENT (EIGHT ARTICLES)

OF THE FORM OF THIS SACRAMENT (SIX ARTICLES)

OF THE EFFECTS OF THIS SACRAMENT (EIGHT ARTICLES)

OF THE USE OR RECEIVING OF THIS SACRAMENT IN GENERAL (TWELVE ARTICLES)

OF THE USE WHICH CHRIST MADE OF THIS SACRAMENT AT ITS INSTITUTION (FOUR ARTICLES)

OF THE MINISTER OF THIS SACRAMENT (TEN ARTICLES)

OF THE RITE OF THIS SACRAMENT (SIX ARTICLES)

OF THE SACRAMENT OF PENANCE (TEN ARTICLES)

OF PENANCE AS A VIRTUE (SIX ARTICLES)

OF THE EFFECT OF PENANCE, AS REGARDS THE PARDON OF MORTAL SIN (SIX ARTICLES)

OF THE REMISSION OF VENIAL SIN (FOUR ARTICLES)

OF THE RETURN OF SINS WHICH HAVE BEEN TAKEN AWAY BY PENANCE (FOUR ARTICLES)

OF THE RECOVERY OF VIRTUE BY MEANS OF PENANCE (SIX ARTICLES)

OF THE PARTS OF PENANCE, IN GENERAL (FOUR ARTICLES)

SUPPLEMENT (XP): TO THE THIRD PART OF THE SUMMA THEOLOGICA OF ST. THOMAS AQUINAS GATHERED FROM HIS COMMENTARY ON BOOK IV OF THE SENTENCES (Questions [1]-99)


OF THE PARTS OF PENANCE, IN PARTICULAR, AND FIRST OF CONTRITION (THREE ARTICLES)

OF THE OBJECT OF CONTRITION (SIX ARTICLES)

OF THE DEGREE OF CONTRITION (THREE ARTICLES)

OF THE TIME FOR CONTRITION (THREE ARTICLES)

OF THE EFFECT OF CONTRITION (THREE ARTICLES)

OF CONFESSION, AS REGARDS ITS NECESSITY (SIX ARTICLES)

OF THE NATURE OF CONFESSION (THREE ARTICLES)

OF THE MINISTER OF CONFESSION (SEVEN ARTICLES)

OF THE QUALITY OF CONFESSION (FOUR ARTICLES)

OF THE EFFECT OF CONFESSION (FIVE ARTICLES)

OF THE SEAL OF CONFESSION (FIVE ARTICLES)

OF SATISFACTION, AS TO ITS NATURE (THREE ARTICLES)

OF THE POSSIBILITY OF SATISFACTION (TWO ARTICLES)

OF THE QUALITY OF SATISFACTION (FIVE ARTICLES)

OF THE MEANS OF MAKING SATISFACTION (THREE ARTICLES)

OF THOSE WHO RECEIVE THE SACRAMENT OF PENANCE (THREE ARTICLES)

OF THE POWER OF THE KEYS (THREE ARTICLES)

OF THE EFFECT OF THE KEYS (FOUR ARTICLES)

OF THE MINISTERS OF THE KEYS (SIX ARTICLES)

OF THOSE ON WHOM THE POWER OF THE KEYS CAN BE EXERCISED (THREE ARTICLES)

OF THE DEFINITION, CONGRUITY AND CAUSE OF EXCOMMUNICATION (FOUR ARTICLES)

OF THOSE WHO CAN EXCOMMUNICATE OR BE EXCOMMUNICATED (SIX ARTICLES)

OF COMMUNICATION WITH EXCOMMUNICATED PERSONS (THREE ARTICLES)

OF ABSOLUTION FROM EXCOMMUNICATION (THREE ARTICLES)

OF INDULGENCES (THREE ARTICLES)

OF THOSE WHO CAN GRANT INDULGENCES (FOUR ARTICLES)

OF THOSE WHOM INDULGENCES AVAIL (FOUR ARTICLES)

OF THE SOLEMN RITE OF PENANCE (THREE ARTICLES)

OF EXTREME UNCTION, AS REGARDS ITS ESSENCE AND INSTITUTION (NINE ARTICLES)

OF THE EFFECT OF THIS SACRAMENT (THREE ARTICLES)

OF THE MINISTER OF THIS SACRAMENT (THREE ARTICLES)

ON WHOM SHOULD THIS SACRAMENT BE CONFERRED AND ON WHAT PART OF THE BODY? (SEVEN ARTICLES)

OF THE REPETITION OF THIS SACRAMENT (TWO ARTICLES)

OF THE SACRAMENT OF ORDER AS TO ITS ESSENCE AND ITS PARTS (FIVE ARTICLES)

OF THE EFFECT OF THIS SACRAMENT (FIVE ARTICLES)

OF THE QUALITIES REQUIRED OF THOSE WHO RECEIVE THIS SACRAMENT (FIVE ARTICLES)

OF THE DISTINCTION OF ORDERS, OF THEIR ACTS, AND THE IMPRINTING OF THE CHARACTER (FIVE ARTICLES)

OF THOSE WHO CONFER THIS SACRAMENT (TWO ARTICLES)

OF THE IMPEDIMENTS TO THIS SACRAMENT (SIX ARTICLES)

OF THE THINGS ANNEXED TO THE SACRAMENT OF ORDER (SEVEN ARTICLES)

OF THE SACRAMENT OF MATRIMONY AS DIRECTED TO AN OFFICE OF NATURE (FOUR ARTICLES)

OF MATRIMONY AS A SACRAMENT (FOUR ARTICLES)

OF MATRIMONY WITH REGARD TO THE BETROTHAL (THREE ARTICLES)

OF THE DEFINITION OF MATRIMONY (THREE ARTICLES)

OF THE MARRIAGE CONSENT CONSIDERED IN ITSELF (FIVE ARTICLES)

OF THE CONSENT TO WHICH AN OATH OR CARNAL INTERCOURSE IS APPENDED (TWO ARTICLES)

OF COMPULSORY AND CONDITIONAL CONSENT (SIX ARTICLES)

OF THE OBJECT OF THE CONSENT (TWO ARTICLES)

OF THE MARRIAGE GOODS* (SIX ARTICLES) [*"Bona matrimonii," variously rendered marriage goods, marriage blessings, and advantages of marriage.]

