PRUDENCE (QQ. 47-56)
Q.47 PRUDENCE, CONSIDERED IN ITSELF
After treating of the theological virtues, we must in due sequence consider the cardinal virtues. In the first place we shall consider prudence in itself; secondly, its parts; thirdly, the corresponding gift; fourthly, the contrary vices; fifthly, the precepts concerning prudence.

(1) Whether prudence is in the will or in the reason?

(2) If in the reason, whether it is only in the practical, or also in the speculative reason?

(3) Whether it takes cognizance of singulars?

(4) Whether it is virtue?

(5) Whether it is a special virtue?

(6) Whether it appoints the end to the moral virtues?

(7) Whether it fixes the mean in the moral virtues?

(8) Whether its proper act is command?

(9) Whether solicitude or watchfulness belongs to prudence?

(10) Whether prudence extends to the governing of many?

(11) Whether the prudence which regards private good is the same in species as that which regards the common good?

(12) Whether prudence is in subjects, or only in their rulers?

(13) Whether prudence is in the wicked?

(14) Whether prudence is in all good men?

(15) Whether prudence is in us naturally?

(16) Whether prudence is lost by forgetfulness ?

A.1 Whether prudence is in the cognitive or in the appetitive faculty?

I answer that, As Isidore says (Etym. x): "A prudent man is one who sees as it were from afar, for his sight is keen, and he foresees the event of uncertainties." Now sight belongs not to the appetitive but to the cognitive faculty. Wherefore it is manifest that prudence belongs directly to the cognitive, and not to the sensitive faculty, because by the latter we know nothing but what is within reach and offers itself to the senses: while to obtain knowledge of the future from knowledge of the present or past, which pertains to prudence, belongs properly to the reason, because this is done by a process of comparison. It follows therefore that prudence, properly speaking, is in the reason.

A.2 Whether prudence belongs to the practical reason alone or also to the speculative reason?

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

A.3 Whether prudence takes cognizance of singulars?

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

A.4 Whether prudence is a virtue?

I answer that, As stated above (FS, Q.55, A.3; FS, Q.56, A.1) when we were treating of virtues in general, "virtue is that which makes its possessor good, and his work good likewise." Now good may be understood in a twofold sense: first, materially, for the thing that is good, secondly, formally, under the aspect of good. Good, under the aspect of good, is the object of the appetitive power. Hence if any habits rectify the consideration of reason, without regarding the rectitude of the appetite, they have less of the nature of a virtue since they direct man to good materially, that is to say, to the thing which is good, but without considering it under the aspect of good. On the other hand those virtues which regard the rectitude of the appetite, have more of the nature of virtue, because they consider the good not only materially, but also formally, in other words, they consider that which is good under the aspect of good.

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

A.5 Whether prudence is a special virtue?

I answer that, Since acts and habits take their species from their objects, as shown above (FS, Q.1, A.3; FS, Q.18, A.2; FS, Q.54, A.2), any habit that has a corresponding special object, distinct from other objects, must needs be a special habit, and if it be a good habit, it must be a special virtue. Now an object is called special, not merely according to the consideration of its matter, but rather according to its formal aspect, as explained above (FS, Q.54, A.2, ad 1). Because one and the same thing is the subject matter of the acts of different habits, and also of different powers, according to its different formal aspects. Now a yet greater difference of object is requisite for a difference of powers than for a difference of habits, since several habits are found in the same power, as stated above (FS, Q.54, A.1). Consequently any difference in the aspect of an object, that requires a difference of powers, will "a fortiori" require a difference of habits.

Accordingly we must say that since prudence is in the reason, as stated above (A.2), it is differentiated from the other intellectual virtues by a material difference of objects. "Wisdom," "knowledge" and "understanding" are about necessary things, whereas "art" and "prudence" are about contingent things, art being concerned with "things made," that is, with things produced in external matter, such as a house, a knife and so forth; and prudence, being concerned with "things done," that is, with things that have their being in the doer himself, as stated above (FS, Q.57, A.4). On the other hand prudence is differentiated from the moral virtues according to a formal aspect distinctive of powers, i.e. the intellective power, wherein is prudence, and the appetitive power, wherein is moral virtue. Hence it is evident that prudence is a special virtue, distinct from all other virtues.

A.6 Whether prudence appoints the end to moral virtues?

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

Now, just as, in the speculative reason, there are certain things naturally known, about which is "understanding," and certain things of which we obtain knowledge through them, viz. conclusions, about which is "science," so in the practical reason, certain things pre-exist, as naturally known principles, and such are the ends of the moral virtues, since the end is in practical matters what principles are in speculative matters, as stated above (Q.23, A.7, ad 2; FS, Q.13, A.3); while certain things are in the practical reason by way of conclusions, and such are the means which we gather from the ends themselves. About these is prudence, which applies universal principles to the particular conclusions of practical matters. Consequently it does not belong to prudence to appoint the end to moral virtues, but only to regulate the means.

A.7 Whether it belongs to prudence to find the mean in moral virtues?

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

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

A.8 Whether command is the chief act of prudence?

