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Abstract

Thomas Aquinas discusses the central role played by the passions in moral life in his
Summa theologiae. He refers to the relation between reason and the passions that allows
for ascribing the passions moral quality. His insistence on the passions' compatibility with
reason and their integration in virtuous acts is unmatched in Christian history and
culminates in his statement that there is no true moral virtue without the passions. My aim
is to bring Aquinas' positive estimation of the passions' into modern debate about virtue.
As contemporary virtue ethics lacks an adequate consideration of the passions, I attempt to
fill this gap by developing an account of distinctively Christian passions that pays tribute to

both past and present reflections on the virtues. In so doing, I place Aquinas' treatise on the

passions in dialogue with Stanley Hauerwas' teaching on distinctively Christian virtue.
Hauerwas is one of today's most influential virtue ethicists who bases his account of virtue
on Aquinas but neglects the passions. I argue that Hauerwas' investigation into the
historical and social dimension of virtue is a rich source for how a distinctively Christian
account of the passions could look like. With Hauerwas, I assume that Christian virtue is

eschatological and not intelligible apart from the Christian narrative and community. My
task is to demonstrate that, analogously, Christian passions are determined by the story of
what God has done for us in Christ. In the light of God's grace and care for the world,
Christ's possession of fully human passions exemplifies how Christians can integrate their

passions into the exercise of virtue. I hope to show that central Christian convictions such
as forgiveness, reconciliation and eternal life form and shape the passions of hope, joy,
sorrow and anger, and have an effect on their grounds, principles and manifestations.
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Two souls, alas! reside within my breast,

And each withdraws from, and repels, its brother.
One with tenacious organs holds in love
And clinging lust the world in its embraces;
The other strongly sweeps, this dust above,
Into the high ancestral spaces.

Johann Wolfgang von Goethe, Faust

Introduction

"True moral virtue cannot be without the passions."1 With these words, Thomas Aquinas
discloses his positive estimation of the passions' role in the virtues. In this paper, I attempt
to connect Aquinas' unrivalled account of the passions with modern discussion on virtue
and the moral life.

Despite a noticeably growing interest in the passions and the emotions in general among

philosophers of religion in recent years, modern theology has tended not to take either

seriously.2 My particular interest concerns the relative neglect of Aquinas' treatment of the

passions in most theological investigations of the virtues.3 At the risk of over-

generalisation, I suggest that the passions are often regarded as involuntary, uncontrollable
and even violent forces in human life. This tendency is rooted in ancient thoughts such as

1 ST I-II, q. 59, a. 5.
2 Cf. for example, Martha Nussbaum, Upheavals of Thought: The Intelligence of Emotions (New York:
Cambridge University Press, 2001); Rosalind Hursthouse, "Virtue Ethics and the Emotions," in Virtue
Ethics: A Critical Reader, ed. Daniel Statman (Edinburgh: Edinburgh University Press, 1997), 99-117; Mark
Wynn, Emotional Experience and Religious Understanding: Integrating Perception, Conception and Feeling
(Cambridge: Cambridge University Press, 2005); Robert C. Solomon, The Passions: Emotions and the
Meaning of Life (Indianapolis, IN: Hackett Publishing, 1993); cf. also Carlo Leget, "Martha Nussbaum and
Thomas Aquinas on the Emotions," Theological Studies 64 (2003), 558-581.
3 Cf. Paul Gondreau, The Passions of Christ's Soul in the Theology of St. Thomas Aquinas (Minister:
Aschendorff, 2002); G. Simon Harak, Virtuous Passions: The Formation of Christian Character (Mahwah,
NJ: Paulist Press, 1993); Don E. Saliers, The Soul in Paraphrase: Prayer and the Religious Affections (New
York: Seabury Press, 1980); Paul Lauritzen, "Emotions and Religious Ethics," The Journal of Religious
Ethics 16 (1988): 307-324; Gregory S. Clapper, "Finding a Place for Emotions in Christian Theology,"
available from World Wide Web: (http://www.religion-online.org/showarticle.asp?title=310).
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the Stoics' view on the passions as "disturbances of the soul" that are not to be trusted 4
Arguably, however, contemporary theology still struggles with ascribing the passions'
movements any praiseworthiness with respect to morality. The passions are seen as

contrary to reason for it is believed that rationality and affectivity are not compatible with
each other.5 My claim is that the passions' significance for the virtues and Christian moral
life needs to be reassessed by paying attention to both the rational and physical structure of
the passions.6

My aim is to develop a distinctively Christian account of the passions that recognises the

insights of current research in virtue ethics and at the same time keeps up Aquinas'

heritage of understanding the passions as essential for the attainment of human happiness.
In so doing, I place my project in dialogue with Aquinas as a church authority and Stanley
Hauerwas as a contemporary virtue ethicist. Hauerwas is my chosen dialogue partner

because of his widely recognised standing in debates about virtue ethics.7 His teaching on

the Christian narrative in relation to which Christian virtues are to be shaped is influential.
He offers occasional references to the passions but mentions them only briefly and in

passing. He is not alone in neglecting the passions but his interest in Aquinas makes him

especially relevant to my project. By staging this interchange between Aquinas and
Hauerwas, I hope to play a small role in bringing back the passions into present-day debate
about virtue, and to illuminate the import of the Christian narrative in the formation of
Christian passions. I hope to reclaim something of Aquinas' understanding of the passions
for present-day debate about the passions and, thereby, to offer a positive estimation of the
role that the passions play in Christian moral life. Moreover, I hope to do so in the light of
recent Protestant debate about the Christian story of what God has done for us in Christ.
There is, therefore, an underlying ecumenical dimension to the project which points to

Q

increasing convergence between Roman Catholic and Protestant scholars.

