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PREFACE





The Sovereign Pontiff, Leo XIII., in his Encyclical on Scholastic

Philosophy, writes as follows: “Let the teachers whom you shall discreetly

choose make it their aim to instil the doctrine of Thomas Aquinas into the

minds of their scholars, and to set in a clear light his solidity and

excellence above other authors. . . . But lest supposititious utterances be

taken for true, or adulterate for genuine, see to it that the wisdom of Thomas

be drunk in from his own streams.”




Nevertheless, experience shows that it is difficult even in the

training of young ecclesiastics to get them to read St. Thomas continuously.

Indeed it may be feared that St. Thomas is not yet read by them quite as much

as Leo XIII. would have wished. And by laymen in English-speaking countries he

is read scarcely at all.




 Endnote 002Several years of teaching Moral

Philosophy in [vi] a Catholic Seminary induced the Translator to gather

numerous references to St. Thomas, which he pressed upon the perusal of his

auditors. Most of these passages are here translated, with additions. The

translation is not continuous. Phrases, Articles, and whole Questions are

omitted, some because they deal with Theology rather than with Ethics, some on

account of their difficulty, and some for brevity’s sake. But the original

numbering of Question, Article, and Argument has been preserved throughout,

marking omissions and affording convenience of reference.




This is a translation, not a paraphrase. The words are the words of St.

Thomas. The Translator has added notes, which may sometimes serve to guard

against dangerous misinterpretation. Anything in the way of continuous

commentary must be sought, so far as he can supply it, in Ethics and Natural

Law (Manuals of Catholic Philosophy, Stonyhurst Series), to which this volume

may be regarded as a companion.




If it be said: “This is not a translation, but a mutilation:” the reply

is forthcoming, that the Angelic Doctor still reposes whole and entire in his

own original Latin, to which fair original it is hoped that this abbreviated

version may help to introduce new readers.




 


















 




AQUINAS

ETHICUS, OR 


THE MORAL TEACHING OF ST. THOMAS. 










A translation of the

principal portions of the 


Second Part of the Summa Theologica, with Notes.




 




First Division of the Second Part, 


Commonly called Prima Secundæ.




 




QUESTION I.:




OF THE LAST END OF MAN IN GENERAL.




 




Article I.—Is it proper to man to act for an end?




R. Of the actions done by man, those alone are properly called human,

which are proper to man as man. Now man differs from irrational creatures in

this, that he is master of his own acts. Wherefore those acts alone are

properly called human, whereof man is master. But man is master of his own acts

by reason and will: hence free-will is said to be a function of will and

reason. Those actions, therefore, are properly called human, which proceed from

a deliberate will. Any other actions attributable to man may indeed be styled

actions of man, but not properly human actions, since they are not of man  as

he is man. Now it is clear that all the actions that proceed from any power are

caused by that power acting in reference to its object. But the object of the

will is some end in the shape of good. Therefore all human actions must be for

an end.




§ 1. The end, though it is last in execution, is first in the intention

of the agent, and in this way stands as a cause.




§ 3. Such actions as when man moves foot or hand, while thinking of

other things, or strokes his beard, are not properly human, because they do not

proceed from the deliberation of the reason, which is the proper principle of

human actions.




Article IV.—Is there any last end of human conduct?




R. In ends there is found a twofold order, to wit, the order of

intention and the order of execution, and in both orders there must be some

first point. That which is first in the order of intention is a sort of

principle moving the desire: take that principle away, and desire would have

nothing to move it. The moving principle of the execution is that from whence

the work begins: take away that moving principle, and none would begin to work

at anything. Now the moving principle of the intention is the last end: the

moving principle of the execution is the first step in the way of means to the

end. Thus, then, on neither side is it possible to go on to infinity: because,

if there were no last end, nothing would be desired, nor any action have a

term, nor would the intention of the  agent rest. On the other hand, if there

were no first step in the means to the end, no one would begin to work at

anything, and deliberation would never terminate, but go on to infinity.




Article V.—Can one man have several ultimate ends?




R. It is impossible for the will of one man at the same time to go out

to several diverse objects as to so many different last ends. The reason may be

assigned thus. Since every being seeks its own perfection, a man seeks that as

his last end which he seeks as his perfect and crowning good. The last end

therefore must so fill the whole of the man’s desire as to leave nothing to be

desired beyond it. This cannot be, if anything further is required to the

perfection of that end. Therefore desire cannot go out to two things as if each

were its perfect good.




§ 1. To Augustine’s saying, “Some have placed the last end of man in

four things, pleasure, repose, the goods of nature, and virtue,” it is to be

said that all these several objects are regarded in the light of one perfect

good constituted out of them, by those who have placed in them their last end.




§ 3. The power of the will does not extend to making things opposite

and irreconcilable coexist, as they would coexist, if the will could tend to

several diverse objects as to so many last ends.




§ 4. That wherein a man rests as in his last end dominates his desire,

because therefrom he takes rules of conduct for his whole life: whence it is

said  of gluttons, “Whose god is their belly,” Endnote 003

because they place their last end in the pleasures of the table. But, as is

said: “No man can serve two masters,” Endnote 004 two, that

is, not in concert with one another. Therefore it is impossible for one man to

have several ultimate ends not in harmony with one another.




Article VI.—Is everything that a man wills, willed for the sake of the

last end?




R. It needs must be that all things that a man desires are desired for

the sake of the last end. Whatever a man desires, he desires in the light of a

good thing. If it is not desired as perfect good, which is the last end, it

must be desired as tending to perfect good, because always the commencement of

a thing is directed to the completion thereof, as is apparent both in things of

nature and in things of art, and thus every commencement of perfection is

directed to the attainment of perfection in its full measure, which is the achievement

of the last end.




§ 1. Actions done in jest are not referred to any external end, but are

simply directed to the good of the author of the jest, his delight or

recreation. But the full measure of the good of man is found in his last end.




§ 2. Speculative science, being desired as some sort of good by the

student of it, is comprehended under that complete and perfect good which is

the last end.




§ 3. It is not necessary for one to be always thinking of the last end

in every desire and in every work; but the efficacy of the first intention,

which is made in view of the last end, remains in every desire of everything,

even without any actual thought of the last end: just as it is not necessary in

walking along a road to think at every step of the place whither you are going.




§ 4. Augustine says: “That is our final good, which is loved for its

own sake, and all other things for the sake of it.”