I answer that, Prudence is "right reason applied to action," as stated above (A.2). Hence that which is the chief act of reason in regard to action must needs be the chief act of prudence. Now there are three such acts. The first is "to take counsel," which belongs to discovery, for counsel is an act of inquiry, as stated above (FS, Q.14, A.1). The second act is "to judge of what one has discovered," and this is an act of the speculative reason. But the practical reason, which is directed to action, goes further, and its third act is "to command," which act consists in applying to action the things counselled and judged. And since this act approaches nearer to the end of the practical reason, it follows that it is the chief act of the practical reason, and consequently of prudence.

In confirmation of this we find that the perfection of art consists in judging and not in commanding: wherefore he who sins voluntarily against his craft is reputed a better craftsman than he who does so involuntarily, because the former seems to do so from right judgment, and the latter from a defective judgment. On the other hand it is the reverse in prudence, as stated in Ethic. vi, 5, for it is more imprudent to sin voluntarily, since this is to be lacking in the chief act of prudence, viz. command, than to sin involuntarily.

A.9 Whether solicitude belongs to prudence?

I answer that, According to Isidore (Etym. x), a man is said to be solicitous through being shrewd [solers] and alert [citus], in so far as a man through a certain shrewdness of mind is on the alert to do whatever has to be done. Now this belongs to prudence, whose chief act is a command about what has been already counselled and judged in matters of action. Hence the Philosopher says (Ethic. vi, 9) that "one should be quick in carrying out the counsel taken, but slow in taking counsel." Hence it is that solicitude belongs properly to prudence, and for this reason Augustine says (De Morib. Eccl. xxiv) that "prudence keeps most careful watch and ward, lest by degrees we be deceived unawares by evil counsel."

A.10 Whether solicitude belongs to prudence?

I answer that, According to the Philosopher (Ethic. vi, 8) some have held that prudence does not extend to the common good, but only to the good of the individual, and this because they thought that man is not bound to seek other than his own good. But this opinion is opposed to charity, which "seeketh not her own" (1 Cor. 13:5): wherefore the Apostle says of himself (1 Cor. 10:33): "Not seeking that which is profitable to myself, but to many, that they may be saved." Moreover it is contrary to right reason, which judges the common good to be better than the good of the individual.

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

A.11 Whether prudence about one's own good is specifically the same as that which extends to the common good?

I answer that, As stated above (A.5; Q.54, A.2, ad 1), the species of habits differ according to the difference of object considered in its formal aspect. Now the formal aspect of all things directed to the end, is taken from the end itself, as shown above (FS, Prolog.; FS, Q.102, A.1), wherefore the species of habits differ by their relation to different ends. Again the individual good, the good of the family, and the good of the city and kingdom are different ends. Wherefore there must needs be different species of prudence corresponding to these different ends, so that one is "prudence" simply so called, which is directed to one's own good; another, "domestic prudence" which is directed to the common good of the home; and a third, "political prudence," which is directed to the common good of the state or kingdom.

A.12 Whether prudence is in subjects, or only in their rulers?

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

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

A.13 Whether prudence can be in sinners?

I answer that, Prudence is threefold. There is a false prudence, which takes its name from its likeness to true prudence. For since a prudent man is one who disposes well of the things that have to be done for a good end, whoever disposes well of such things as are fitting for an evil end, has false prudence, in far as that which he takes for an end, is good, not in truth but in appearance. Thus man is called "a good robber," and in this way may speak of "a prudent robber," by way of similarity, because he devises fitting ways of committing robbery. This is the prudence of which the Apostle says (Rom. 8:6): "The prudence [Douay: 'wisdom'] of the flesh is death," because, to wit, it places its ultimate end in the pleasures of the flesh.

The second prudence is indeed true prudence, because it devises fitting ways of obtaining a good end; and yet it is imperfect, from a twofold source. First, because the good which it takes for an end, is not the common end of all human life, but of some particular affair; thus when a man devises fitting ways of conducting business or of sailing a ship, he is called a prudent businessman, or a prudent sailor; secondly, because he fails in the chief act of prudence, as when a man takes counsel aright, and forms a good judgment, even about things concerning life as a whole, but fails to make an effective command.

The third prudence is both true and perfect, for it takes counsel, judges and commands aright in respect of the good end of man's whole life: and this alone is prudence simply so-called, and cannot be in sinners, whereas the first prudence is in sinners alone, while imperfect prudence is common to good and wicked men, especially that which is imperfect through being directed to a particular end, since that which is imperfect on account of a failing in the chief act, is only in the wicked.

A.14 Whether prudence is in all who have grace?

I answer that, The virtues must needs be connected together, so that whoever has one has all, as stated above (FS, Q.65, A.1). Now whoever has grace has charity, so that he must needs have all the other virtues, and hence, since prudence is a virtue, as shown above (A.4), he must, of necessity, have prudence also.

A.15 Whether prudence is in us by nature?