OF THE IMPEDIMENTS OF MARRIAGE, IN GENERAL (ONE ARTICLE)

OF THE IMPEDIMENT OF ERROR (TWO ARTICLES)

OF THE IMPEDIMENT OF THE CONDITION OF SLAVERY (FOUR ARTICLES)

OF THE IMPEDIMENT OF VOWS AND ORDERS (FOUR ARTICLES)

OF THE IMPEDIMENT OF CONSANGUINITY (FOUR ARTICLES)

OF THE IMPEDIMENT OF AFFINITY (ELEVEN ARTICLES)

OF THE IMPEDIMENT OF SPIRITUAL RELATIONSHIP (FIVE ARTICLES)

OF LEGAL RELATIONSHIP, WHICH IS BY ADOPTION (THREE ARTICLES)

OF THE IMPEDIMENTS OF IMPOTENCE, SPELL, FRENZY OR MADNESS, INCEST AND DEFECTIVE AGE (FIVE ARTICLES)

OF DISPARITY OF WORSHIP AS AN IMPEDIMENT TO MARRIAGE (SIX ARTICLES)

OF WIFE-MURDER (TWO ARTICLES)

OF THE IMPEDIMENT TO MARRIAGE, ARISING FROM A SOLEMN VOW (THREE ARTICLES)

OF THE IMPEDIMENT THAT SUPERVENES TO MARRIAGE AFTER ITS CONSUMMATION, NAMELY FORNICATION (SIX ARTICLES)

OF SECOND MARRIAGES (TWO ARTICLES)

OF THE THINGS ANNEXED TO MARRIAGE, AND FIRST OF THE PAYMENT OF THE MARRIAGE DEBT (TEN ARTICLES)

OF PLURALITY OF WIVES (FIVE ARTICLES)

OF BIGAMY AND OF THE IRREGULARITY CONTRACTED THEREBY (FIVE ARTICLES)

OF THE BILL OF DIVORCE (SEVEN ARTICLES)

OF ILLEGITIMATE CHILDREN (THREE ARTICLES)

TREATISE ON THE RESURRECTION (Questions [69]-86)


OF MATTERS CONCERNING THE RESURRECTION, AND FIRST OF THE PLACE WHERE SOULS ARE AFTER DEATH (SEVEN ARTICLES)

OF THE QUALITY OF THE SOUL AFTER LEAVING THE BODY, AND OF THE PUNISHMENT INFLICTED ON IT BY MATERIAL FIRE (THREE ARTICLES)

OF THE SUFFRAGES FOR THE DEAD (FOURTEEN ARTICLES)

OF PRAYERS WITH REGARD TO THE SAINTS IN HEAVEN (THREE ARTICLES)

OF THE SIGNS THAT WILL PRECEDE THE JUDGMENT (THREE ARTICLES)

OF THE FIRE OF THE FINAL CONFLAGRATION (NINE ARTICLES)

OF THE RESURRECTION (THREE ARTICLES)

OF THE CAUSE OF THE RESURRECTION (THREE ARTICLES)

OF THE TIME AND MANNER OF THE RESURRECTION (FOUR ARTICLES)

OF THE TERM "WHEREFROM" OF THE RESURRECTION (THREE ARTICLES)

OF THE CONDITIONS OF THOSE WHO RISE AGAIN, AND FIRST OF THEIR IDENTITY (THREE ARTICLES)

OF THE INTEGRITY OF THE BODIES IN THE RESURRECTION (FIVE ARTICLES)

OF THE QUALITY OF THOSE WHO RISE AGAIN (FOUR ARTICLES)

OF THE IMPASSIBILITY OF THE BODIES OF THE BLESSED AFTER THEIR RESURRECTION (FOUR ARTICLES)

OF THE SUBTLETY OF THE BODIES OF THE BLESSED (SIX ARTICLES)

OF THE AGILITY OF THE BODIES OF THE BLESSED (THREE ARTICLES)

OF THE CLARITY OF THE BEATIFIED BODIES (THREE ARTICLES)

OF THE CONDITIONS UNDER WHICH THE BODIES OF THE DAMNED WILL RISE AGAIN (THREE ARTICLES)

TREATISE ON THE LAST THINGS (Questions [86]-99)


OF THE KNOWLEDGE WHICH, AFTER RISING AGAIN, MEN WILL HAVE AT THE JUDGMENT CONCERNING MERITS AND DEMERITS (THREE ARTICLES)

OF THE GENERAL JUDGMENT, AS TO THE TIME AND PLACE AT WHICH IT WILL BE (FOUR ARTICLES)

OF THOSE WHO WILL JUDGE AND OF THOSE WHO WILL BE JUDGED AT THE GENERAL JUDGMENT (EIGHT ARTICLES)

OF THE FORM OF THE JUDGE IN COMING TO THE JUDGMENT (THREE ARTICLES)

OF THE QUALITY OF THE WORLD AFTER THE JUDGMENT (FIVE ARTICLES)

OF THE VISION OF THE DIVINE ESSENCE IN REFERENCE TO THE BLESSED* (THREE ARTICLES) [*Cf. FP, Question [12]]

OF THE HAPPINESS OF THE SAINTS AND THEIR MANSIONS (THREE ARTICLES)

OF THE RELATIONS OF THE SAINTS TOWARDS THE DAMNED (THREE ARTICLES)

OF THE GIFTS* OF THE BLESSED (FIVE ARTICLES) [*The Latin 'dos' signifies a dowry.]