Article VII.—Is the last end of all men one and the same?




R. We may speak of the last end in two ways: in one way, of the last

end itself; in another way, of that in which the character of the last end is

found. As regards the last end itself, all agree in desiring the last end,

because all desire the fulness of their own well-being, in which full

well-being the last end consists. But as regards that in which the character of

the last end is found, all men do not agree in their last end. Some seek riches

as their complete and final good; others seek pleasure; others other things;

just as to every taste deliciousness is pleasant, but to some men most pleasant

is the deliciousness of wine, to others the deliciousness of honey, and so of

the rest. Nevertheless, that must absolutely be most pleasant, with which he is

best pleased who has the best taste; and in like manner that good must be most

complete, which is  pursued as his last end by him whose affections are best in

order.




§ 1. They who sin turn away from that in which the character of the

last end is truly found, but not from the simple intention of the last end,

which they mistakenly seek in the wrong things.




§ 2. The difference of interests and pursuits in life between man and

man is due to the diversity of things in which the character of the final good

is sought.




 





QUESTION II.: OF THE OBJECT 


IN WHICH MAN’S HAPPINESS CONSISTS.





 




Article I.—Does happiness consist in riches?




R. It is impossible for the happiness of man to consist in riches. For

riches are of two sorts, as the Philosopher Endnote 005 says,

natural and artificial. Natural riches are all those aids which go to the

supply of natural wants, like meat and drink, clothing, means of transport,

habitation, and the rest. Artificial riches take the form of money, something

that is no aid to nature in itself, but is an invention of human contrivance

for the convenience of exchange, as a measure of things saleable. Now clearly

the happiness of man cannot be in the possession of natural riches. For such

riches are eligible for the sustenance of man’s nature, and therefore cannot

be  themselves the last end of man, but rather man is the end to which they are

referred. Whence in the order of nature all such things are below man, and are

made for man, as it is said: “Thou hast subjected all things beneath his feet.”

Endnote 006 Artificial riches, on the other hand, are not

eligible except for the sake of those that are natural. They would not be

sought at all except for the fact that with them things are bought that are

necessary for the uses of life. Much less therefore can they bear the character

of a final end.




§ 1. “All” material “things obey money,” Endnote 007

so far as the multitude of fools is concerned, who know only material things,

which can be acquired by money. But an estimate of human goods should not be

taken by the judgment of fools, but by that of wise men, as an estimate of

palatable and unpalatable food is taken by the judgment of those whose sense of

taste is in good order.




§ 2. To the words of the Philosopher, “Money was invented on purpose to

be a sort of surety for having in exchange for it whatever man can desire,” it

is to be said that all saleable articles may be had for money, but not

spiritual goods: they cannot be sold. Hence it is said: “What doth it profit a

fool to have money, when he cannot buy wisdom?” Endnote 008




§ 3. The desire of natural riches is not boundless, because a certain

measure of riches is sufficient for nature: but the desire of artificial riches

is boundless, not however in the same way as the desire of the supreme good.

For the more perfectly  the supreme good is possessed, the more it is loved,

and all things else despised. But with the desire of riches and all other

temporal goods the contrary is the case: for when they are got, what is already

in hand is despised, and something else desired, because their insufficiency is

better recognized when they are possessed. And this very fact is a proof of

their imperfection, and that the supreme good consists not in them.




Article II.—Does man’s happiness consist in honours?




R. It is impossible that happiness should consist in honour. For honour

is paid to a person for some excellence of his, and so is a sign and testimony

of that excellence which is in the person honoured. Now a man’s excellence is

taken to obtain especially in point of happiness, which is the perfect good of

man, and of the parts of happiness, that is, in point of those goods which are

some participation of happiness. Therefore honour may indeed follow upon

happiness, but happiness cannot consist principally in honour.




§ 1. Honour is not the reward of virtue for which the virtuous work,

but they receive honour from men in lieu of a reward, inasmuch as men have

nothing greater to give them. But the true reward of virtue is happiness

itself, and for that the virtuous work; whereas, if they worked for honour, it

would not be virtue but rather ambition.




§ 2. Honour is due to God, and to beings of high excellence, as a sign

or testimony of pre-existent  excellence, not that the mere honour makes them

excellent.




§ 3. As honour attends upon happiness, it follows from the natural

desire of happiness that men have a prevailing desire of honour; hence they

seek especially to be honoured by the wise, upon whose judgment they believe

themselves to be excellent or fortunate.




Article III.—Does man’s happiness consist in fame and glory? Endnote

009




R. It is impossible for the happiness of man to consist in fame or

human glory. For glory is nothing else than “clear notoriety with praise,” as

Augustine says. Now the thing known stands in different relations to divine and

to human knowledge. Human knowledge is caused by the things known, but divine

knowledge is the cause of the things known. Hence the perfection of human good,

which is called happiness, cannot be caused by human knowledge or notoriety

amongst men, but rather men’s knowledge of another man’s happiness proceeds

from and is in a manner caused by that same happiness, either in its initial or

in its perfect state. But the good of man depends upon the knowledge of God as

upon its cause; and therefore upon the glory which is with God human happiness

depends as upon its cause. It is further  to be considered that human knowledge

is liable to many deceptions, especially as to points of detail in such a

matter as human acts; and therefore human glory is frequently fallacious. But

because God cannot be deceived, the glory that is of Him is ever true;

therefore it is said: “He is approved whom God commendeth.” Endnote 010




§ 2. As for that good which comes of fame and glory in the knowledge of

many, we say that, if the knowledge be true, the good thereof must be derived

from a previous good, existing in the man himself, and so presupposes perfect

happiness, or at least the commencement of it. But if the knowledge be a false

impression, it is not in harmony with fact, and in the man celebrated and

famous at that rate no good is found.




Article IV.—Does man’s happiness consist in power?




R. It is impossible for happiness to consist in power, and that for two

reasons. First, because power is an initiative, but happiness a last and final

end. Secondly, because power is susceptible of good and evil, but happiness is

the proper and perfect good of man. Hence it were more possible for some

happiness to consist in the good use of power, which is by virtue, than in

power itself.




§ 1. The divine power is its own goodness: hence God cannot use His

power otherwise than well. But this is not the case in men. Hence it is not

sufficient for happiness that man be likened  unto God in power, unless he be

likened to Him also in goodness.




§ 2. As it is the height of good that one should use power well in the

government of many, so it is the lowest depth of evil if one uses power ill.