4 ST I-II, q. 59, a. 2.
5 Cf. Saliers, The Soul in Paraphrase, 13-14; Harak, Virtuous Passions, 5; Clapper, "Finding a Place for
Emotions."
6 Cf. also Lauritzen, "Emotions and Religious Ethics," 307.
7 Cf. for example, Mark Thiessen Nation, "Featuring the Writings of Stanley M. Hauerwas," available from
World Wide Web: (http://www.menno.org.uk/Metanoia/catdec97.htm); John Berkman, "Recent Theological
Developments: Wherein Does Virtue Consist?" Available from World Wide Web:
(http://www.frinstitute.org/rrvirtue2.html).
81 write as a Roman Catholic scholar interested in Protestant discussion of the virtues. For a more developed
but similar project with respect to ecumenical convergence, see Jean Porter, Nature and Reason: A Thomistic
Theory of the Natural Law (Grand Rapids: Eerdmans, 2005), 40-45.
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A yet broader research context is recent philosophical scholarship on the passions. Briefly
stated, among the studies on the passions and emotion of the last century, three different
movements become apparent. While the cognitive or intellectualistic theory regards the

passions mainly as rational judgements, the non-cognitive view understands them as mere

sensations.9 A third movement is described as the contextualist view that holds that neither

the link to rationality nor to the body should be minimalized as passions involve both
elements.10 In my attempt to develop a distinctively Christian account of the passions I
shall take up the contextualist view as it mirrors best Aquinas' definition of the passions as

well as Hauerwas' focus on the whole being as involved in Christian moral life. A longer

study would draw more explicitly on these debates. For my purpose, however, the chosen

methodology is hermeneutic; I examine Aquinas' treatise on the passions and Hauerwas'
works on virtue in order to develop a Christian account of the passions that attempts to do

justice to the theological convictions of both.

In the first chapter, I shall examine Aquinas' advocacy of the passions' significance for the
virtues and moral life. As we shall see, Aquinas defines the passions as potencies based on

bodily reactions that strive after an object that is perceived as either good or evil. While the

passions on their own are morally neutral, they assume moral worth through their
interaction with reason. An investigation into the relationship between reason and the

passions thus is fundamental to my project, since the passions need to be habituated to

follow reason that judges the passions' object as truly good or evil in the context of human
fulfilment. Aquinas reveals that passions which arise from the command of reason increase
the goodness and praiseworthiness of virtuous acts. It will become apparent that true moral
virtue demands the inclusion of the passions in moral acts, for moral virtue reaches

perfection only if all constitutive elements of human nature are integrated in man's pursuit
of happiness. Chapter I provides a partial basis for the more constructive engagement

between Aquinas and Hauerwas that is attempted in chapter III.

9 For cognitive theories, see Robert C. Solomon, Not Passion's Slave: Emotions and Choice. Oxford, New
York: Oxford University Press, 2003; Robert C. Solomon, Thinking about Feeling: Contemporary
Philosophers on Emotions (Oxford, New York: Oxford University Press, 2004); cf. also Ronald de Sousa,
The Rationality ofEmotion (Cambridge, Massachusetts; London: MIT Press, 1987); Judith Barad, "Aquinas
on the Role of Emotion on Moral Judgment and Activity," The Thomist 55 (1991): 399-400; Lauritzen,
"Emotions and Religious Ethics," 312-315. For non-cognitive theories, see William James, The Emotions
(Baltimore: Williams and Wilkins, 1922); cf. also Lauritzen, "Emotions and Religious Ethics," 309-312.
10 For contextualist views, see Wayne Proudfoot, Religious Experience (Berkeley: University of California
Press, 1985); Robert C. Roberts, Spirituality and Human Emotion (Grand Rapids: Eerdmans, 1982); Saliers,
The Soul in Paraphrase, Lauritzen, "Emotions and Religious Ethics."
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Chapter II is a critical engagement with Hauerwas' virtue ethic. In order to build a bridge
between Aquinas' teachings on the passions and Hauerwas' virtue ethic, the focal point is
Hauerwas' emphasis on the influence of the Christian narrative on the concept of virtue. I
shall explore how, according to Hauerwas, virtues are context-dependent and tradition-

specific. A Christian account of virtue is thus determined by God's story. Christ's life,
death and resurrection are the subject of Christian virtue. It will be revealed that Christian
faith requires that the virtues and their content have a particular shape if they are to help to

sustain the church as a witness to Christ. To illustrate this, I shall examine the Christian

virtues of hope, faith, love and peace by concentrating on their eschatological character. It
is Hauerwas' aim that these virtues increase the visibility of the church.