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

On the other hand, as regards the knowledge of particulars which are the matter of action, we must make a further distinction, because this matter of action is either an end or the means to an end. Now the right ends of human life are fixed; wherefore there can be a natural inclination in respect of these ends; thus it has been stated above (FS, Q.51, A.1; FS, Q.63, A.1) that some, from a natural inclination, have certain virtues whereby they are inclined to right ends; and consequently they also have naturally a right judgment about such like ends.

But the means to the end, in human concerns, far from being fixed, are of manifold variety according to the variety of persons and affairs. Wherefore since the inclination of nature is ever to something fixed, the knowledge of those means cannot be in man naturally, although, by reason of his natural disposition, one man has a greater aptitude than another in discerning them, just as it happens with regard to the conclusions of speculative sciences. Since then prudence is not about the ends, but about the means, as stated above (A.6; FS, Q.57, A.5), it follows that prudence is not from nature.

A.16 Whether prudence can be lost through forgetfulness?

I answer that, Forgetfulness regards knowledge only, wherefore one can forget art and science, so as to lose them altogether, because they belong to the reason. But prudence consists not in knowledge alone, but also in an act of the appetite, because as stated above (A.8), its principal act is one of command, whereby a man applies the knowledge he has, to the purpose of appetition and operation. Hence prudence is not taken away directly by forgetfulness, but rather is corrupted by the passions. For the Philosopher says (Ethic. vi, 5) that "pleasure and sorrow pervert the estimate of prudence": wherefore it is written (Dan. 13:56): "Beauty hath deceived thee, and lust hath subverted thy heart," and (Ex. 23:8): "Neither shalt thou take bribes which blind even the prudent [Douay: 'wise']."

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

Q.48 THE PARTS OF PRUDENCE 
(1) Which are the parts of prudence?

(2) Of its integral parts;

(3) Of its subjective parts;

(4) Of its potential parts.

A.1 Whether three parts of prudence are fittingly assigned?

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

The subjective parts of a virtue are its various species. In this way the parts of prudence, if we take them properly, are the prudence whereby a man rules himself, and the prudence whereby a man governs a multitude, which differ specifically as stated above (Q.47, A.11). Again, the prudence whereby a multitude is governed, is divided into various species according to the various kinds of multitude. There is the multitude which is united together for some particular purpose; thus an army is gathered together to fight, and the prudence that governs this is called "military." There is also the multitude that is united together for the whole of life; such is the multitude of a home or family, and this is ruled by "domestic prudence": and such again is the multitude of a city or kingdom, the ruling principle of which is "regnative prudence" in the ruler, and "political prudence," simply so called, in the subjects.

If, however, prudence be taken in a wide sense, as including also speculative knowledge, as stated above (Q.47, A.2, ad 2) then its parts include "dialectics," "rhetoric" and "physics," according to three methods of prudence in the sciences. The first of these is the attaining of science by demonstration, which belongs to "physics" (if physics be understood to comprise all demonstrative sciences). The second method is to arrive at an opinion through probable premises, and this belongs to "dialectics." The third method is to employ conjectures in order to induce a certain suspicion, or to persuade somewhat, and this belongs to "rhetoric." It may be said, however, that these three belong also to prudence properly so called, since it argues sometimes from necessary premises, sometimes from probabilities, and sometimes from conjectures.

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

Q.49 EACH QUASI-INTEGRAL PART OF PRUDENCE (EIGHT ARTICLES)

We must now consider each quasi-integral part of prudence, and under this head there are eight points of inquiry:

(1) Memory;

(2) Understanding or Intelligence;

(3) Docility;

(4) Shrewdness;

(5) Reason;

(6) Foresight;

(7) Circumspection;

(8) Caution.

A.1 Whether memory is a part of prudence?

I answer that, Prudence regards contingent matters of action, as stated above (Q.47, A.5). Now in such like matters a man can be directed, not by those things that are simply and necessarily true, but by those which occur in the majority of cases: because principles must be proportionate to their conclusions, and "like must be concluded from like" (Ethic. vi [*Anal. Post. i. 32]). But we need experience to discover what is true in the majority of cases: wherefore the Philosopher says (Ethic. ii, 1) that "intellectual virtue is engendered and fostered by experience and time." Now experience is the result of many memories as stated in Metaph. i, 1, and therefore prudence requires the memory of many things. Hence memory is fittingly accounted a part of prudence.

A.2 Whether understanding* is a part of prudence? [*Otherwise intuition; Aristotle's word is ]

I answer that, Understanding denotes here, not the intellectual power, but the right estimate about some final principle, which is taken as self-evident: thus we are said to understand the first principles of demonstrations. Now every deduction of reason proceeds from certain statements which are taken as primary: wherefore every process of reasoning must needs proceed from some understanding. Therefore since prudence is right reason applied to action, the whole process of prudence must needs have its source in understanding. Hence it is that understanding is reckoned a part of prudence.

A.3 Whether docility should be accounted a part of prudence?