Thus power is susceptible of good and of evil.




§ 3. Slavery is an obstacle to the good use of power, and therefore men

naturally shun it, not as though the highest good consisted in power.




Four general reasons may be brought to show that in none of the

above-mentioned exterior goods does happiness consist.




The first is that, happiness being the supreme good of man, no evil is

compatible with it, but all the aforesaid things may be found in good men and

evil men alike.




The second reason is that, whereas it is of the essence of happiness to

be all in all by itself, it needs must be that, happiness once gained, no

needful good is wanting to man; but after the gaining of each of the advantages

above-mentioned, there may still be many needful good things wanting to man, as

wisdom, bodily health, and the like.




Third reason, because whereas happiness is perfect good, it is

impossible for any evil to come to any one from happiness, which is not true of

the things in question, for it is said, “Riches are sometimes kept to the

sorrow of their owner,” Endnote 011 and in like manner of the

other things.




The fourth reason is, because man is directed to  happiness by interior

principles, since he is directed to it by nature, but all the four goods

above-mentioned are rather from exterior causes, and generally from fortune,

whence they are called “goods of fortune.” Hence it is manifest that happiness

nowise consists in the aforesaid things.




Article V.—Does man’s happiness consist in any good of the body?




R. It is impossible for the happiness of man to consist in goods of the

body, for two reasons. First of all because it is impossible for that which is

referred to something else as to its last end, to have its end in the

preservation of its own being. Hence a captain does not intend as a last end

the preservation of the ship entrusted to him, because the ship is referred to

something else as its end, namely, navigation. But as a ship is given over to

the captain to direct its course, so man is given over to his own will and

reason, as is said: “God made man from the beginning, and left him in the hand

of his own counsel.” Endnote 012 But it is clear that man is

referred to something as to an end, for man is not the supreme good. Hence it

is impossible that the last end of human reason and will should be the

preservation of human existence.




Secondly because, granted that the end of human reason and will were the

preservation of human existence, still it could not be said that the end of man

was any good of the body. For the being of man consists of soul and body, and

while the  being of the body depends on the soul, at the same time the being of

the human soul does not depend on the body: indeed, the body is for the soul,

as the matter is for the form, and as instruments are for him that uses them to

do his work with: hence all goods of the body are referred to goods of the soul

as to their end. Hence it is impossible that happiness, the ultimate end,

should consist in goods of the body.




Article VI.—Does man’s happiness consist in pleasure?




R. Because bodily delights are better known, they have arrogated to

themselves the name of pleasures. Still happiness does not consist principally

in them. In everything, what belongs to the essence is distinguished from the

proprium consequent upon the essence, as in man his being a mortal rational

animal is distinguished from his being risible. We must notice accordingly that

every delight is a sort of proprium consequent upon happiness, or upon some

portion of happiness. For a man is delighted at this, that he has hold either

in reality, or in hope, or at least in memory, of some good that suits him. Now

that suitable good, if it is perfect, is none other than the happiness of man:

but if it is imperfect, it is a participation in happiness, proximate, or

remote, or at least apparent. Hence it is manifest that not even the delight

which follows perfect good is the essence and core of happiness, but is

consequent upon happiness after the manner of a proprium.




But bodily pleasure cannot follow perfect good even in the aforesaid

way, for it follows that good which is apprehended by sense; but no bodily good

apprehended by sense can be the perfect good of man, but is a trifle in

comparison with the good of the soul. Thus bodily pleasure is neither happiness

itself nor a proprium of happiness.




§ 1. The desire of good and the desire of delight stand on the same

footing, delight being nothing else than the repose of desire in good. Hence,

as good is desired for itself, so also is delight desired for itself, if by for

we mean the final cause: but if we consider the motive cause, delight is

desirable for something else, namely, for the good which is the object of

delight, and which consequently is the principle that starts it and gives it

its form. For by this is delight desirable, that it is a repose in a longed for

good.




§ 2. The vehemence of the desire of sensible delight arises from the

operations of the senses being more readily perceptible, as being the

beginnings of our knowledge: hence also sensible delights are gone after by the

greater number of men.




§ 3. All men desire delights in the same way in which they desire good;

and yet the delight is desired by reason of the good, and not the other way

about. Hence it does not follow that delight is good of itself and the greatest

of goods; but that every delight is consequent upon some good, and some delight

is consequent upon that which is good of itself and the greatest of goods.




Article VII.




§ 3. Happiness itself, being a perfection of the soul, is a good

inherent in the soul: but that in which happiness consists, or the object that

makes one happy, is something outside the soul.




Article VIII.—Does man’s happiness consist in any created good?




R. It is impossible for the happiness of man to be in any created good.

For happiness is perfect good, which entirely appeases desire: otherwise it

would not be the last end, if something still remained to be desired. But the

object of the will is universal good, as the object of the intellect is

universal truth. Hence it is clear that nothing can set the will of man to rest

but universal good, which is not found in anything created, but in God alone.

Hence God alone can fill the heart of man.




§ 3. Created good is not less than what a man is capable of as a good

intrinsic to and inherent in him; but it is less than the good that he is

capable of as an object, for that is infinite.




 





QUESTION III.: WHAT IS HAPPINESS?





 




Article I.—Is happiness something uncreated?




R. The word end has two meanings. In one meaning it stands for the

thing itself which we desire to gain: thus the miser’s end is money. In another

meaning it stands for the mere attainment, or possession, or use, or enjoyment

of the thing desired, as if one should say that the possession of money is the

miser’s end, or the enjoyment of something pleasant the end of the sensualist.

In the first meaning of the word, therefore, the end of man is the Uncreated

Good, namely God, who alone of His infinite goodness can perfectly satisfy the

will of man. But according to the second meaning the last end of man is

something created, existing in himself, which is nothing else than the

attainment or enjoyment of the last end. Now the last end is called happiness.

If therefore the happiness of man is considered in its cause or object, in that

way it is something uncreated; but if it is considered in essence, in that way

happiness is a created thing.




§ 2. Happiness is said to be the sovereign good of man, because it is

the attainment or enjoyment of the sovereign good.




Article II.—Is happiness an activity? Endnote 013




R. So far as the happiness of man is something created, existing in the

man himself, we must say that the happiness of man is an act. For happiness is

the last perfection of man. But everything is perfect so far as it is in act;

for potentiality without actuality is imperfect. Happiness therefore must

consist in the last and crowning act of man. But it is manifest that activity

is the last and crowning act of an active being: whence also it is called by

the Philosopher “the second act.” And hence it is that each thing is said to be

for the sake of its activity. It needs must be therefore that the happiness of

man is a certain activity.