Having looked at Hauerwas' understanding of Christian virtue and their significance for
the Christian community, I intend to transpose these insights to the case of the passions. To
this end, chaptei III I attempts to develop a distinctively Cluisliaii account of the passions
that is compatible with both Aquinas' and Hauerwas' theological convictions. The focus
on the impact of God's story on the passions is central. Christ's life, death and resurrection

provide a pattern of distinctively Christian passions which are to become integral of the
Christian moral life. To gain a proper understanding of how the Christian narrative shapes
the passions, I shall investigate Aquinas' theology of Christ's human passions in the Tertia
Pars of the Summa theologiae. My intention is not to investigate Christ's possession of

passions exhaustively, but only inasmuch as it relates directly to my project. In the light of
Christ's experience of fully human passions my thesis is that the way Christians are to live
and experience their passions is embodied in the gospel story of redemption. Moreover,
Christ provides the unique example of how the passions can be integrated in the virtues
and moral life. He only possesses passions that both are always in conformity with
reason's judgement and relate to God's grace and His care for the world. I am then in a

position to concentrate on the passions' importance for the Christian community. As
Christians are to model their lives in the image of Christ, they need to let their passions be
formed in conformity with Christ's passions. The conception of what counts as good or

evil, as harmful or joyful, etc. is related to Christian truths such as forgiveness and
reconciliation. I shall exemplify how their belief in God transforms the Christians'

experience of the passions of hope and joy, sorrow and anger. Finally, my claim is that
Christian integrity requires an inclusion of the passions in their moral acts. The passions

4



denote an essential feature of the human nature and as such form an important dimension
of the Christian moral life as well.

5



I. Aquinas on the Passions and Mora! Life

Thomas Aquinas' most comprehensive treatment of the passions is given in the Summa

theologiaeu Within this work, Aquinas places his treatise on the passions in the Prima
Secundae Partis (qq. 22-48), which deals with the principles of human moral act; it follows

immediately the discussion concerning the ultimate goal of man and precedes the analysis
of habits and virtues.12 Aquinas thus deals with the passions from a moral perspective and

13
suggests the significance of the passions for human moral life. By locating the treatise

this way, he connects the passions with both reason's ultimate goal and moral virtue. As
we shall see, this connection is of essential relevance for Aquinas' moral theory. In

addition, the fact that Aquinas discusses the passions in no less than twenty seven

questions underlines the importance that he ascribes to the passions within his analysis of

morality.14 He teaches that virtue cannot be thought of in abstraction from the passions.

Rather, human goodness requires the inclusion of the passions in moral life.15 Thus, it is of

great importance for any treatise of the virtues to have look more closely at what precisely

Aquinas understands by passiones animae. Accordingly, in the first section of this chapter,
I concentrate on Aquinas' definition of the passions and their classification. We see that,
for Aquinas, passions are responses to an object which are accompanied by a bodily

change. He lists eleven individual passions belonging to two different groups, passiones

concupiscibilis and passiones irascibilis.16

We see also that Aquinas promotes a positive estimation of the passions by basing his
treatise on the passions on an understanding of man as a unity of body and soul. Due to his
belief in the integrity of creation, Aquinas insists on the goodness of the passions.17 He

11
Aquinas' treatment of the passions in the Quaestiones de veritate, qq. 25-26, appears to have the function

of a preparation to the much more extensive and comprehensive account of the nature and structure of the
passions in the Summa theologiae I-II, qq. 22-48. Cf. Kevin White, "The Passions of the Soul (la Ilae, qq.
22-48)," in The Ethics of Aquinas, ed. Stephen J. Pope (Washington, D.C.: Georgetown University Press,
2002), 103.
12 Cf. also Elizabeth Uffenheimer-Lippens, "Rationalized Passion and Passionate Rationality: Thomas
Aquinas on the Relation between Reason and the Passions," The Review ofMetaphysics 56 (March 2003):
530; Gondreau, The Passions ofChrist's Soul, 9, 107-108.
13 Cf. Uffenheimer-Lippens, "Rationalized Passion," 529.
14 Cf. Gondreau, The Passions of Christ's Soul, 102; Servais Pinckaers, "Les Passions et la Morale," Revue
des Sciences philosophiques et theologiques 74 (1990): 379.
15 Cf. Gondreau, The Passions ofChrist's Soul, 9.
16 ST I-II, q. 23, a. 2.
17 ST I-II, q. 59, a. 5; Gondreau, The Passions ofChrist's Soul, 261.
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holds that everything essential in human nature is good simply in that it exists, by virtue of
God's creative power. As the passions form a constitutive element of human nature, their
basic goodness needs to be assumed.18 Consequently, passions can contribute to man's

perfection. Aquinas' acknowledgement of the unity of body and soul leads to a unifying

perspective on morality in which both body and soul are included in the goodness of man
and his moral life. In the second and third sections of this chapter, therefore, I investigate
the passions' significance for human moral life. In doing so, I concentrate first on the

relationship between the passions and reason as reason determines the good of virtue. I
shall show that the passions can participate in rationality insofar as they desire an object
which is presented as truly good by reason. By following reason's judgement the passions
become integrated in reason's striving after man's perfection, and thus virtue is present in
them. Nevertheless, the passions by virtue of their corporeality also have the capacity to

contradict reason or even influence reason negatively. The analysis of the relationship
between reason and the passions, then, allows for an exploration of the passions' moral

quality in the third section. It is through fortitude and temperance that the passions are

related to moral virtue. The passions are moderated so that their movements are in
accordance with the good of reason and thus of virtuous character. I intend to demonstrate
that the passions' subjection to reason needs to be habitualized for the passions to reach

perfection and increase the moral value of an act. Finally, I address the question whether
true moral virtue can be without the passions. I shall answer that true moral virtue requires
the perfection of all acting powers of a virtuous act. Without the passions as habitualized
there is no true of moral virtue.