OF THE AUREOLES (THIRTEEN ARTICLES)

OF THE PUNISHMENT OF THE DAMNED (SEVEN ARTICLES)

OF THE WILL AND INTELLECT OF THE DAMNED (NINE ARTICLES)

OF GOD'S MERCY AND JUSTICE TOWARDS THE DAMNED (FIVE ARTICLES)
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OF THE QUALITY OF THOSE SOULS WHO DEPART THIS LIFE WITH ORIGINAL SIN ONLY (TWO ARTICLES)

OF THE QUALITY OF SOULS WHO EXPIATE ACTUAL SIN OR ITS PUNISHMENT IN PURGATORY (SIX ARTICLES)
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TREATISE ON SACRED DOCTRINE (Question [1])











THE NATURE AND EXTENT OF SACRED DOCTRINE (TEN ARTICLES)
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To place our purpose within proper limits, we first endeavor to investigate the nature and extent of this sacred doctrine[1]. Concerning this there are ten points of inquiry:





 (1) Whether it is necessary?

 (2) Whether it is a science?

 (3) Whether it is one or many?

 (4) Whether it is speculative or practical?

 (5) How it is compared with other sciences?

 (6) Whether it is the same as wisdom?

 (7) Whether God is its subject-matter?

 (8) Whether it is a matter of argument?

 (9) Whether it rightly employs metaphors and similes?

 (10) Whether the Sacred Scripture of this doctrine may be expounded in different senses?






Whether, besides philosophy, any further doctrine is required?






Objection 1: It seems that, besides philosophical science, we have no need of any further knowledge. For man should not seek to know what is above reason: "Seek not the things that are too high for thee" (Ecclus. 3:22). But whatever is not above reason is fully treated of in philosophical science. Therefore any other knowledge besides philosophical science is superfluous.

Objection 2: Further, knowledge can be concerned only with being, for nothing can be known, save what is true; and all that is, is true. But everything that is, is treated of in philosophical science---even God Himself; so that there is a part of philosophy called theology[3], or the divine science, as Aristotle has proved (Metaph. vi). Therefore, besides philosophical science, there is no need of any further knowledge.

On the contrary, It is written (2 Tim. 3:16): "All Scripture, inspired of God is profitable to teach, to reprove, to correct, to instruct in justice." Now Scripture, inspired of God, is no part of philosophical science, which has been built up by human reason. Therefore it is useful that besides philosophical science, there should be other knowledge, i.e. inspired of God.

I answer that, It was necessary for man's salvation that there should be a knowledge revealed by God besides philosophical science built up by human reason. Firstly, indeed, because man is directed to God, as to an end that surpasses the grasp of his reason: "The eye hath not seen, O God, besides Thee, what things Thou hast prepared for them that wait for Thee" (Is. 66:4). But the end must first be known by men who are to direct their thoughts and actions to the end. Hence it was necessary for the salvation of man that certain truths which exceed human reason should be made known to him by divine revelation. Even as regards those truths about God which human reason could have discovered, it was necessary that man should be taught by a divine revelation; because the truth about God such as reason could discover, would only be known by a few, and that after a long time, and with the admixture of many errors. Whereas man's whole salvation, which is in God, depends upon the knowledge of this truth. Therefore, in order that the salvation of men might be brought about more fitly and more surely, it was necessary that they should be taught divine truths by divine revelation. It was therefore necessary that besides philosophical science built up by reason, there should be a sacred science learned through revelation.

Reply to Objection 1: Although those things which are beyond man's knowledge may not be sought for by man through his reason, nevertheless, once they are revealed by God, they must be accepted by faith. Hence the sacred text continues, "For many things are shown to thee above the understanding of man" (Ecclus. 3:25). And in this, the sacred science consists.

Reply to Objection 2: Sciences are differentiated according to the various means through which knowledge is obtained. For the astronomer and the physicist both may prove the same conclusion: that the earth, for instance, is round: the astronomer by means of mathematics (i.e. abstracting from matter), but the physicist by means of matter itself. Hence there is no reason why those things which may be learned from philosophical science, so far as they can be known by natural reason, may not also be taught us by another science so far as they fall within revelation. Hence theology included in sacred doctrine differs in kind from that theology which is part of philosophy.








Whether sacred doctrine is a science?




Objection 1: It seems that sacred doctrine is not a science. For every science proceeds from self-evident principles. But sacred doctrine proceeds from articles of faith which are not self-evident, since their truth is not admitted by all: "For all men have not faith" (2 Thess. 3:2). Therefore sacred doctrine is not a science.

Objection 2: Further, no science deals with individual facts. But this sacred science treats of individual facts, such as the deeds of Abraham, Isaac and Jacob and such like. Therefore sacred doctrine is not a science.

On the contrary, Augustine says (De Trin. xiv, 1) "to this science alone belongs that whereby saving faith is begotten, nourished, protected and strengthened." But this can be said of no science except sacred doctrine. Therefore sacred doctrine is a science.

I answer that, Sacred doctrine is a science. We must bear in mind that there are two kinds of sciences. There are some which proceed from a principle known by the natural light of intelligence, such as arithmetic and geometry and the like. There are some which proceed from principles known by the light of a higher science: thus the science of perspective proceeds from principles established by geometry, and music from principles established by arithmetic. So it is that sacred doctrine is a science because it proceeds from principles established by the light of a higher science, namely, the science of God and the blessed. Hence, just as the musician accepts on authority the principles taught him by the mathematician, so sacred science is established on principles revealed by God.

Reply to Objection 1: The principles of any science are either in themselves self-evident, or reducible to the conclusions of a higher science; and such, as we have said, are the principles of sacred doctrine.

Reply to Objection 2: Individual facts are treated of in sacred doctrine, not because it is concerned with them principally, but they are introduced rather both as examples to be followed in our lives (as in moral sciences) and in order to establish the authority of those men through whom the divine revelation, on which this sacred scripture or doctrine is based, has come down to us.








Whether sacred doctrine is one science?




Objection 1: It seems that sacred doctrine is not one science; for according to the Philosopher[2] (Poster. i) "that science is one which treats only of one class of subjects." But the creator and the creature, both of whom are treated of in sacred doctrine, cannot be grouped together under one class of subjects. Therefore sacred doctrine is not one science.

Objection 2: Further, in sacred doctrine we treat of angels, corporeal creatures and human morality. But these belong to separate philosophical sciences. Therefore sacred doctrine cannot be one science.

On the contrary, Holy Scripture speaks of it as one science: "Wisdom gave him the knowledge [scientiam] of holy things" (Wis. 10:10).