§ 1. Life has two meanings. One way it means the very being of the

living, and in that way happiness is not life; for of God alone can it be said

that His own being is His happiness. In another way life is taken to mean the

activity on the part of the living thing by which activity the principle of

life is reduced to act. Thus we speak of an active or contemplative life, or of

a life of pleasure; and in this way the last end is called life everlasting, as

is clear from the text: “This is life everlasting, that they know Thee, the

only true God.” Endnote 014




§ 2. By the definition of Boethius, that happiness is “a state made

perfect by the aggregate sum of all things good,” nothing else is meant than

that the happy man is in a state of perfect good. But Aristotle has expressed

the proper essence of happiness, showing by what it is that man is constituted

in such a state, namely, by a certain activity.




§ 3. Action is twofold. There is one variety that proceeds from the

agent to exterior matter, as the action of cutting and burning, and such an

activity cannot be happiness, for such activity is not an act and perfection of

the agent, but rather of the patient. Endnote 015 There is

another action immanent, or remaining in the agent himself, as feeling,

understanding, and willing. Such action is a perfection and act of the agent,

and an activity of this sort possibly may be happiness.




§ 4. Since happiness means some manner of final perfection, happiness

must have different meanings according to the different grades of perfection

that there are attainable by different beings capable of happiness. In God is

happiness by essence, because His very being is His activity, because He does

not enjoy any other thing than Himself. In the angels final perfection is by

way of a certain activity, whereby they are united to the Uncreated Good; and

this activity is in them one and everlasting. In men, in the state of the

present life, final perfection is by way of an activity whereby they are united

to God. But this activity cannot be everlasting or continuous,  and by

consequence it is not one, because an act is multiplied by interruption; and

therefore, in this state of the present life, perfect happiness is not to be

had by man. Hence the Philosopher, placing the happiness of man in this life,

says that it is imperfect, and after much discussion he comes to this

conclusion: “We call them happy, so far as happiness can be predicated of men.”

But we have a promise from God of perfect happiness, when we shall be “like the

angels in Heaven.” Endnote 016 As regards this perfect

happiness, the objection drops, because in this state of happiness the mind of

man is united to God by one continuous and everlasting activity. But in the

present life, so far as we fall short of the unity and continuity of such an

activity, so much do we lose of the perfection of happiness. There is, however,

granted us a certain participation in happiness, and the more continuous and

undivided the activity can be, the more will it come up to the idea of

happiness. And therefore in the active life, which is busied with many things,

there is less of the essence of happiness than in the contemplative life, which

is busy with the one occupation of the contemplation of truth. Though at times

the contemplative man is not actually engaged in contemplation, still, because

he has it ready to hand, he is always able to engage in it; moreover, the very

cessation for purposes of sleep or other natural occupation is ordered in his

mind towards the aforesaid act of contemplation, and therefore that act seems

in a manner continual.




Article III.—Is happiness an activity of sense or of pure intellect?




R. A thing may belong to happiness in three ways, essentially,

antecedently, and consequently. Essentially indeed the activity of sense cannot

belong to happiness. For man’s happiness consists essentially in his

conjunction with the Uncreated Good, which is his last end, an end wherewith he

cannot be conjoined by any activity of sense. The like conclusion follows from

the fact that man’s happiness does not consist in goods of the body, which

however are the only goods that we attain by the activity of sense. But

activities of sense may belong to happiness both antecedently and consequently.

Antecedently, in respect of imperfect happiness, such as can be had in this

life: for the activity of intellect presupposes the activity of sense.

Consequently, in the perfect happiness which is looked for in Heaven, because

after the resurrection, “from the happiness of the soul,” as Augustine says,

“there will be a certain reaction on the body and the senses of the body to

perfect them in their activities.” But even then the activity whereby the human

mind is united with God will not depend on sense.




Article IV.—Supposing happiness to belong to the intellectual faculty,

is it an activity of the understanding or of the will? Endnote 017




 




R. For happiness two things are requisite, one which is the essence of

happiness, another which is a sort of proprium of it, namely, the delight

attaching to it. I say then that as for that which is the very essence of

happiness, it cannot possibly consist in an act of the will. For manifestly

happiness is the gaining of the last end; but the gaining of the last end does

not consist in any mere act of the will. The will reaches out both to an absent

end, desiring it, and to a present end, resting in it with delight. But plainly

the mere desire of an end is not the gaining of an end, but a movement in that

direction. As for delight, that comes over the will from the fact of the end

being present, but not conversely, i.e., a thing does not become present by the

mere fact of the will delighting in it. It must therefore be by something else

than the act of the will that the end itself becomes present to the will. And

this manifestly appears in the case of sensible ends; for if it were possible

to gain money by an act of the will, a covetous man would have made his money

from the first, the instant that he wished to have it; but the fact is, at

first the money is away from him, and he gets it by seizing it with his hand,

or by some such means, and then he is at once delighted with the money got. So

then it happens also in the case of an end of the intellectual order. For from

the beginning we wish to gain this intellectual end; but we actually do gain it

only by this, that it becomes present to us by an act of understanding, and

then the will rests delighted in the end already gained. So therefore the

essence  of happiness consists in an act of understanding. But the delight that

follows upon happiness belongs to the will. So Augustine says: “Happiness is

joy in truth,” joy being properly the crown and complement of happiness.




§ 1. Peace belongs to the last end of man, not as being the very essence

of happiness, but because it stands in relation to happiness as well

antecedently as consequently. Antecedently, inasmuch as all perturbing and

impeding causes are already removed from the way of the last end: consequently,

inasmuch as man, when he has gained his last end, remains at peace with his

desire at rest.




§ 2. The first object of the will is not its own act, as neither is the

first object of sight vision, but a visible thing. Therefore from the fact that

happiness belongs to the will as its first object, it follows that it does not

belong to it as being its own act.




§ 4. Love ranks above knowledge in moving, but knowledge goes before

love in attaining; for nothing is loved but what is known, and therefore an end

of understanding is first attained by the action of understanding, even as an

end of sense is first attained by the action of sense.