1. Definition and Classification of the Passions

According to Aquinas, the passions respond to the external world as a reaction of body and
soul.19 In other words, the reaction to an object takes place in the sensitive part of the soul
and is necessarily accompanied by a bodily change. Passio is originally connected to the

90
verb pati, to suffer. Suffering implies that one has to undergo something in the sense that

18 Cf. Gondreau, The Passions ofChrist's Soul, 272; Harak, Virtuous Passions, 68.
19 ST I II, q. 22, a. 1, a. 3.
20 ST I II, q. 22, a. 1.
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a qualitative change takes place.21 Aquinas distinguishes two possibilities: if one loses a

quality which is harmful, the recovery denotes a suffering as when the organism loses the

quality ill and gets the quality healthy, or vice versa, a good quality is lost and a harmful
99

one takes the place. The latter is passion in its most proper sense. The qualitative change
due to a passion is accompanied by a physical change.23 For example, trembling, rapid
heart rate, knocking knees, increase of blood pressure, etc. are some somatic reactions
which accompany the passions.24

With respect to the translation of the Latin passio, I am of the opinion that the term

"passions" is the most accurate translation of the Latin passio. Many authors face
difficulties when translating this expression. Most of them decide in favour of either the

English "passion" or "emotion."25 While the term "passion" appears to be old-fashioned,
the term "emotion" is common in everyday language. Yet, it is precisely for this reason

that the term "passion" seems to be the more fitting translation, since "emotion" is too

general. Today's usage of the term "emotion" is connected to a wide range of inner states
such as feelings, perceptions, moods, and attitudes. The scope of application of the term

"emotion" is too wide. In contrast, the concept of "passion" involves feelings, perceptions
and attitudes as well but cannot be reduced to them.26 Besides, the aspect of bodily change
that is basic for defining passio is not essential to emotion.27 Thus the term "emotion" fails

98
to translate adequately what Aquinas means by passio. Due to disagreement about the
translation of passio in the relevant literature, however, some of the citations that I quote
use the term "emotion."

The full term that Aquinas uses when introducing the passions is passiones animae - the

passions of the soul. For Aquinas, the human soul is composed of three different parts: the

vegetative part of the soul, responsible for nourishment, growth, and reproduction; the

21
White, "The Passions of the Soul," 103.

22 ST I-II, q. 22, a. 1.
23 ST I-II, q. 22, a. 1.
24 Cf. Peter King, "Aquinas on the Passions," in Aquinas's Moral Theory: Essays in Honor of Norman
Kretzmann, ed. Scott MacDonald and Eleonore Stump (Ithaca, N.Y.: Cornell University Press, 1999), 107;
Shawn D. Floyd, "Aquinas on Emotion: A Response to some Recent Interpretations," History ofPhilosophy
Quarterly 15 (1998): 164.
25 For a detailed discussion of the possible translations of the Latin passio, see Daniel Westberg, "Emotion
and God: A Reply to Marcel Sarot," The Thomist 60 (1996): 109-121; Shawn D Floyd, "Aquinas on
Emotion"; Eric D'Arcy, "Introduction" to Summa theologiae, Vol. 19, The Emotions (London: Blackfriars,
1967), pp.xix-xxxii; Gondreau, The Passions ofChrist's Soul, 31-32.
26 Sabers, The Soul in Paraphrase, 7.
27
Floyd, "Aquinas on Emotion," 164, 167.

28 j

Gondreau, The Passions ofChrist's Soul, 31.
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intellective part of the soul, responsible for thought and volition; and the sensitive part of
the soul, responsible for movement and sensation.29 Both the intellective and the sensitive

part of the soul are subdivided into apprehensive potencies and appetitive potencies. It is in
the appetitive potencies of the sensitive part, the sensitive appetite, that the passions of the
soul are seated. Aquinas classifies two different kinds of passions: the concupiscible

passions and the irascible passions. Whilst the concupiscible passions desire an object that
is either good or evil, the irascible passions respond to an object that is either good or evil

in

but difficult to obtain or to avoid.