I answer that, As stated above (A.2, ad 1; Q.47, A.3) prudence is concerned with particular matters of action, and since such matters are of infinite variety, no one man can consider them all sufficiently; nor can this be done quickly, for it requires length of time. Hence in matters of prudence man stands in very great need of being taught by others, especially by old folk who have acquired a sane understanding of the ends in practical matters. Wherefore the Philosopher says (Ethic. vi, 11): "It is right to pay no less attention to the undemonstrated assertions and opinions of such persons as are experienced, older than we are, and prudent, than to their demonstrations, for their experience gives them an insight into principles." Thus it is written (Prov. 3:5): "Lean not on thy own prudence," and (Ecclus. 6:35): "Stand in the multitude of the ancients" (i.e. the old men), "that are wise, and join thyself from thy heart to their wisdom." Now it is a mark of docility to be ready to be taught: and consequently docility is fittingly reckoned a part of prudence

A.4 Whether shrewdness is part of prudence?

I answer that, Prudence consists in a right estimate about matters of action. Now a right estimate or opinion is acquired in two ways, both in practical and in speculative matters, first by discovering it oneself, secondly by learning it from others. Now just as docility consists in a man being well disposed to acquire a right opinion from another man, so shrewdness is an apt disposition to acquire a right estimate by oneself, yet so that shrewdness be taken for , of which it is a part. For is a happy conjecture about any matter, while shrewdness is "an easy and rapid conjecture in finding the middle term" (Poster. i, 34). Nevertheless the philosopher [*Andronicus; Cf. Q.48, OBJ.1] who calls shrewdness a part of prudence, takes it for , in general, hence he says: "Shrewdness is a habit whereby congruities are discovered rapidly."

A.5 Whether reason should be reckoned a part of prudence?

I answer that, The work of prudence is to take good counsel, as stated in Ethic. vi, 7. Now counsel is a research proceeding from certain things to others. But this is the work of reason. Wherefore it is requisite for prudence that man should be an apt reasoner. And since the things required for the perfection of prudence are called requisite or quasi-integral parts of prudence, it follows that reason should be numbered among these parts.

A.6 Whether foresight* should be accounted a part of prudence? 
I answer that, As stated above (Q.47, A.1, ad 2, AA.6, 13), prudence is properly about the means to an end, and its proper work is to set them in due order to the end. And although certain things are necessary for an end, which are subject to divine providence, yet nothing is subject to human providence except the contingent matters of actions which can be done by man for an end. Now the past has become a kind of necessity, since what has been done cannot be undone. In like manner, the present as such, has a kind of necessity, since it is necessary that Socrates sit, so long as he sits.

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

A.7 Whether circumspection can be a part of prudence?

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

Since, however, prudence, as stated above (Q.47, A.3) is about singular matters of action, which contain many combinations of circumstances, it happens that a thing is good in itself and suitable to the end, and nevertheless becomes evil or unsuitable to the end, by reason of some combination of circumstances. Thus to show signs of love to someone seems, considered in itself, to be a fitting way to arouse love in his heart, yet if pride or suspicion of flattery arise in his heart, it will no longer be a means suitable to the end. Hence the need of circumspection in prudence, viz. of comparing the means with the circumstances.

A.8 Whether caution should be reckoned a part of prudence?

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

Q.50 THE SUBJECTIVE PARTS OF PRUDENCE 
We must, in due sequence, consider the subjective parts of prudence. And since we have already spoken of the prudence with which a man rules himself (Q.47, seqq.), it remains for us to discuss the species of prudence whereby a multitude is governed. Under this head there are four points of inquiry:

(1) Whether a species of prudence is regnative?

(2) Whether political and 
(3) Whether domestic economy are species of prudence?

(4) Whether military prudence is?

A.1 Whether a species of prudence is regnative?

I answer that, As stated above (Q.47, AA.8, 10), it belongs to prudence to govern and command, so that wherever in human acts we find a special kind of governance and command, there must be a special kind of prudence. Now it is evident that there is a special and perfect kind of governance in one who has to govern not only himself but also the perfect community of a city or kingdom; because a government is the more perfect according as it is more universal, extends to more matters, and attains a higher end. Hence prudence in its special and most perfect sense, belongs to a king who is charged with the government of a city or kingdom: for which reason a species of prudence is reckoned to be regnative.

A.2 Whether political prudence is fittingly accounted a part of prudence?

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

A.3 Whether a part of prudence should be reckoned to be domestic?

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

A.4 Whether military prudence should be reckoned a part of prudence?

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

Q.51 THE VIRTUES WHICH ARE CONNECTED WITH PRUDENCE 

In due sequence, we must consider the virtues that are connected with prudence, and which are its quasi-potential parts. Under this head there are four points of inquiry:

(1) Whether (deliberating well), is a virtue?

(2) Whether it is a special virtue, distinct from prudence?

(3) Whether is a special virtue?

(4) Whether is a special virtue?

[*These three Greek words may be rendered as the faculties of deliberating well , of judging well according to common law, and of judging well according to general law , respectively.]

A.1 Whether (deliberating well) is a virtue?

I answer that, As stated above (Q.47, A.4) the nature of a human virtue consists in making a human act good. Now among the acts of man, it is proper to him to take counsel, since this denotes a research of the reason about the actions he has to perform and whereof human life consists, for the speculative life is above man, as stated in Ethic. x. But (deliberating well) signifies goodness of counsel, for it is derived from the , good, and , counsel, being "a good counsel" or rather "a disposition to take good counsel." Hence it is evident that (deliberating well) is a human virtue.