I answer that, Sacred doctrine is one science. The unity of a faculty or habit is to be gauged by its object, not indeed, in its material aspect, but as regards the precise formality under which it is an object. For example, man, ass, stone agree in the one precise formality of being colored; and color is the formal object of sight. Therefore, because Sacred Scripture considers things precisely under the formality of being divinely revealed, whatever has been divinely revealed possesses the one precise formality of the object of this science; and therefore is included under sacred doctrine as under one science.

Reply to Objection 1: Sacred doctrine does not treat of God and creatures equally, but of God primarily, and of creatures only so far as they are referable to God as their beginning or end. Hence the unity of this science is not impaired.

Reply to Objection 2: Nothing prevents inferior faculties or habits from being differentiated by something which falls under a higher faculty or habit as well; because the higher faculty or habit regards the object in its more universal formality, as the object of the "common sense" is whatever affects the senses, including, therefore, whatever is visible or audible. Hence the "common sense," although one faculty, extends to all the objects of the five senses. Similarly, objects which are the subject-matter of different philosophical sciences can yet be treated of by this one single sacred science under one aspect precisely so far as they can be included in revelation. So that in this way, sacred doctrine bears, as it were, the stamp of the divine science which is one and simple, yet extends to everything.








Whether sacred doctrine is a practical science?




Objection 1: It seems that sacred doctrine is a practical science; for a practical science is that which ends in action according to the Philosopher (Metaph. ii). But sacred doctrine is ordained to action: "Be ye doers of the word, and not hearers only" (James 1:22). Therefore sacred doctrine is a practical science.

Objection 2: Further, sacred doctrine is divided into the Old and the New Law. But law implies a moral science which is a practical science. Therefore sacred doctrine is a practical science.

On the contrary, Every practical science is concerned with human operations; as moral science is concerned with human acts, and architecture with buildings. But sacred doctrine is chiefly concerned with God, whose handiwork is especially man. Therefore it is not a practical but a speculative science.

I answer that, Sacred doctrine, being one, extends to things which belong to different philosophical sciences because it considers in each the same formal aspect, namely, so far as they can be known through divine revelation. Hence, although among the philosophical sciences one is speculative and another practical, nevertheless sacred doctrine includes both; as God, by one and the same science, knows both Himself and His works. Still, it is speculative rather than practical because it is more concerned with divine things than with human acts; though it does treat even of these latter, inasmuch as man is ordained by them to the perfect knowledge of God in which consists eternal bliss. This is a sufficient answer to the Objections.








Whether sacred doctrine is nobler than other sciences?




Objection 1: It seems that sacred doctrine is not nobler than other sciences; for the nobility of a science depends on the certitude it establishes. But other sciences, the principles of which cannot be doubted, seem to be more certain than sacred doctrine; for its principles---namely, articles of faith---can be doubted. Therefore other sciences seem to be nobler.

Objection 2: Further, it is the sign of a lower science to depend upon a higher; as music depends on arithmetic. But sacred doctrine does in a sense depend upon philosophical sciences; for Jerome observes, in his Epistle to Magnus, that "the ancient doctors so enriched their books with the ideas and phrases of the philosophers, that thou knowest not what more to admire in them, their profane erudition or their scriptural learning." Therefore sacred doctrine is inferior to other sciences.

On the contrary, Other sciences are called the handmaidens of this one: "Wisdom sent her maids to invite to the tower" (Prov. 9:3).

I answer that, Since this science is partly speculative and partly practical, it transcends all others speculative and practical. Now one speculative science is said to be nobler than another, either by reason of its greater certitude, or by reason of the higher worth of its subject-matter. In both these respects this science surpasses other speculative sciences; in point of greater certitude, because other sciences derive their certitude from the natural light of human reason, which can err; whereas this derives its certitude from the light of divine knowledge, which cannot be misled: in point of the higher worth of its subject-matter because this science treats chiefly of those things which by their sublimity transcend human reason; while other sciences consider only those things which are within reason's grasp. Of the practical sciences, that one is nobler which is ordained to a further purpose, as political science is nobler than military science; for the good of the army is directed to the good of the State. But the purpose of this science, in so far as it is practical, is eternal bliss; to which as to an ultimate end the purposes of every practical science are directed. Hence it is clear that from every standpoint, it is nobler than other sciences.

Reply to Objection 1: It may well happen that what is in itself the more certain may seem to us the less certain on account of the weakness of our intelligence, "which is dazzled by the clearest objects of nature; as the owl is dazzled by the light of the sun" (Metaph. ii, lect. i). Hence the fact that some happen to doubt about articles of faith is not due to the uncertain nature of the truths, but to the weakness of human intelligence; yet the slenderest knowledge that may be obtained of the highest things is more desirable than the most certain knowledge obtained of lesser things, as is said in de Animalibus xi.

Reply to Objection 2: This science can in a sense depend upon the philosophical sciences, not as though it stood in need of them, but only in order to make its teaching clearer. For it accepts its principles not from other sciences, but immediately from God, by revelation. Therefore it does not depend upon other sciences as upon the higher, but makes use of them as of the lesser, and as handmaidens: even so the master sciences make use of the sciences that supply their materials, as political of military science. That it thus uses them is not due to its own defect or insufficiency, but to the defect of our intelligence, which is more easily led by what is known through natural reason (from which proceed the other sciences) to that which is above reason, such as are the teachings of this science.








Whether this doctrine is the same as wisdom?




Objection 1: It seems that this doctrine is not the same as wisdom. For no doctrine which borrows its principles is worthy of the name of wisdom; seeing that the wise man directs, and is not directed (Metaph. i). But this doctrine borrows its principles. Therefore this science is not wisdom.

Objection 2: Further, it is a part of wisdom to prove the principles of other sciences. Hence it is called the chief of sciences, as is clear in Ethic. vi. But this doctrine does not prove the principles of other sciences. Therefore it is not the same as wisdom.

Objection 3: Further, this doctrine is acquired by study, whereas wisdom is acquired by God's inspiration; so that it is numbered among the gifts of the Holy Spirit (Is. 11:2). Therefore this doctrine is not the same as wisdom.