The concupiscible passions

The concupiscible passions are characterised as inclinations toward good or away from
evil. Put differently, their object is apprehended as good or evil as such.31 Aquinas lists six

concupiscible passions which form three pairs: love and hate, desire and aversion, joy and
sorrow. They respond to the presence of an attractive good with spontaneous desire and

joy, whereas its absence evokes aversion and reluctance. In other words, the concupiscible

passions manifest themselves as affection or emotional withdrawal. They turn out to be the

simplest expressions of our sensitive experiences.32

The irascible passions

The structure of the irascible passions is more complex. Their object is a good or an evil
considered "under the aspect of difficulty or arduousness."3"5 It is either good but difficult
to achieve or evil but difficult to avoid. Thus, the irascible passions have to react to the

difficulty that is connected with an attainment of a good or with a struggle they have to

overcome. There are three pairs of passions belonging to the irascible part: hope and

despair, fear and courage, and anger which has no contrary.

In what follows I shall not concentrate on analysing the individual passions in detail, since
the focus of my study is on the passions' significance for the moral life. Yet, I shall return
to the passions of hope, joy, sorrow, and anger in chapter III.

29 ST I, q. 78, a. 1; cf. King, "Aquinas on the Passions," 101-102.
30 ST I II, q. 81, a. 2; ST I-II, q. 23, a. 1.
31 ST I-II, q. 23, a. 2.
32 Eberhard Schockenhoff, "Gliick und Leidenschaft: Das Gefiige menschlicher Antriebe in der Tugendethik
des Thomas von Aquin," in Die Einheit der Person: Beitrage zur Anthropologic des Mittelalters, ed. Martin
Thurner (Stuttgart: Kohlhammer, 1998), 111.
33 ST I-II, q. 23, a. 2.

9



2. The Passions and Reason

In order to explain the relevance of the passions for human moral life it is important to
look at the different elements that are involved in morality. Thomas describes three

principles that characterise a human act: reason, will and the passions.34 For my present

purpose, the relationship between the will and the passions is of minor importance so my

main focus will be the passions and reason.35 It might seem striking that the passions are

mentioned together with reason, for it is difficult to believe how the sensitive appetite can

co-operate with reason. One would rather expect that these two powers cause a conflict
within human nature.36 Nevertheless, the fact that Thomas ascribes them a main function

concerning human acts indicates a relevance of the passions for moral life. In what follows,
I investigate the relationship between reason and the passions by addressing the question
whether the passions can form an integral part of man's rational striving after fulfilment.
The answer to this is fundamental to the ensuing analysis of the passions' significance for
moral virtue and thus for moral life.

Rational Judgement of the Passions' Object

Reason as one of the principles of human act is the cornerstone of morality. For Aquinas,
reason is directed toward the truth and thus to God; living in accordance with reason is

living in accordance with the truth. Thomas identifies the truth with the overall aim of man
n-j

that does not require reflection but is already given. This ultimate goal of man is the good
of reason, its aim.38 Man strives after the fulfilment of his nature, after perfect happiness
that is reached through man's moral activity. However, Elisabeth Uffenheimer-Lippens,
who wrote an excellent and detailed article on the relationship between the passions and

reason, reminds us that perfect happiness cannot be attained in this life but will be reached

by the visio Dei.39 Only imperfect happiness can be experienced in this life and is realised

34 ST I II, q. 78, a. 1.
35For the significance of the will with regard to moral acts and the passions, see ST I-II, q. 8, aa. 1-2; ST I-II,
q. 9, aa. 1-2; ST I-II, q. 24, a. 3; ST I-II, q. 50, a. 5; ST I-II, q. 77, a. 1. Cf. also Jean Porter, The Recovery of
Virtue: The Relevance ofAquinas for Christian Ethics (London: SPCK, 1994), 113-114.
36
Uffenheimer-Lippens, "Rationalized Passions," 525.

37 ST I, q. 22, a. 2; ST I, q. 103, a. 1; ST I-II, q. 1, a. 8; ST I-II, q. 12, a. 5.
38 ST I-II, q. 1, a. 1; ST I-II, q. 3, a. 2; ST II-II, q. 123, a. 12.
39
Uffenheimer-Lippens, "Rationalized Passion," 528; ST I, q. 12, a. 1; ST I, q. 26, a. 4.

10



through the material world.40 As reactions to external stimuli, the passions are thus of

importance and relevance concerning man's fulfilment. Consequently, Aquinas disagrees
with the Stoics who regard the passions as "diseases of the soul."41 As reason is directed
toward the truth and thus toward the overall aim of man, it knows about the good as a true

good and the evil as a true evil in order to reach perfection. Hence, a moral act is an act in
accordance with reason and its command, for a moral act is about the true goodness of
man.42 Therefore, my focus is on how the passions as movements of the sensitive appetite
can be in relation to reason as the benchmark of morality and thus contribute to man's
fulfilment.

According to Aquinas, the passions are responses to an object that is seen either as

attractive and thus desirable or as evil and thus to be avoided. In short, the object a passion
strives after is a known one. An object has to be known so that one can long for it. In other

words, passions are the results of knowledge, since the arousal of the passions presupposes

the guidance of a certain knowledge.43 Yet, knowledge itself is not enough. The object's
value, its attractiveness or repulsiveness, is of importance as well. "Unless I am at least

vaguely aware of danger, I will not be fearful."44 It is here that the relationship between the

passions and reason is established, since the knowledge of an object as an evaluation is

subject to reason.45 In what follows, I should like to analyse the relationship between
reason and the passions in detail.