§ 5. To Augustine’s words, “He is happy, who has all that he wishes,

and wishes nothing amiss,” it is to be said that he who has all that he wishes,

is happy by having what he wishes, and that he has by something else than an

act of the will. But to wish nothing amiss is required for happiness as a

certain due disposition thereto.




 




Article V.—Is happiness an activity of the speculative or of the

practical understanding?




R. Happiness consists rather in the activity of the speculative

understanding than of the practical, as is evident from three considerations.

First from this, that if the happiness of man is an activity, it must be the

best activity of man. Now the best activity of man is that of the best power

working upon the best object: but the best power is the understanding, and the

best object thereof is the Divine Good, which is not the object of the

practical understanding, but of the speculative. Secondly, the same appears

from this, that contemplation is especially sought after for its own sake. But

the act of the practical understanding is not sought after for its own sake,

but for the sake of the action, and the actions themselves are directed to some

end. Hence it is manifest that the last end cannot consist in the active life

that is proper to the practical understanding. Thirdly, the same appears from

this, that in the contemplative life man is partaker with his betters, namely,

with God and the angels, to whom he is assimilated by happiness: but in what

concerns the active life other animals also after a fashion are partakers with

men, albeit imperfectly. And therefore the last and perfect happiness which is

expected in the world to come, must consist mainly in contemplation. But

imperfect happiness, such as can be had here, consists primarily and

principally in contemplation, but secondarily in the activity of the practical

understanding directing human actions and passions.




 




§ 2. The practical understanding has a good which is outside of itself,

but the speculative understanding has good within itself, to wit, the

contemplation of truth; and if that good be perfect, the whole man is perfected

thereby and becomes good. This good within itself the practical understanding

has not, but directs a man towards it.




Article VIII.—Does man’s happiness consist in the vision of the Divine

Essence?




R. The last and perfect happiness of man cannot be otherwise than in

the vision of the Divine Essence. In evidence of this statement two points are

to be considered: first, that man is not perfectly happy, so long as there

remains anything for him to desire and seek; secondly, that the perfection of

every power is determined by the nature of its object. Now the object of the

intellect is the essence of a thing: hence the intellect attains to perfection

so far as it knows the essence of what is before it. And therefore, when a man

knows an effect, and knows that it has a cause, there is in him an outstanding

natural desire of knowing the essence of the cause. If therefore a human

intellect knows the essence of a created effect without knowing aught of God

beyond the fact of His existence, the perfection of that intellect does not yet

adequately reach the First Cause, but the intellect has an outstanding natural

desire of searching into the said Cause: hence it is not yet perfectly happy. 

For perfect happiness, therefore, it is necessary that the intellect shall

reach as far as the very essence of the First Cause. Endnote 018


















 





QUESTION IV.: 


OF THINGS REQUISITE FOR HAPPINESS.





 




Article I.—Is delight requisite for happiness?




R. In four ways one thing is requisite for another. In one way as a

preamble or preparation for it, as instruction is for knowledge. In another way

as perfecting the thing, as the soul is requisite for the life of the body. In

a third way as cooperating from without, as friends are requisite for carrying

out an enterprise. In a fourth way as a concomitant, as if we were to say that

heat is requisite for fire. And in this last way delight is requisite for

happiness. For delight is caused by the fact of desire resting in attained

good. Hence since happiness is nothing else than the attainment of the

Sovereign Good, there cannot be happiness without concomitant delight.




§ 1. To Augustine’s words, that “vision is the whole reward of faith,”

it is to be said that by the very fact of reward rendered, the will of him who

earns it is at rest, which is to have delight.




§ 2. He who sees God cannot want for delight.




§ 3. The delight that accompanies the activity of the understanding,

does not impede, but rather strengthens that activity: for acts done with

delight are done with more attention and perseverance. But an extraneous

delight would impede activity by distracting the attention.




Article II.—Is vision rather than delight the main element in

happiness? Endnote 019




R. It must needs be that vision, the activity of the understanding, is

better than delight. For delight consists in a certain repose of the will: but the

fact of the will’s reposing in anything is only for the goodness of that

wherein it reposes. If therefore the will reposes in any activity, it is from

the goodness of the activity that the repose of the will proceeds. Nor does the

will seek good for the sake of repose; for at that rate the end of the will

would be its own act, which is against former conclusions. Endnote 020

But the reason why the will seeks to repose in an activity, is because such an

activity is the will’s own proper good. Hence it is manifest that the activity

itself in which the will reposes, is more of a principal good than the repose

which the will finds therein.




§ 1. As the Philosopher says, “Delight perfects activity as beauty does

youth,” which beauty is consequent upon youth. Hence delight is a perfection 

concomitant upon vision, not a perfection that makes vision to be perfect in

its kind.




§ 2. The apprehension of sense does not attain to the general notion of

good, but to some particular good which affords delight. And therefore

according to the procedure of the sensitive appetite, which is in animals,

activities are sought for the sake of delight. But the intellect grasps the

universal idea of good, upon the attainment of which there follows delight:

hence the intellect intends good pre-eminently above delight. Hence also it is

that the Divine Intellect, which has the ordering of nature, has appended

delights to activities for the sake of the activity. Our estimates of things

must not be made simply by the ruling of the sensitive appetite, but rather by

the ruling of the intellectual appetite.




Article IV.—Is rectitude of will requisite for happiness?




R. Rectitude of will is requisite for happiness both antecedently and

concomitantly. Antecedently, because rectitude of will is an attitude of due

regard to the last end. As matter cannot take its form unless it be duly

disposed unto the same, so nothing gains its end unless it be in due regard to

it. And therefore none can arrive at happiness unless he have rectitude of

will. Again concomitantly, because happiness ultimately consists in the vision

of the Divine Essence, which is the very essence of goodness; and thus whatever

the will of him who sees the Essence of God loves, it necessarily loves it in

subordination to God, as whatever the will of him  who does not see the Essence

of God loves, it loves it necessarily under the common idea of good which it

knows; and this subordination it is that keeps the will right. Hence it is

manifest that happiness cannot be without a right will.




Article VI.—Is any perfection of the body requisite for happiness?