On the contrary, It is written (Dt. 4:6): "This is your wisdom and understanding in the sight of nations."

I answer that, This doctrine is wisdom above all human wisdom; not merely in any one order, but absolutely. For since it is the part of a wise man to arrange and to judge, and since lesser matters should be judged in the light of some higher principle, he is said to be wise in any one order who considers the highest principle in that order: thus in the order of building, he who plans the form of the house is called wise and architect, in opposition to the inferior laborers who trim the wood and make ready the stones: "As a wise architect, I have laid the foundation" (1 Cor. 3:10). Again, in the order of all human life, the prudent man is called wise, inasmuch as he directs his acts to a fitting end: "Wisdom is prudence to a man" (Prov. 10: 23). Therefore he who considers absolutely the highest cause of the whole universe, namely God, is most of all called wise. Hence wisdom is said to be the knowledge of divine things, as Augustine says (De Trin. xii, 14). But sacred doctrine essentially treats of God viewed as the highest cause---not only so far as He can be known through creatures just as philosophers knew Him---"That which is known of God is manifest in them" (Rm. 1:19)---but also as far as He is known to Himself alone and revealed to others. Hence sacred doctrine is especially called wisdom.

Reply to Objection 1: Sacred doctrine derives its principles not from any human knowledge, but from the divine knowledge, through which, as through the highest wisdom, all our knowledge is set in order.

Reply to Objection 2: The principles of other sciences either are evident and cannot be proved, or are proved by natural reason through some other science. But the knowledge proper to this science comes through revelation and not through natural reason. Therefore it has no concern to prove the principles of other sciences, but only to judge of them. Whatsoever is found in other sciences contrary to any truth of this science must be condemned as false: "Destroying counsels and every height that exalteth itself against the knowledge of God" (2 Cor. 10:4,5).

Reply to Objection 3: Since judgment appertains to wisdom, the twofold manner of judging produces a twofold wisdom. A man may judge in one way by inclination, as whoever has the habit of a virtue judges rightly of what concerns that virtue by his very inclination towards it. Hence it is the virtuous man, as we read, who is the measure and rule of human acts. In another way, by knowledge, just as a man learned in moral science might be able to judge rightly about virtuous acts, though he had not the virtue. The first manner of judging divine things belongs to that wisdom which is set down among the gifts of the Holy Ghost: "The spiritual man judgeth all things" (1 Cor. 2:15). And Dionysius says (Div. Nom. ii): "Hierotheus is taught not by mere learning, but by experience of divine things." The second manner of judging belongs to this doctrine which is acquired by study, though its principles are obtained by revelation.








Whether God is the object of this science?




Objection 1: It seems that God is not the object of this science. For in every science, the nature of its object is presupposed. But this science cannot presuppose the essence of God, for Damascene says (De Fide Orth. i, iv): "It is impossible to define the essence of God." Therefore God is not the object of this science.

Objection 2: Further, whatever conclusions are reached in any science must be comprehended under the object of the science. But in Holy Writ we reach conclusions not only concerning God, but concerning many other things, such as creatures and human morality. Therefore God is not the object of this science.

On the contrary, The object of the science is that of which it principally treats. But in this science, the treatment is mainly about God; for it is called theology, as treating of God. Therefore God is the object of this science.

I answer that, God is the object of this science. The relation between a science and its object is the same as that between a habit or faculty and its object. Now properly speaking, the object of a faculty or habit is the thing under the aspect of which all things are referred to that faculty or habit, as man and stone are referred to the faculty of sight in that they are colored. Hence colored things are the proper objects of sight. But in sacred science, all things are treated of under the aspect of God: either because they are God Himself or because they refer to God as their beginning and end. Hence it follows that God is in very truth the object of this science. This is clear also from the principles of this science, namely, the articles of faith, for faith is about God. The object of the principles and of the whole science must be the same, since the whole science is contained virtually in its principles. Some, however, looking to what is treated of in this science, and not to the aspect under which it is treated, have asserted the object of this science to be something other than God---that is, either things and signs; or the works of salvation; or the whole Christ, as the head and members. Of all these things, in truth, we treat in this science, but so far as they have reference to God.

Reply to Objection 1: Although we cannot know in what consists the essence of God, nevertheless in this science we make use of His effects, either of nature or of grace, in place of a definition, in regard to whatever is treated of in this science concerning God; even as in some philosophical sciences we demonstrate something about a cause from its effect, by taking the effect in place of a definition of the cause.

Reply to Objection 2: Whatever other conclusions are reached in this sacred science are comprehended under God, not as parts or species or accidents but as in some way related to Him.








Whether sacred doctrine is a matter of argument?




Objection 1: It seems this doctrine is not a matter of argument. For Ambrose says (De Fide 1): "Put arguments aside where faith is sought." But in this doctrine, faith especially is sought: "But these things are written that you may believe" (Jn. 20:31). Therefore sacred doctrine is not a matter of argument.

Objection 2: Further, if it is a matter of argument, the argument is either from authority or from reason. If it is from authority, it seems unbefitting its dignity, for the proof from authority is the weakest form of proof. But if it is from reason, this is unbefitting its end, because, according to Gregory (Hom. 26), "faith has no merit in those things of which human reason brings its own experience." Therefore sacred doctrine is not a matter of argument.

On the contrary, The Scripture says that a bishop should "embrace that faithful word which is according to doctrine, that he may be able to exhort in sound doctrine and to convince the gainsayers" (Titus 1:9).

I answer that, As other sciences do not argue in proof of their principles, but argue from their principles to demonstrate other truths in these sciences: so this doctrine does not argue in proof of its principles, which are the articles of faith, but from them it goes on to prove something else; as the Apostle from the resurrection of Christ argues in proof of the general resurrection (1 Cor. 15). However, it is to be borne in mind, in regard to the philosophical sciences, that the inferior sciences neither prove their principles nor dispute with those who deny them, but leave this to a higher science; whereas the highest of them, viz. metaphysics, can dispute with one who denies its principles, if only the opponent will make some concession; but if he concede nothing, it can have no dispute with him, though it can answer his objections. Hence Sacred Scripture, since it has no science above itself, can dispute with one who denies its principles only if the opponent admits some at least of the truths obtained through divine revelation; thus we can argue with heretics from texts in Holy Writ, and against those who deny one article of faith, we can argue from another. If our opponent believes nothing of divine revelation, there is no longer any means of proving the articles of faith by reasoning, but only of answering his objections---if he has any---against faith. Since faith rests upon infallible truth, and since the contrary of a truth can never be demonstrated, it is clear that the arguments brought against faith cannot be demonstrations, but are difficulties that can be answered.