The "Political" Relationship between the Passions and Reason

To understand the relationship between the passions and reason one has to bear in mind

that, according to Thomas, something is "rational" when it either is rational per se or

participates in reason.46 The sensitive soul belongs to the latter case. As Aquinas puts it:

40
Uffenheimer-Lippens, "Rationalized Passion," 528.

41 ST I-II, q. 24, a. 2.
42 ST II-II, q. 47, a . 6; ST I-II, q. 1, a. 3; ST I-II, q. 24, a. 3; cf. Jean Porter, Moral Action and Christian
Ethics (Cambridge: Cambridge University Press, 1995), 139.
43 ST I, q. 80, a. 2; cf. Uffenheimer-Lippens, "Rationalized Passion," 538-539.
44
Barad, "Aquinas on the Role of Emotion," 400; ST I q. 81, a. 3; cf. Uffenheimer-Lippens, "Rationalized

Passion," 540; Porter, Moral Action, 139.
45

Aquinas calls the judging power the vis cogitative, a cogitative power through which the passions are
united to reason. Cf. ST I, q. 81, a. 3; ST I q. 78, a. 4.
46
Uffenheimer-Lippens, "Rationalized Passion," 542; III Sent., d. 23, q. 1, a. 3.
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"Even the lower appetitive powers are called rational, insofar as 'they partake of reason in
some sort'..."47 What, then, are the implications of the passions' participation in rationality
with regard to the relationship between the passions and reason?

Aquinas answers that the passions' participation in rationality comprises an openness

toward reason, its judgements and dictates.48 A first understanding of "participation in

rationality," then, discloses a rational dimension of the sensitive appetite through which the

passions can obey reason by their "natural aptitude"49 to follow its evaluation of an object:

being inclined toward a good that is rationally judged as true good or refraining from an

evil that is rationally judged as true evil. It is through rational knowledge and evaluation of
an object that reason moves the passions as a passive power and thus subordinates them to
reason's overall goal. The passions' obedience to reason is indispensable, for it is only
when subjected to reason and its rational judgement that the passions contribute to reason's

striving after fulfilment.50 Consequently, the passions not only can follow reason's
command but need to do so if they are to become an integral part of man's perfection in
this life. Uffenheimer-Lippens, therefore calls the relationship between the passions and
reason a mutual one.51 Reason directs the passions, and simultaneously, the passions are

open to contribute to the human act in a positive and enriching way. It becomes obvious
here that the passions are not necessarily in conflict with reason as the Stoics believe, for

example.52 Rather, the passions denote an important element for reason's striving after
man's fulfilment. A second interpretation of the expression "participation in rationality" is

given by Aquinas' description of the relationship between the passions and reason as a

"political" one:

"For a power is called despotic whereby a man rules his slaves, who have not

the right to resist in any way the orders of the one that commands them, since

they have nothing of their own. But that power is called politic and royal by
which a man rules over free subjects, who, though subject to the government of
the ruler, have nevertheless something of their own, by reason of which they

47 ST I II, q. 24, a. 1.
48 ST I II, q. 50, a. 3.
49 ST I II, q. 74, a. 3
50 ST I-II, q. 56, a. 4.
51
Uffenheimer-Lippens, "Rationalized Passion," 543; cf. also Barad, "Aquinas on the Role of Emotion,"

407.
52 In the Stoics' view, the passions are moral deficiencies which are not to be trusted and thus need to be
suppressed. Cf. Gondreau, The Passions of Christ's Soul, 258, 261; Thomas Dixon, "Why I am angry: The
return to ancient links between reason and emotion," The Times Literary Supplement October (2004): 3.
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can resist the orders of him who commands. And so, the soul is said to rule the

body by a despotic power, because the members of the body cannot in any way

resist the sway of the soul, but at the soul's command both hand and foot, and
whatever member is naturally moved by voluntary movement, are moved at

once. But the intellect or reason is said to rule the irascible and concupiscible

by a politic power: because the sensitive appetite has something of its own, by
virtue whereof it can resist the commands of reason. ... Whence it is that we

experience that the irascible and concupiscible powers do resist reason,

inasmuch as we sense or imagine something pleasant, which reason forbids, or

unpleasant, which reason commands. And so from the fact that the irascible
and concupiscible resist reason in something, we must not conclude that they
do not obey."53

The passions, though capable of being subjected to reason, retain an element of

independence within themselves. First of all, the passions' objects belong to the external
world. But the external world itself is a constantly changing one and thus the passions can

be uncontrollable and capricious reactions as well.54 Secondly, the passions per

definitionem are a "power of a corporeal organ."55 Due to the accompanying physical

change, the passions are unable to adjust completely to reason, for the bodily reactions are

not subject to reason's command and thus can influence and reinforce the passions'
movement.56 For instance, a trembling heart accompanies the passion of fear and makes it
even more powerful. Thus, being dependent on both, the changing unpredictable external
world and the body, passions also possess a rebellious side and can be insubordinate. They
have an uncontrollable dimension that does not succumb to reason.57 As a result, one can

be overwhelmed by strong, inescapable feelings that result from the passions' immense

power and indicate the lack of the passions' subordination to reason's command.