R. If we speak of human happiness such as can be had in this life, it

is manifest that a good habit of body is requisite thereto of necessity; and

that by ill-health of body man may be impeded in every virtuous activity. But

speaking of perfect happiness, some have laid it down that no disposition of

body is requisite for happiness: nay, that it is requisite thereto for the soul

to be altogether separated from the body. Augustine quotes some words of

Porphyry to this effect: “That the soul may be happy, everything corporeal must

be avoided.” But this is unreasonable: for as it is natural to the soul to be

united to a body, it cannot be that the perfection of the soul excludes this

its natural perfection. And therefore we must say that for happiness in every

way perfect there is requisite a perfect disposition of body, as well

antecedently as consequently. Antecedently, because as Augustine says, “If the

body be such that the conduct of it becomes a difficult and burdensome task, as

in the case of the flesh that is corrupted and weighs down the spirit, the mind

is turned away from the vision of the highest heaven;” hence he concludes that

“when this body shall be no longer animal but  spiritual, then man shall be

equal to the angels, and what was his load shall be his glory.” Consequently,

because from the happiness of the soul there shall be an overflow on to the

body, that the body too may attain its proper perfection. Hence Augustine says:

“God has made the soul of so potent a nature, that out of its full and

abounding happiness there overflows upon the lower nature the freshness of

incorruption.”




§ 1. Bodily good, though not the object of happiness, may yet be some

ornament or complement of happiness.




§ 3. For the perfect activity of the understanding there is requisite

indeed a withdrawal from this corruptible body, which weighs down the soul, but

not from the spiritual body, which will be wholly subject to the spirit.




Article VII.—Are any exterior goods requisite for happiness?




R. For imperfect happiness, such as can be had in this life, exterior

goods are requisite, not as being of the essence of happiness, but as

instrumental to happiness: for man needs in this life the necessaries of the body

for the exercise as well of contemplative as of active virtue. But for perfect

happiness, which consists in the vision of God, such goods are nowise

requisite. The reason is this, that whereas all such exterior goods are either

requisite for the support of the animal body, or requisite for certain

activities which we exercise through the animal body, perfect happiness in the

vision of God  will either be in the soul without the body, or will be in a

soul united to a body no longer animal but spiritual; and therefore in no way

are exterior goods requisite for that happiness, bearing as they do upon animal

life.




§ 2. Exterior goods, subservient as they are to animal life, are not

proper to the spiritual life in which the happiness of man consists. And yet

there shall be in that happiness an assemblage of all things good; because

whatever good is found in those exterior things will be all possessed in the

supreme source and fountain of goodness.




Article VIII.—Is the company of friends requisite for happiness?




R. If we speak of the happiness of the present life, to be happy, man

needs friends, both in the active and in the contemplative life. But if we

speak of the perfect happiness that will be in our heavenly country, the

company of friends is not a necessary requisite of happiness: because man has

all the fulness of his perfection in God. But the company of friends makes for

the well-being of happiness. Hence Augustine says: “The only aid to happiness

in spiritual creatures is intrinsic from the eternity, truth, and charity of

the Creator: but if they are to be said to receive any extrinsic aid at all,

perhaps it is in this alone, that they see one another and enjoy one another’s

company.”




§ 3. The perfection of charity is essential to happiness as regards the

love of God, not as regards the love of our neighbour. Hence, if there were 

only one soul enjoying God, it would be happy, without having any neighbour to

love. Endnote 021 But supposing the existence of a neighbour,

the love of that neighbour follows from the perfect love of God. Hence

friendship is a sort of concomitant of perfect happiness.




 




 





QUESTION V.: 


OF THE ATTAINMENT OF HAPPINESS.





 




Article I.—Can man attain to happiness?




R. Whoever is capable of perfect good, can attain to happiness. That

man is capable of perfect good, appears from the fact of his intellect being

able to grasp universal and perfect good, and his will to desire it; and

therefore man can attain to happiness. Endnote 022




§ 1. The way that the rational nature exceeds the sensitive is not like

the way that the intellectual nature exceeds the rational. Endnote 023

For the rational nature exceeds the sensitive in point of the object of its

knowledge, because sense can nowise be cognisant of the universal, whereof

reason is cognisant. But the intellectual nature exceeds the rational in point

of the manner of knowing an intelligible truth. For the intellectual nature

immediately apprehends the truth, whereunto the rational nature arrives by the

inquiry of reason; and therefore what intellect apprehends, reason attains by a

process of making  its way thither. Hence a rational nature can attain to

happiness, which is the perfection of an intellectual nature, yet after another

fashion than the angels: for the angels gained it immediately after the

beginning of their creation, but men take time to arrive at it. But a sensitive

nature can never reach this goal at all.




Article II.




§ 3. To none of the Blessed is there wanting any good that he can

desire, since he has the Infinite Good itself, which is “the good of all good,”

as Augustine says. But one of them is said to be happier than another according

to different degrees of partaking of the same good. The addition of other goods

to this does not increase happiness.




Article III.—Can any one be happy in this life?




“Man born of a woman, living for a short time, is filled with many

miseries.” Endnote 024




R. Some manner of participation in happiness may be had in this life,

but not perfect and true happiness, as may be seen from two considerations.

First, from the general notion of happiness: for happiness, being a perfect and

sufficient good, excludes all evil and satisfies all desire: but in this life

all evil cannot be excluded. The present life is liable to many evils that

cannot be avoided, ignorance on the part of the intellect, inordinate affection

on the part of the desire, and manifold penal inflictions on the part of the

body. In like  manner also the desire of good cannot be satisfied in this life.

For naturally man desires permanence in the good that he has. But the goods of

this life are transient, as life itself is transient, which we naturally

desire, and would wish permanently to hold, since every man naturally shrinks

from death. Secondly, if we consider that wherein particularly happiness

consists, to wit, the vision of the Divine Essence, that cannot be the portion

of man in this life.




Article IV.—Can happiness once attained be ever lost?




R. If we speak of imperfect happiness, such as can

be had in this life, happiness thus considered can be lost. And this is

apparent in the happiness of study and contemplation, which is lost either by

forgetfulness, as in sickness, which makes havoc of a man’s learning, or by

occupations that entirely withdraw a man from study. The same is apparent in

the case of the happiness of practical life: for the will of man may alter so

as to degenerate from that virtue, the exercise of which is the principal

element of happiness. But if we speak of the perfect happiness which is looked

for after this life, we must observe that Origen, following the error of some

Platonists, laid it down as possible for man to fall into misery after the

attainment of the final goal of happiness. But that is evidently an error, as

appears from two considerations. First, from the general notion of happiness.