Reply to Objection 1: Although arguments from human reason cannot avail to prove what must be received on faith, nevertheless, this doctrine argues from articles of faith to other truths.

Reply to Objection 2: This doctrine is especially based upon arguments from authority, inasmuch as its principles are obtained by revelation: thus we ought to believe on the authority of those to whom the revelation has been made. Nor does this take away from the dignity of this doctrine, for although the argument from authority based on human reason is the weakest, yet the argument from authority based on divine revelation is the strongest. But sacred doctrine makes use even of human reason, not, indeed, to prove faith (for thereby the merit of faith would come to an end), but to make clear other things that are put forward in this doctrine. Since therefore grace does not destroy nature but perfects it, natural reason should minister to faith as the natural bent of the will ministers to charity. Hence the Apostle says: "Bringing into captivity every understanding unto the obedience of Christ" (2 Cor. 10:5). Hence sacred doctrine makes use also of the authority of philosophers in those questions in which they were able to know the truth by natural reason, as Paul quotes a saying of Aratus: "As some also of your own poets said: For we are also His offspring" (Acts 17:28). Nevertheless, sacred doctrine makes use of these authorities as extrinsic and probable arguments; but properly uses the authority of the canonical Scriptures as an incontrovertible proof, and the authority of the doctors of the Church as one that may properly be used, yet merely as probable. For our faith rests upon the revelation made to the apostles and prophets who wrote the canonical books, and not on the revelations (if any such there are) made to other doctors. Hence Augustine says (Epis. ad Hieron. xix, 1): "Only those books of Scripture which are called canonical have I learned to hold in such honor as to believe their authors have not erred in any way in writing them. But other authors I so read as not to deem everything in their works to be true, merely on account of their having so thought and written, whatever may have been their holiness and learning."








Whether Holy Scripture should use metaphors?




Objection 1: It seems that Holy Scripture should not use metaphors. For that which is proper to the lowest science seems not to befit this science, which holds the highest place of all. But to proceed by the aid of various similitudes and figures is proper to poetry, the least of all the sciences. Therefore it is not fitting that this science should make use of such similitudes.

Objection 2: Further, this doctrine seems to be intended to make truth clear. Hence a reward is held out to those who manifest it: "They that explain me shall have life everlasting" (Ecclus. 24:31). But by such similitudes truth is obscured. Therefore, to put forward divine truths by likening them to corporeal things does not befit this science.

Objection 3: Further, the higher creatures are, the nearer they approach to the divine likeness. If therefore any creature be taken to represent God, this representation ought chiefly to be taken from the higher creatures, and not from the lower; yet this is often found in Scriptures.

On the contrary, It is written (Osee 12:10): "I have multiplied visions, and I have used similitudes by the ministry of the prophets." But to put forward anything by means of similitudes is to use metaphors. Therefore this sacred science may use metaphors.


I answer that,It is befitting Holy Writ to put forward divine and spiritual truths by means of comparisons with material things. For God provides for everything according to the capacity of its nature. Now it is natural to man to attain to intellectual truths through sensible objects, because all our knowledge originates from sense. Hence in Holy Writ, spiritual truths are fittingly taught under the likeness of material things. This is what Dionysius says (Coel. Hier. i): "We cannot be enlightened by the divine rays except they be hidden within the covering of many sacred veils." It is also befitting Holy Writ, which is proposed to all without distinction of persons---"To the wise and to the unwise I am a debtor" (Rm. 1:14)---that spiritual truths be expounded by means of figures taken from corporeal things, in order that thereby even the simple who are unable by themselves to grasp intellectual things may be able to understand it.

Reply to Objection 1: Poetry makes use of metaphors to produce a representation, for it is natural to man to be pleased with representations. But sacred doctrine makes use of metaphors as both necessary and useful.

Reply to Objection 2: The ray of divine revelation is not extinguished by the sensible imagery wherewith it is veiled, as Dionysius says (Coel. Hier. i); and its truth so far remains that it does not allow the minds of those to whom the revelation has been made, to rest in the metaphors, but raises them to the knowledge of truths; and through those to whom the revelation has been made others also may receive instruction in these matters. Hence those things that are taught metaphorically in one part of Scripture, in other parts are taught more openly. The very hiding of truth in figures is useful for the exercise of thoughtful minds and as a defense against the ridicule of the impious, according to the words "Give not that which is holy to dogs" (Mt. 7:6).

Reply to Objection 3: As Dionysius says, (Coel. Hier. i) it is more fitting that divine truths should be expounded under the figure of less noble than of nobler bodies, and this for three reasons. Firstly, because thereby men's minds are the better preserved from error. For then it is clear that these things are not literal descriptions of divine truths, which might have been open to doubt had they been expressed under the figure of nobler bodies, especially for those who could think of nothing nobler than bodies. Secondly, because this is more befitting the knowledge of God that we have in this life. For what He is not is clearer to us than what He is. Therefore similitudes drawn from things farthest away from God form within us a truer estimate that God is above whatsoever we may say or think of Him. Thirdly, because thereby divine truths are the better hidden from the unworthy.








Whether in Holy Scripture a word may have several senses?





Objection 1: It seems that in Holy Writ a word cannot have several senses, historical or literal, allegorical, tropological or moral, and anagogical. For many different senses in one text produce confusion and deception and destroy all force of argument. Hence no argument, but only fallacies, can be deduced from a multiplicity of propositions. But Holy Writ ought to be able to state the truth without any fallacy. Therefore in it there cannot be several senses to a word.