Taking into account both aspects of the passions' relation to reason, their independence, as
well as their openness toward reason, Thomas identifies the relationship as a "political"
one in contrast to a "despotic" one.58 Reason as the governing part rules the passions as the

53 ST I, q. 81, a. 3; ST I II, q. 17, a. 7.
54
Uffenheimer-Lippens, "Rationalized Passion," 544.

55 ST MI, q. 17, a. 7.
56 ST I-II, q. 17, a. 7.
57 ST I-II, q. 17, a. 7; ST I, q. 81, a. 3; Uffenheimer-Lippens, "Rationalized Passion," 544.
58 ST I-II, q. 17, a. 7: "[T]he reason governs the irascible and concupiscible not by a 'despotic supremacy,'
which is that of a master over his slave; but by a 'politic and royal supremacy,' whereby the free are
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governed part, yet without oppressing the passions' self-determination. At all times, the

passions keep their independence. They do not follow reason blindly, for they have their
own movements and inclinations by which they can go against reason and contradict its

judgements.59 Although reason holds the position of the ruler, it does not reduce the

passions' freedom, rather it tries to influence and guide the passions so that they are in
accordance with reason's command. In short, due to their inborn aptitude the passions can

and need to obey reason but they always possess an independent dimension as well that
can be rebellious. Therefore, both descriptions that Aquinas gives concerning the

relationship between the passions and reason, namely the passions' participation in

rationality as well as reason's "political" supremacy, are equivalent and indicate the same

thing.60

The relationship between the passions and reason as "political" is significant because both

aspects of the passions, the rational and irrational, create a tension that the passions have to

face.61 Their irrational, uncontrollable side opposes their rational, controllable one.

Concerning the former, it is the object after which a passion strives or that it repels, as well
as the physical reaction to it, which are beyond rationality. They are spontaneous and
immediate. Reason can neither influence the object itself nor the bodily response. Yet,
reason can affect the evaluation of an object as attractive or repellent. As stated above, this
evaluation is integrated in the knowledge of an object. As reason serves the overall goal of
human nature, it only presents fitting and appropriate objects to the passions and thus tries
to make the passions follow its judgement. Put differently, a passion is rational if it is
based on a judgement of reason. Still, the passions are not subdued. It is their

unpredictability that is diminished, so that their participation in rationality is increased and
thus their contribution to morality. Passions always remain voluntary and, likewise, the

person undergoing a passion is always responsible for the resulting actions.62 Passions do
not function as an excuse - except when mental illness removes rationality as well as free
will. In this case, responsibility for human acts is absent.63

governed, who are not wholly subject to command." Cf. also ST I-II, q. 56, a. 4; Uffenheimer-Lippens,
"Rationalized Passion," 544.
59 ST I-II, q. 56, a. 4; cf. Uffenheimer-Lippens, "Rationalized Passion," 545.
60
Uffenheimer-Lippens, "Rationalized Passion," 545.

61
Aquinas analyses the distinction between rational and irrational passions in detail: ST I-II, q. 30, a. 3; ST I-

II, q. 31, a. 3, a. 7; ST I-II, q. 46, a. 5; cf. also Uffenheimer-Lippens, "Rationalized Passion," 545.
62 ST I-II, q. 77, a. 7; Barad, "Aquinas on the Role of Emotion," 409-410.
63 ST I-II, q. 77, a. 7; cf. Uffenheimer-Lippens, "Rationalized Passion," 547.
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The Moral Value of the Passions' Participation in Rationality

Having analysed the passions' relation to reason I turn now to discuss the implications of
the passions' participation in rationality for Aquinas' moral theory. Three main aspects

become apparent. First, for Aquinas, the moral quality of a power depends on its
correlation with the attainment of man's good as presented by reason. With regard to their

"political" relationship, the passions are not only open to participate in reasons' "empire,"

they also need to be guided if they are to contribute to moral human acts. Although the

passions are not at all "diseases" or "disturbances" of the soul, as the Stoics believe,64 they
can impede reason's command and cause harm; for example, uncontrolled anger can lead
to aggressive and violent behaviour. It is the immediacy and spontaneity of the passions as

reactions that pull away from following reason's judgement.65 Consequently, if the

passions are to become an integral part of human moral acts, reason needs to control them
in order to break their spontaneity and make them respond morally.66 Control, according to

Aquinas, however, does not signify an act of violence and elimination. Rather, control
denotes a dilution in the sense that reason guides the passions' movements instead of

letting them be immediate responses to external stimuli.67 Thus, reason hinders the

passions from striving in an opposing direction and makes them contribute to human moral
acts. As a result, the passions are no longer morally neutral but become integrated in moral
life and thus increase the moral quality of an act.68 Secondly, Aquinas calls reason "the
root on which man's good is founded."69 Hence, the more that the different dimensions of
man are directed toward reason and participate in rationality, the more man's good and

perfection extend.70 As the human being is a unity of body and soul and as such undergoes

passions, the passions' subjection to reason allows man to be directed to his ultimate goal
of fulfilment by all constitutive parts of his being. Therefore, Aquinas describes
"rationalised" passions as natural to man, for they are of essential meaning for the
realisation of human nature.71 His positive esteem for the passions and their significance
for moral life lays emphasis on the inclusion of body and soul in the goodness of man.