For happiness, being a perfect and sufficient good, must set  man’s desire at

rest and exclude all evil. Now naturally man desires to retain the good which

he has got, and to obtain security for retaining it: otherwise he must needs be

afflicted by fear of losing it, or grief at the certainty of the loss. It is

requisite therefore for true happiness that man shall have sure ground for

thinking that the good which he has got, he never shall be dispossessed of. If

his thinking so is correct, it follows that he never shall lose his happiness.

But if he is mistaken in thinking so, that by itself is an evil, to have a

false opinion: for falsehood is the evil of the intellect, as truth is its

good. He will not then be truly happy, if there is any evil upon him. Secondly,

the same appears from the consideration of the notion of happiness in special

detail. It has been shown above that the perfect happiness of man consists in

the vision of the Divine Essence. Now it is impossible that any one seeing the

Divine Essence should wish not to see it: because every good gift which one is

willing to go without, is either insufficient, so that something else more

sufficing is sought in its place, or has some inconvenience annexed to it,

whereby it comes to excite disgust. But the vision of the Divine Essence fills

the soul with all good things, since it unites to it the Source of all good.

Hence it is said, “I shall be satisfied when Thy glory shall appear;” Endnote

025 and, “All good things have come to me along with it,” Endnote

026 that is, with the contemplation of wisdom. In like manner also

that vision has no inconvenience  annexed: as it is said of the contemplation

of wisdom: “Her conversation hath no bitterness, nor her company any tediousness.”

Endnote 027 Thus it is evident that of his own will the happy

being cannot forsake happiness. In like manner also he cannot lose it by God

withdrawing it; because, since the withdrawal of happiness is a punishment,

such withdrawal cannot come from God, the just Judge, except for some fault:

but he who sees the Essence of God cannot fall into any fault, seeing that

rectitude of will necessarily follows upon such vision. Endnote 028




Article V.—Can man acquire happiness by the exercise of his own natural

powers?




R. Imperfect happiness, which can be had in this life, can be acquired

by man through the exercise of his own natural powers. But the perfect

happiness of man consists in the vision of the Divine Essence. Now to see God

by essence is above the nature, not only of man, but even of every creature.

For the natural knowledge of every creature whatever is according to the mode

of its substance. But every knowledge that is according to the mode of a

created substance, falls short of the vision of the Divine Essence, which

infinitely exceeds every created substance. Hence neither man nor any creature

can gain final happiness by the exercise of his own natural powers.




§ 1. As nature is not wanting to man in things necessary, though it has

not given him weapons and clothing as to other animals, because it has  given

him reason and hands whereby he can acquire these things for himself, so

neither is it wanting to man in necessaries, albeit it give him not anything to

set him on his way to attain to happiness for himself—for that were impossible:

but it has given him free-will whereby he can turn to God to make him happy.

For what we can do by the aid of friends, we can in a certain manner do of

ourselves.




§ 2. The nature that can attain to perfect good, although it needs

exterior aid to attain it, is of a nobler sort than the nature which cannot

attain to perfect good, but gains an imperfect good independently of aid from

without: as he is better disposed for health who can gain perfect health by the

aid of medicine, than he who can get tolerably well without the aid of

medicine. And therefore the rational creature, which can gain the perfect good

of happiness, needing the divine assistance thereto, is more perfect than the

irrational creation, which is not capable of such a good, but gains some manner

of imperfect good by the effort of its own natural powers.




Article VII.—Are good works requisite for man to obtain happiness of

God?




R. Rectitude of the will is requisite for happiness, being nothing else

than a right order of the will towards the last end: which is needful for the

attainment of the last end in the same way that a due disposition of the matter

is needed for the attainment of the form. But hereby it is not shown that  any

activity of man need go before his happiness. For God might produce a will at

once rightly tending to the end, and gaining the end, as sometimes He at once

disposes the matter and introduces the form. But the orderly course of Divine

Wisdom requires that this be not done. For of beings naturally apt to have

perfect good, one has it without movement, another by one movement, and another

by several. To have perfect good without any movement befits a being which has

it naturally. But to have happiness naturally is proper to God alone. Hence it

is proper to God alone not to travel towards happiness by any previous

activity. But whereas happiness exceeds every created nature, no pure creature

fitly gains happiness without some movement of activity tending to it. The

angel, who is higher in the order of nature than man, gained happiness

according to the orderly course of Divine Wisdom by one movement of meritorious

activity, but men gain it by many movements of activity, which are called

merits.




Article VIII.—Does every man desire happiness?




R. Happiness may be viewed in two aspects: in one way according to the

general notion of happiness, and under that aspect it needs must be that every

man wishes for happiness. The general notion of happiness is that of perfect

good. Now as good is the object of the will, a man’s perfect good is that which

entirely satisfies his will. Hence to desire happiness is nothing else than to

desire that the will may be satisfied, a thing which every one  wants. In

another way we may speak of happiness in special detail, having regard to that

wherein happiness consists; and in that regard not all men have knowledge of

happiness, because they do not know to what thing the general notion of

happiness applies; and consequently so far forth not all men wish for happiness.




§ 2. Since the will follows the apprehension of

the intellect or reason, the same reality may be desired in one way, and in

another way not desired, according to the different lights in which reason

looks at it. Happiness therefore may be considered in the light of final and

perfect good, which is the general notion of happiness; and, looked at in this

light, the will tends to it naturally and of necessity. It may also be

considered under other special points of view, as a special activity, or as

conversant with a special object, and from these points of view the will is

under no necessity of tending to it. Endnote 029




 





QUESTION VI.: OF THE VOLUNTARY 


AND THE INVOLUNTARY.





 




Article I.—Is there anything voluntary in human acts?




R. There must be a voluntary element in human acts. In evidence of this

position, we must consider that, in order to anything being done for an end,

there is requisite some sort of knowledge of the end. Whatever agent,

therefore, acts from an intrinsic principle with a knowledge of the end before

it, has in itself the principle of its own action, not only to act, but to act

for an end. On the other hand, when an agent has no knowledge of the end before

it, then, though there be in it a principle of action, still there is in it no

principle of acting for an end; but that resides in some other being from

whence it receives a determination to move towards an end. Hence such things

are not said to guide themselves, but to be guided by others: whereas beings

that have a knowledge of an end before them are said to guide themselves,

because there is in them the principle not only of action, but of action for an

end. And therefore, since their acting and their acting for an end are both

from an intrinsic principle, their movements and actions are  said to be

voluntary. This is the meaning of the word voluntary, that the movement and

action is of the agent’s own inclination. Hence the voluntary is defined to be

not merely “that the beginning of which is within the agent,” but the addition

is made, “with knowledge.” Hence, as man especially knows the end of his work,

and sets himself in motion thereto, it is in his acts especially that the

voluntary element is found.