Objection 2: Further, Augustine says (De util. cred. iii) that "the Old Testament has a fourfold division as to history, etiology, analogy and allegory." Now these four seem altogether different from the four divisions mentioned in the first objection. Therefore it does not seem fitting to explain the same word of Holy Writ according to the four different senses mentioned above.

Objection 3: Further, besides these senses, there is the parabolical, which is not one of these four.

On the contrary, Gregory says (Moral. xx, 1): "Holy Writ by the manner of its speech transcends every science, because in one and the same sentence, while it describes a fact, it reveals a mystery."

I answer that, The author of Holy Writ is God, in whose power it is to signify His meaning, not by words only (as man also can do), but also by things themselves. So, whereas in every other science things are signified by words, this science has the property, that the things signified by the words have themselves also a signification. Therefore that first signification whereby words signify things belongs to the first sense, the historical or literal. That signification whereby things signified by words have themselves also a signification is called the spiritual sense, which is based on the literal, and presupposes it. Now this spiritual sense has a threefold division. For as the Apostle says (Heb. 10:1) the Old Law is a figure of the New Law, and Dionysius says (Coel. Hier. i) "the New Law itself is a figure of future glory." Again, in the New Law, whatever our Head has done is a type of what we ought to do. Therefore, so far as the things of the Old Law signify the things of the New Law, there is the allegorical sense; so far as the things done in Christ, or so far as the things which signify Christ, are types of what we ought to do, there is the moral sense. But so far as they signify what relates to eternal glory, there is the anagogical sense. Since the literal sense is that which the author intends, and since the author of Holy Writ is God, Who by one act comprehends all things by His intellect, it is not unfitting, as Augustine says (Confess. xii), if, even according to the literal sense, one word in Holy Writ should have several senses.

Reply to Objection 1: The multiplicity of these senses does not produce equivocation or any other kind of multiplicity, seeing that these senses are not multiplied because one word signifies several things, but because the things signified by the words can be themselves types of other things. Thus in Holy Writ no confusion results, for all the senses are founded on one---the literal---from which alone can any argument be drawn, and not from those intended in allegory, as Augustine says (Epis. 48). Nevertheless, nothing of Holy Scripture perishes on account of this, since nothing necessary to faith is contained under the spiritual sense which is not elsewhere put forward by the Scripture in its literal sense.

Reply to Objection 2: These three---history, etiology, analogy---are grouped under the literal sense. For it is called history, as Augustine expounds (Epis. 48), whenever anything is simply related; it is called etiology when its cause is assigned, as when Our Lord gave the reason why Moses allowed the putting away of wives---namely, on account of the hardness of men's hearts; it is called analogy whenever the truth of one text of Scripture is shown not to contradict the truth of another. Of these four, allegory alone stands for the three spiritual senses. Thus Hugh of St. Victor (Sacram. iv, 4 Prolog.) includes the anagogical under the allegorical sense, laying down three senses only---the historical, the allegorical, and the tropological.

Reply to Objection 3: The parabolical sense is contained in the literal, for by words things are signified properly and figuratively. Nor is the figure itself, but that which is figured, the literal sense. When Scripture speaks of God's arm, the literal sense is not that God has such a member, but only what is signified by this member, namely operative power. Hence it is plain that nothing false c  an ever underlie the literal sense of Holy Writ.
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Because the chief aim of sacred doctrine is to teach the knowledge of God, not only as He is in Himself, but also as He is the beginning of things and their last end, and especially of rational creatures, as is clear from what has been already said, therefore, in our endeavor to expound this science, we shall treat: (1) Of God; (2) Of the rational creature's advance towards God; (3) Of Christ, Who as man, is our way to God.

In treating of God there will be a threefold division, for we shall consider: (1) Whatever concerns the Divine Essence; (2) Whatever concerns the distinctions of Persons; (3) Whatever concerns the procession of creatures from Him.

Concerning the Divine Essence, we must consider: (1) Whether God exists? (2) The manner of His existence, or, rather, what is NOT the manner of His existence; (3) Whatever concerns His operations---namely, His knowledge, will, power.

Concerning the first, there are three points of inquiry:


 (1) Whether the proposition "God exists" is self-evident?

 (2) Whether it is demonstrable?

 (3) Whether God exists?





Whether the existence of God is self-evident?


Objection 1: It seems that the existence of God is self-evident. Now those things are said to be self-evident to us the knowledge of which is naturally implanted in us, as we can see in regard to first principles. But as Damascene[4] says (De Fide Orth. i, 1,3), "the knowledge of God is naturally implanted in all." Therefore the existence of God is self-evident.

Objection 2: Further, those things are said to be self-evident which are known as soon as the terms are known, which the Philosopher (1 Poster. iii) says is true of the first principles of demonstration. Thus, when the nature of a whole and of a part is known, it is at once recognized that every whole is greater than its part. But as soon as the signification of the word "God" is understood, it is at once seen that God exists. For by this word is signified that thing than which nothing greater can be conceived. But that which exists actually and mentally is greater than that which exists only mentally. Therefore, since as soon as the word "God" is understood it exists mentally, it also follows that it exists actually. Therefore the proposition "God exists" is self-evident.

Objection 3: Further, the existence of truth is self-evident. For whoever denies the existence of truth grants that truth does not exist: and, if truth does not exist, then the proposition "Truth does not exist" is true: and if there is anything true, there must be truth. But God is truth itself: "I am the way, the truth, and the life" (Jn. 14:6) Therefore "God exists" is self-evident.

On the contrary, No one can mentally admit the opposite of what is self-evident; as the Philosopher (Metaph. iv, lect. vi) states concerning the first principles of demonstration. But the opposite of the proposition "God is" can be mentally admitted: "The fool said in his heart, There is no God" (Ps. 52:1). Therefore, that God exists is not self-evident.