A.2 Whether (deliberating well) is a special virtue, distinct from prudence?

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

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

A.3 Whether (judging well according to common law) is a virtue?

I answer that, (judging well according to common law) signifies a right judgment, not indeed about speculative matters, but about particular practical matters, about which also is prudence. Hence in Greek some, in respect of (judging well according to common law) are said to be , i.e. "persons of sense," or , i.e. "men of good sense," just as on the other hand, those who lack this virtue are called , i.e. "senseless."

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

A.4 Whether (judging well according to general law) is a special virtue?

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

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

Q.52 THE GIFT OF COUNSEL 
We must now consider the gift of counsel which corresponds to prudence. Under this head there are four points of inquiry:

(1) Whether counsel should be reckoned among the seven gifts of the Holy Ghost?

(2) Whether the gift of counsel corresponds to prudence?

(3) Whether the gift of counsel remains in heaven?

(4) Whether the fifth beatitude, "Blessed are the merciful," etc. corresponds to the gift of counsel?

A.5 Whether counsel should be reckoned among the gifts of the Holy Ghost?

I answer that, As stated above (FS, Q.68, A.1), the gifts of the Holy Ghost are dispositions whereby the soul is rendered amenable to the motion of the Holy Ghost. Now God moves everything according to the mode of the thing moved: thus He moves the corporeal creature through time and place, and the spiritual creature through time, but not through place, as Augustine declares (Gen. ad lit. viii, 20,22). Again, it is proper to the rational creature to be moved through the research of reason to perform any particular action, and this research is called counsel. Hence the Holy Ghost is said to move the rational creature by way of counsel, wherefore counsel is reckoned among the gifts of the Holy Ghost.

A.6 Whether the gift of counsel corresponds to the virtue of prudence?

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

A.7 Whether the gift of counsel remains in heaven?

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

I answer that, As stated above (A.2; FS, Q.68, A.1), the gifts of the Holy Ghost are connected with the motion of the rational creature by God. Now we must observe two points concerning the motion of the human mind by God. First, that the disposition of that which is moved, differs while it is being moved from its disposition when it is in the term of movement. Indeed if the mover is the principle of the movement alone, when the movement ceases, the action of the mover ceases as regards the thing moved, since it has already reached the term of movement, even as a house, after it is built, ceases being built by the builder. On the other hand, when the mover is cause not only of the movement, but also of the form to which the movement tends, then the action of the mover does not cease even after the form has been attained: thus the sun lightens the air even after it is lightened. In this way, then, God causes in us virtue and knowledge, not only when we first acquire them, but also as long as we persevere in them: and it is thus that God causes in the blessed a knowledge of what is to be done, not as though they were ignorant, but by continuing that knowledge in them.

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

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

A.8 Whether the fifth beatitude, which is that of mercy, corresponds to the gift of counsel?

I answer that, Counsel is properly about things useful for an end. Hence such things as are of most use for an end, should above all correspond to the gift of counsel. Now such is mercy, according to 1 Tim. 4:8, "Godliness [*'Pietas,' which our English word 'pity,' which is the same as mercy; see note on SS, Q.30, A.1] is profitable to all things." Therefore the beatitude of mercy specially corresponds to the gift of counsel, not as eliciting but as directing mercy.

Q.53 IMPRUDENCE 
We must now consider the vices opposed to prudence. For Augustine says (Contra Julian. iv, 3): "There are vices opposed to every virtue, not only vices that are in manifest opposition to virtue, as temerity is opposed to prudence, but also vices which have a kind of kinship and not a true but a spurious likeness to virtue; thus in opposition to prudence we have craftiness."

Accordingly we must consider first of all those vices which are in evident opposition to prudence, those namely which are due to a defect either of prudence or of those things which are requisite for prudence, and secondly those vices which have a false resemblance to prudence, those namely which are due to abuse of the things required for prudence. And since solicitude pertains to prudence, the first of these considerations will be twofold: (1) Of imprudence; (2) Of negligence which is opposed to solicitude.

(1) Concerning imprudence, whether it is a sin?

(2) Whether it is a special sin?

(3) Of precipitation or temerity;

(4) Of thoughtlessness;

(5) Of inconstancy;

(6) Concerning the origin of these vices.

A.1 Whether imprudence is a sin?

I answer that, Imprudence may be taken in two ways, first, as a privation, secondly, as a contrary. Properly speaking it is not taken as a negation, so as merely to signify the absence of prudence, for this can be without any sin. Taken as a privation, imprudence denotes lack of that prudence which a man can and ought to have, and in this sense imprudence is a sin by reason of a man's negligence in striving to have prudence.