§ 1. Not every beginning is a first beginning. Though therefore it is

of the essence of a voluntary act that its beginning be within, yet it is not

against the essence of a voluntary act for that internal beginning to be caused

or started by some external principle: because it is not of the essence of

voluntariness that the intrinsic principle be the first principle. A principle

of motion may be the first principle of its kind without being the first

absolutely. Thus then the faculty of knowledge and desire, which is the

intrinsic principle of a voluntary act, is the first principle of its kind, as

a principle of a motion of desire, albeit it is moved according to other

species of motion by something exterior.




Article II.—Is there anything voluntary in the behaviour of dumb

animals?




R. To the notion of the voluntary it is requisite that the act be

originated from within, with some knowledge of the end. Now there is a twofold

knowledge of the end, perfect and imperfect. Perfect knowledge of the end is

when there is apprehended, not only the thing which is the end, but also the 

fact of its being the end, and the bearing of the means upon the end; and such

knowledge is within the competence of a rational nature only. Imperfect

knowledge of the end is that which consists in the mere apprehension of the

end, without any idea of the end as such, or of the bearing of the act upon the

end; and such knowledge of the end is found in dumb animals. Perfect knowledge

of the end is attended by voluntariness in its perfection, inasmuch as from

apprehension of the end a man can deliberate about the end and the means

thereto, and so bestir himself or not, to gain the end. Imperfect knowledge of

the end is attended by voluntariness of an imperfect sort, inasmuch as the

agent apprehending the end does not deliberate, but suddenly sets itself in

motion towards it. Hence voluntariness in its perfection is within the

competence of the rational nature alone, but in an imperfect sort of way it is

within the competence even of dumb animals.




§ 1. Will is the name of the rational appetite; and therefore in

creatures devoid of reason there can be no will. But the term voluntary may be

extended to agents in which there is some approach to will: and in this way

voluntariness is attributed to the actions of dumb animals, inasmuch as they

are guided to their end by a sort of knowledge.




Article III.—Can there be voluntariness in total inaction?




R. That is said to be voluntary which is from the will. One thing is

said to be from another in  two ways: in one way directly, as proceeding from

the action of another thing; in another way indirectly, Endnote 030

as arising from something else not acting, as the sinking of a ship is said to

arise from the steersman ceasing to steer. But we must observe that what

follows from a thing’s not acting cannot always be set down to that thing as a

cause, but only in the case when the agent can and ought to act. For if the

steersman could not control the way of the ship, or if the steering of the

vessel were not entrusted to him, the sinking of the ship for lack of a

steersman would not be imputed to him. Since then the will by willing and

acting can hinder not willing and not acting, and sometimes ought to hinder it,

this not willing and not acting is imputed to the will as proceeding from it.

Thus there may be voluntariness in inaction, sometimes with exterior inaction

joined to an interior act, as when one wills to remain inactive: at other

times, where the inaction extends to the interior as well, as when one has no

will to act.




Article IV.— Can violence be done to the will?




R. There is a twofold act of the will, one immediately belonging to and

elicited by the will itself; another commanded by the will and exercised

through the medium of some other power, as walking and  speaking, which are

commanded by the will and exercised by means of the motive power. As regards

then acts that are commanded by the will, the will can suffer violence,

inasmuch as the exterior members may be impeded by violence from fulfilling the

behest of the will. But as regards the proper act of the will itself, no

violence can be done it. It is contrary to the essential notion of the act of

the will, that it should be forced or violent. A man may be dragged by

violence, but his being so dragged of his own will is inconsistent with the

idea of violence.




§ 1. God, who is more powerful than the human will, can move the human

will, as the text has it: “The heart of the king is in the hand of the Lord:

whithersoever he will he shall turn it.” Endnote 031 But if

this were done by violence, it would not be with an act of the will; nor would

the will itself be moved, but something against the will.




§ 3. Though that to which the will tends in sinning be in reality evil

and against nature, still it is apprehended as good and suitable to nature,

inasmuch as it is suitable to man in respect of some pleasure of sense or some

vicious habit.




Article V.




§ 1. Not only the act which is immediately proper to the will itself is

called voluntary, but also the act which is commanded by the will. As regards

this act commanded, the will may suffer violence; and to that extent violence

causes involuntariness.




Article VI.— Does fear cause absolute involuntariness?




R. Rightly considered, actions done through fear are rather voluntary

than involuntary: they are voluntary absolutely, but in a restricted sense

involuntary. A thing is absolutely what it is in act, but what it is in

apprehension alone it is in a restricted sense. Now what is done through fear

is in act according as it is done. Acts do not take place in general, but in

particular; and a particular act as such is here and now. What is done,

therefore, is in act according as it is here and now, and under other

individualizing conditions. It follows that what is done through fear is

voluntary inasmuch as it is here and now, that is to say, inasmuch as under the

circumstances it is a hindrance to a greater evil of which there was otherwise

fear. Thus the throwing of merchandise into the sea comes to be voluntary at

the time of the storm for fear of the danger. Hence it is manifest that the act

is absolutely voluntary—voluntary, because the origin of it is within. But if

what is done through fear is viewed in the light in which the act stands apart

from the circumstances of the case, inasmuch as it goes against the will, such

as aspect we observe is arrived at in thought only; and therefore the act is

involuntary in a restricted sense, namely, when considered apart from the

actual circumstances of the case.




§ 1. Things that are done through fear and things that are done through

force differ not only in respect of present and future time, but also in  this,

that in what is done through force or violence the will does not consent, but

the thing done is altogether against the motion of the will: but what is done

through fear is done voluntarily, because the motion of the will is carried

towards it, although not for the thing itself, but for something else, to wit,

for the repelling of the evil that is feared. The idea of voluntariness is

sufficiently fulfilled in that which is voluntary for the sake of something

else: or in other words, in that which is voluntary as a means, though not as

an end. It is clear, then, that in what is done through violence, the inner

will is quiescent, but in what is done through fear the will is active. And

therefore in the definition of violence, it is not merely affirmed that “the

violent is that, the origin whereof is from without,” but it is added, “without

any concurrence on the part of him to whom the force is applied.”
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