I answer that, A thing can be self-evident in either of two ways: on the one hand, self-evident in itself, though not to us; on the other, self-evident in itself, and to us. A proposition is self-evident because the predicate is included in the essence of the subject, as "Man is an animal," for animal is contained in the essence of man. If, therefore the essence of the predicate and subject be known to all, the proposition will be self-evident to all; as is clear with regard to the first principles of demonstration, the terms of which are common things that no one is ignorant of, such as being and non-being, whole and part, and such like. If, however, there are some to whom the essence of the predicate and subject is unknown, the proposition will be self-evident in itself, but not to those who do not know the meaning of the predicate and subject of the proposition. Therefore, it happens, as Boethius says (Hebdom., the title of which is: "Whether all that is, is good"), "that there are some mental concepts self-evident only to the learned, as that incorporeal substances are not in space." Therefore I say that this proposition, "God exists," of itself is self-evident, for the predicate is the same as the subject, because God is His own existence as will be hereafter shown ( Question [3], Article [4]). Now because we do not know the essence of God, the proposition is not self-evident to us; but needs to be demonstrated by things that are more known to us, though less known in their nature---namely, by effects.

Reply to Objection 1: To know that God exists in a general and confused way is implanted in us by nature, inasmuch as God is man's beatitude. For man naturally desires happiness, and what is naturally desired by man must be naturally known to him. This, however, is not to know absolutely that God exists; just as to know that someone is approaching is not the same as to know that Peter is approaching, even though it is Peter who is approaching; for many there are who imagine that man's perfect good which is happiness, consists in riches, and others in pleasures, and others in something else.

Reply to Objection 2: Perhaps not everyone who hears this word "God" understands it to signify something than which nothing greater can be thought, seeing that some have believed God to be a body. Yet, granted that everyone understands that by this word "God" is signified something than which nothing greater can be thought, nevertheless, it does not therefore follow that he understands that what the word signifies exists actually, but only that it exists mentally. Nor can it be argued that it actually exists, unless it be admitted that there actually exists something than which nothing greater can be thought; and this precisely is not admitted by those who hold that God does not exist.

Reply to Objection 3: The existence of truth in general is self-evident but the existence of a Primal Truth is not self-evident to us.





Whether it can be demonstrated that God exists?


Objection 1: It seems that the existence of God cannot be demonstrated. For it is an article of faith that God exists. But what is of faith cannot be demonstrated, because a demonstration produces scientific knowledge; whereas faith is of the unseen (Heb. 11:1). Therefore it cannot be demonstrated that God exists.

Objection 2: Further, the essence is the middle term of demonstration. But we cannot know in what God's essence consists, but solely in what it does not consist; as Damascene says (De Fide Orth. i, 4). Therefore we cannot demonstrate that God exists.

Objection 3: Further, if the existence of God were demonstrated, this could only be from His effects. But His effects are not proportionate to Him, since He is infinite and His effects are finite; and between the finite and infinite there is no proportion. Therefore, since a cause cannot be demonstrated by an effect not proportionate to it, it seems that the existence of God cannot be demonstrated.

On the contrary, The Apostle says: "The invisible things of Him are clearly seen, being understood by the things that are made" (Rm. 1:20). But this would not be unless the existence of God could be demonstrated through the things that are made; for the first thing we must know of anything is whether it exists.

I answer that, Demonstration can be made in two ways: One is through the cause, and is called "a priori," and this is to argue from what is prior absolutely. The other is through the effect, and is called a demonstration "a posteriori"; this is to argue from what is prior relatively only to us. When an effect is better known to us than its cause, from the effect we proceed to the knowledge of the cause. And from every effect the existence of its proper cause can be demonstrated, so long as its effects are better known to us; because since every effect depends upon its cause, if the effect exists, the cause must pre-exist. Hence the existence of God, in so far as it is not self-evident to us, can be demonstrated from those of His effects which are known to us.

Reply to Objection 1: The existence of God and other like truths about God, which can be known by natural reason, are not articles of faith, but are preambles to the articles; for faith presupposes natural knowledge, even as grace presupposes nature, and perfection supposes something that can be perfected. Nevertheless, there is nothing to prevent a man, who cannot grasp a proof, accepting, as a matter of faith, something which in itself is capable of being scientifically known and demonstrated.

Reply to Objection 2: When the existence of a cause is demonstrated from an effect, this effect takes the place of the definition of the cause in proof of the cause's existence. This is especially the case in regard to God, because, in order to prove the existence of anything, it is necessary to accept as a middle term the meaning of the word, and not its essence, for the question of its essence follows on the question of its existence. Now the names given to God are derived from His effects; consequently, in demonstrating the existence of God from His effects, we may take for the middle term the meaning of the word "God".

Reply to Objection 3: From effects not proportionate to the cause no perfect knowledge of that cause can be obtained. Yet from every effect the existence of the cause can be clearly demonstrated, and so we can demonstrate the existence of God from His effects; though from them we cannot perfectly know God as He is in His essence.





Whether God exists?


Objection 1: It seems that God does not exist; because if one of two contraries be infinite, the other would be altogether destroyed. But the word "God" means that He is infinite goodness. If, therefore, God existed, there would be no evil discoverable; but there is evil in the world. Therefore God does not exist.



Objection 2: Further, it is superfluous to suppose that what can be accounted for by a few principles has been produced by many. But it seems that everything we see in the world can be accounted for by other principles, supposing God did not exist. For all natural things can be reduced to one principle which is nature; and all voluntary things can be reduced to one principle which is human reason, or will. Therefore there is no need to suppose God's existence.

On the contrary, It is said in the person of God: "I am Who am." (Ex. 3:14)

I answer that, The existence of God can be proved in five ways.

The first and more manifest way is the argument from motion. It is certain, and evident to our senses, that in the world some things are in motion. Now whatever is in motion is put in motion by another, for nothing can be in motion except it is in potentiality to that towards which it is in motion; whereas a thing moves inasmuch as it is in act. For motion is nothing else than the reduction of something from potentiality to actuality. But nothing can be reduced from potentiality to actuality, except by something in a state of actuality. Thus that which is actually hot, as fire, makes wood, which is potentially hot, to be actually hot, and thereby moves and changes it. Now it is not possible that the same thing should be at once in actuality and potentiality in the same respect, but only in different respects. For what is actually hot cannot simultaneously be potentially hot; but it is simultaneously potentially cold. It is therefore impossible that in the same respect and in the same way a thing should be both mover and moved, i.e. that it should move itself. Therefore, whatever is in motion must be put in motion by another. If that
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