Imprudence is taken as a contrary, in so far as the movement or act of reason is in opposition to prudence: for instance, whereas the right reason of prudence acts by taking counsel, the imprudent man despises counsel, and the same applies to the other conditions which require consideration in the act of prudence. In this way imprudence is a sin in respect of prudence considered under its proper aspect, since it is not possible for a man to act against prudence, except by infringing the rules on which the right reason of prudence depends. Wherefore, if this should happen through aversion from the Divine Law, it will be a mortal sin, as when a man acts precipitately through contempt and rejection of the Divine teaching: whereas if he act beside the Law and without contempt, and without detriment to things necessary for salvation, it will be a venial sin.

A.2 Whether imprudence is a special sin?

I answer that, A vice or sin may be styled general in two ways; first, absolutely, because, to wit, it is general in respect of all sins; secondly, because it is general in respect of certain vices, which are its species. In the first way, a vice may be said to be general on two counts: first, essentially, because it is predicated of all sins: and in this way imprudence is not a general sin, as neither is prudence a general virtue: since it is concerned with special acts, namely the very acts of reason: secondly, by participation; and in this way imprudence is a general sin: for, just as all the virtues have a share of prudence, in so far as it directs them, so have all vices and sins a share of imprudence, because no sin can occur, without some defect in an act of the directing reason, which defect belongs to imprudence.

If, on the other hand, a sin be called general, not simply but in some particular genus, that is, as containing several species of sin, then imprudence is a general sin. For it contains various species in three ways. First, by opposition to the various subjective parts of prudence, for just as we distinguish the prudence that guides the individual, from other kinds that govern communities, as stated above (Q.48; Q.50, A.7), so also we distinguish various kinds of imprudence. Secondly, in respect of the quasi-potential parts of prudence, which are virtues connected with it, and correspond to the several acts of reason. Thus, by defect of "counsel" to which (deliberating well) corresponds, "precipitation" or "temerity" is a species of imprudence; by defect of "judgment," to which (judging well according to common law) and (judging well according to general law) refer, there is "thoughtlessness"; while "inconstancy" and "negligence" correspond to the "command" which is the proper act of prudence. Thirdly, this may be taken by opposition to those things which are requisite for prudence, which are the quasi-integral parts of prudence. Since however all these things are intended for the direction of the aforesaid three acts of reason, it follows that all the opposite defects are reducible to the four parts mentioned above. Thus incautiousness and incircumspection are included in "thoughtlessness"; lack of docility, memory, or reason is referable to "precipitation"; improvidence, lack of intelligence and of shrewdness, belong to "negligence" and "inconstancy."

A.3 Whether precipitation is a sin included in imprudence?

I answer that, Precipitation is ascribed metaphorically to acts of the soul, by way of similitude to bodily movement. Now a thing is said to be precipitated as regards bodily movement, when it is brought down from above by the impulse either of its own movement or of another's, and not in orderly fashion by degrees. Now the summit of the soul is the reason, and the base is reached in the action performed by the body; while the steps that intervene by which one ought to descend in orderly fashion are "memory" of the past, "intelligence" of the present, "shrewdness" in considering the future outcome, "reasoning" which compares one thing with another, "docility" in accepting the opinions of others. He that takes counsel descends by these steps in due order, whereas if a man is rushed into action by the impulse of his will or of a passion, without taking these steps, it will be a case of precipitation. Since then inordinate counsel pertains to imprudence, it is evident that the vice of precipitation is contained under imprudence.

A.4 Whether thoughtlessness is a special sin included in prudence?

I answer that, Thought signifies the act of the intellect in considering the truth about. something. Now just as research belongs to the reason, so judgment belongs to the intellect. Wherefore in speculative matters a demonstrative science is said to exercise judgment, in so far as it judges the truth of the results of research by tracing those results back to the first indemonstrable principles. Hence thought pertains chiefly to judgment; and consequently the lack of right judgment belongs to the vice of thoughtlessness, in so far, to wit, as one fails to judge rightly through contempt or neglect of those things on which a right judgment depends. It is therefore evident that thoughtlessness is a sin.

A.5 Whether inconstancy is a vice contained under prudence?

I answer that, Inconstancy denotes withdrawal from a definite good purpose. Now the origin of this withdrawal is in the appetite, for a man does not withdraw from a previous good purpose, except on account of something being inordinately pleasing to him: nor is this withdrawal completed except through a defect of reason, which is deceived in rejecting what before it had rightly accepted. And since it can resist the impulse of the passions, if it fail to do this, it is due to its own weakness in not standing to the good purpose it has conceived; hence inconstancy, as to its completion, is due to a defect in the reason. Now just as all rectitude of the practical reason belongs in some degree to prudence, so all lack of that rectitude belongs to imprudence. Consequently inconstancy, as to its completion, belongs to imprudence. And just as precipitation is due to a defect in the act of counsel, and thoughtlessness to a defect in the act of judgment, so inconstancy arises from a defect in the act of command. For a man is stated to be inconstant because his reason fails in commanding what has been counselled and judged.

A.6 Whether the aforesaid vices arise from lust?

I answer that, As the Philosopher states (Ethic. vi, 5) "pleasure above all corrupts the estimate of prudence," and chiefly sexual pleasure which absorbs the mind, and draws it to sensible delight. Now the perfection of prudence and of every intellectual virtue consists in abstraction from sensible objects. Wherefore, since the aforesaid vices involve a defect of prudence and of the practical reason, as stated above (AA.2, 5), it follows that they arise chiefly from lust.

Q.54 NEGLIGENCE 
We must now consider negligence, under which head there are three points of inquiry:

(1) Whether negligence is a special sin?

(2) To which virtue is it opposed?

(3) Whether negligence is a mortal sin?

A.1 Whether negligence is a special sin?

I answer that, Negligence denotes lack of due solicitude. Now every lack of a due act is sinful: wherefore it is evident that negligence is a sin, and that it must needs have the character of a special sin according as solicitude is the act of a special virtue. For certain sins are special through being about a special matter, as lust is about sexual matters, while some vices are special on account of their having a special kind of act which extends to all kinds of matter, and such are all vices affecting an act of reason, since every act of reason extends to any kind of moral matter. Since then solicitude is a special act of reason, as stated above (Q.47, A.9), it follows that negligence, which denotes lack of solicitude, is a special sin.

A.2 Whether negligence is opposed to prudence?

I answer that, Negligence is directly opposed to solicitude. Now solicitude pertains to the reason, and rectitude of solicitude to prudence. Hence, on the other hand, negligence pertains to imprudence. This appears from its very name, because, as Isidore observes (Etym. x) "a negligent man is one who fails to choose [nec eligens]": and the right choice of the means belongs to prudence. Therefore negligence pertains to imprudence.

A.3 Whether negligence can be a mortal sin?

I answer that, As stated above (A.2, ad 3), negligence arises out of a certain remissness of the will, the result being a lack of solicitude on the part of the reason in commanding what it should command, or as it should command. Accordingly negligence may happen to be a mortal sin in two ways. First on the part of that which is omitted through negligence. If this be either an act or a circumstance necessary for salvation, it will be a mortal sin. Secondly on the part of the cause: for if the will be so remiss about Divine things, as to fall away altogether from the charity of God, such negligence is a mortal sin, and this is the case chiefly when negligence is due to contempt.

But if negligence consists in the omission of an act or circumstance that is not necessary for salvation, it is not a mortal but a venial sin, provided the negligence arise, not from contempt, but from some lack of fervor, to which venial sin is an occasional obstacle.

Q.55 VICES OPPOSED TO PRUDENCE BY WAY OF RESEMBLANCE 

(1) Whether prudence of the flesh is a sin?

(2) Whether it is a mortal sin?

(3) Whether craftiness is a special sin?

(4) Of guile;

(5) Of fraud;

(6) Of solicitude about temporal things;

(7) Of solicitude about the future;

(8) Of the origin of these vices.

A.1 Whether prudence of the flesh is a sin?

I answer that, As stated above (Q.47, A.13), prudence regards things which are directed to the end of life as a whole. Hence prudence of the flesh signifies properly the prudence of a man who looks upon carnal goods as the last end of his life. Now it is evident that this is a sin, because it involves a disorder in man with respect to his last end, which does not consist in the goods of the body, as stated above (FS, Q.2, A.5). Therefore prudence of the flesh is a sin.

A.2 Whether prudence of the flesh is a mortal sin?

I answer that, As stated above (Q.47, A.2, ad 1; A.13), a man is said to be prudent in two ways. First, simply, i.e. in relation to the end of life as a whole. Secondly, relatively, i.e. in relation to some particular end; thus a man is said to be prudent in business or something else of the kind. Accordingly if prudence of the flesh be taken as corresponding to prudence in its absolute signification, so that a man place the last end of his whole life in the care of the flesh, it is a mortal sin, because he turns away from God by so doing, since he cannot have several last ends, as stated above (FS, Q.1, A.5).

If, on the other hand, prudence of the flesh be taken as corresponding to particular prudence, it is a venial sin. For it happens sometimes that a man has an inordinate affection for some pleasure of the flesh, without turning away from God by a mortal sin; in which case he does not place the end of his whole life in carnal pleasure. To apply oneself to obtain this pleasure is a venial sin and pertains to prudence of the flesh. But if a man actually refers the care of the flesh to a good end, as when one is careful about one's food in order to sustain one's body, this is no longer prudence of the flesh, because then one uses the care of the flesh as a means to an end.

A.3 Whether craftiness is a special sin?

I answer that, Prudence is "right reason applied to action," just as science is "right reason applied to knowledge." In speculative matters one may sin against rectitude of knowledge in two ways: in one way when the reason is led to a false conclusion that appears to be true; in another way when the reason proceeds from false premises, that appear to be true, either to a true or to a false conclusion. Even so a sin may be against prudence, through having some resemblance thereto, in two ways. First, when the purpose of the reason is directed to an end which is good not in truth but in appearance, and this pertains to prudence of the flesh; secondly, when, in order to obtain a certain end, whether good or evil, a man uses means that are not true but fictitious and counterfeit, and this belongs to the sin of craftiness. This is consequently a sin opposed to prudence, and distinct from prudence of the flesh.

A.4 Whether guile is a sin pertaining to craftiness?

I answer that, As stated above (A[3]), it belongs to craftiness to adopt ways that are not true but counterfeit and apparently true, in order to attain some end either good or evil. Now the adopting of such ways may be subjected to a twofold consideration; first, as regards the process of thinking them out, and this belongs properly to craftiness, even as thinking out right ways to a due end belongs to prudence. Secondly the adopting of such like ways may be considered with regard to their actual execution, and in this way it belongs to guile. Hence guile denotes a certain execution of craftiness, and accordingly belongs thereto.

A.5 Whether fraud pertains to craftiness?

I answer that, Just as "guile" consists in the execution of craftiness, so also does "fraud." But they seem to differ in the fact that "guile" belongs in general to the execution of craftiness, whether this be effected by words, or by deeds, whereas "fraud" belongs more properly to the execution of craftiness by deeds.

A.6 Whether it is lawful to be solicitous about temporal matters?

I answer that, Solicitude denotes an earnest endeavor to obtain something. Now it is evident that the endeavor is more earnest when there is fear of failure, so that there is less solicitude when success is assured. Accordingly solicitude about temporal things may be unlawful in three ways. First on the part of the object of solicitude; that is, if we seek temporal things as an end. Hence Augustine says (De Operibus Monach. xxvi): "When Our Lord said: 'Be not solicitous,' etc. . . . He intended to forbid them either to make such things their end, or for the sake of these things to do whatever they were commanded to do in preaching the Gospel." Secondly, solicitude about temporal things may be unlawful, through too much earnestness in endeavoring to obtain temporal things, the result being that a man is drawn away from spiritual things which ought to be the chief object of his search, wherefore it is written (Mat. 13:22) that "the care of this world . . . chokes up the word." Thirdly, through over much fear, when, to wit, a man fears to lack necessary things if he do what he ought to do. Now our Lord gives three motives for laying aside this fear. First, on account of the yet greater favors bestowed by God on man, independently of his solicitude, viz. his body and soul (Mat. 6:26); secondly, on account of the care with which God watches over animals and plants without the assistance of man, according to the requirements of their nature; thirdly, because of Divine providence, through ignorance of which the gentiles are solicitous in seeking temporal goods before all others. Consequently He concludes that we should be solicitous most of all about spiritual goods, hoping that temporal goods also may be granted us according to our needs, if we do what we ought to do.

A.7 Whether we should be solicitous about the future?

I answer that, No work can be virtuous, unless it be vested with its due circumstances, and among these is the due time, according to Eccles. 8:6, "There is a time and opportunity for every business"; which applies not only to external deeds but also to internal solicitude. For every time has its own fitting proper solicitude; thus solicitude about the crops belongs to the summer time, and solicitude about the vintage to the time of autumn. Accordingly if a man were solicitous about the vintage during the summer, he would be needlessly forestalling the solicitude belonging to a future time. Hence Our Lord forbids such like excessive solicitude, saying: "Be . . . not solicitous for tomorrow," wherefore He adds, "for the morrow will be solicitous for itself," that is to say, the morrow will have its own solicitude, which will be burden enough for the soul. This is what He means by adding: "Sufficient for the day is the evil thereof," namely, the burden of solicitude.

A.8 Whether these vices arise from covetousness?

I answer that, As stated above (A.3; Q.47, A.13), carnal prudence and craftiness, as well as guile and fraud, bear a certain resemblance to prudence in some kind of use of the reason. Now among all the moral virtues it is justice wherein the use of right reason appears chiefly, for justice is in the rational appetite. Hence the undue use of reason appears chiefly in the vices opposed to justice, the chief of which is covetousness. Therefore the aforesaid vices arise chiefly from covetousness.

Q.56 THE PRECEPTS RELATING TO PRUDENCE 
We must now consider the precepts relating to prudence, under which head there are two points of inquiry:

(1) The precepts of prudence;

(2) The precepts relating to the opposite vices.

A.1 Whether the precepts of the decalogue should have included a precept of prudence?

I answer that, As stated above (FS, Q.100, A.3; A.5, ad 1) when we were treating of precepts, the commandments of the decalogue being given to the whole people, are a matter of common knowledge to all, as coming under the purview of natural reason. Now foremost among the things dictated by natural reason are the ends of human life, which are to the practical order what naturally known principles are to the speculative order, as shown above (Q.47, A.6). Now prudence is not about the end, but about the means, as stated above (Q.47, A.6). Hence it was not fitting that the precepts of the decalogue should include a precept relating directly to prudence. And yet all the precepts of the decalogue are related to prudence, in so far as it directs all virtuous acts.

A.2 Whether the prohibitive precepts relating to the vices opposed to prudence are fittingly propounded in the Old Law?

I answer that, As stated above (A.1), justice, above all, regards the aspect of something due, which is a necessary condition for a precept, because justice tends to render that which is due to another, as we shall state further on (Q.58, A.2). Now craftiness, as to its execution, is committed chiefly in matters of justice, as stated above (Q.55, A.8): and so it was fitting that the Law should contain precepts forbidding the execution of craftiness, in so far as this pertains to injustice, as when a man uses guile and fraud in calumniating another or in stealing his goods.

2