64 ST I-II, q. 24, a. 2; cf. also Gondreau, The Passions ofChrist's Soul, 258, 261.
65 ST I, q. 95, a. 2; ST I-II, q. 34, a. 1; cf. also Uffenheimer-Lippens, "Rationalized Passion," 548.
66 ST I-II, q. 34, a. 1; cf. Porter, Moral Action, 183; Uffenheimer-Lippens, "Rationalized Passion," 546.
67 ST I-II, q. 34, a. 1; cf. Uffenheimer-Lippens, "Rationalized Passion," 548.
68 ST I-II, q. 24, a. 2; cf. Barad, "Aquinas on the Role of Emotion," 404, 409-410.
69
ST, I-II, q. 24, a. 3.

70 Cf. Porter, Moral Action, 141.
71 ST I-II, q. 85, a. 3: "[CJoncupiscence is natural to man, in so far as it is subject to reason ..."; ST I-II, q.
82, a. 3; Uffenheimer-Lippens, "Rationalized Passion," 544.
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Thirdly, due to their independence, the passions can prevent human moral acts by going

against reason. Very intense passions influence reason negatively insofar as they soak up

reason.72 A furious or hysterical person, for example, is lost in his passions and no longer
listens to reason's command. With respect to passions of lower intensity, Aquinas
differentiates three ways in which the passions hamper reason. First, passions can obstruct
reason by distraction.73 If man's attention is strongly drawn toward a passion, he is

engrossed in striving after its object and thus ignores reason's judgement. Second, passions
can blur reason's clarity by opposition.74 Although moral principles and the order of reason
are known in general, in a particular situation, a passion can pull in an opposing direction
from reason's aim with such a strength that reason is incapable of subordinating the

passion to its overall goal. A third case refers to the bodily change that accompanies a

passion. A physical reaction can be so intense that it hinders rational activity. Thomas

gives the example of drunkenness that fetters reason and makes any rational judgement

impossible.75

As a result, with regard to the passions' participation in moral acts, Aquinas distinguishes
between passions that precede rational activity and those that follow reason's judgement.

Preceding passions rather contradict reason, as shown in the three cases of passions with

negative influence on reason. Concerning preceding passions Thomas reveals that in
certain situations, under the influence and power of a passion, man sometimes fails to

judge rationally and no longer considers what he ought to do with regard to his ultimate

goal of perfection but abandons himself to the actual situation and follows blindly the

passions' movements - whether they are in accordance with reason or not. In contrast,

consequent passions follow reasons' judgement and thus are of positive and contributory
effect for the moral value of an act.76 Their participation in reason allows for ascribing the

passions significant meaning for human moral acts.

The relationship between reason and the passions is fundamental for any treatment of the

passions' role in moral life, for the good of virtue is determined by the good of reason.77
According to Aquinas, as reason is connected to and ruled by the Divine Law virtue is

72
ST, I-II, q. 10, a. 3; of. Uffenheimer-Lippens, "Rationalized Passion," 553.

73 ST I-II, q. 33, a. 3; ST I-II, q. 77, a. 2.
74 ST I-II, q. 33, a. 3; ST I-II, q. 77, a. 2.
75 ST I-II, q. 33, a. 3; ST I-II, q. 77, a. 2.
76 ST I-II, q. 24, a. 3; Barad, "Aquinas on the Role ofEmotion," 409-410.
77 ST II-II, q. 47, a. 6.
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78ruled by the Divine Law as well through reason and thus is truly good. In the next

section, I shall investigate the relationship between the passions and moral virtue. My aim
is to show that the passions can be habitualized to respond morally to external stimuli in
order to add to and increase perfect moral virtue.

3. The Passions and Moral Virtue

Thomas agrees that "virtue is that which makes its possessor good, and his work good
likewise."79 There are four main aspects which characterise virtue and are of importance
when analysing the relation between virtue and the passions. First, the end of virtue is an

act toward the good.80 As the goodness of virtue is fixed by reason,81 Aquinas calls reason

the subject of virtue.82 Virtue seeks to perfect, establish and preserve reasons' good, i.e.
man's fulfilment and happiness. Secondly, virtue is a habit, a "second nature". Habits in

oo

general are produced from acts. As virtue is always directed to the good, virtue as a good
habit is caused by good acts.84 Yet, not only is virtue itself a habit, it also habitualizes the

powers of an act. In other words, virtue is a principle of action that makes the act and the
oc

acting power good, for the act always depends on the power. Hence, Thomas describes
virtue as the ultimum potentiae, the perfection of a power.86 A power is perfected so that it
becomes a habit. Thus, man is truly good only if he does good actions by second nature. A

great effort is not characteristic of virtue. Conversely, ease accompanies a virtuous act.

Thirdly, virtue is not in every power, only in those that are proper to man alone, i.e. the

powers that are proper to the soul.87 Virtue is not in the powers that are common to the

body. Therefore, since the passions belong to both the soul and the body I shall address the

question whether virtue can be in them. Finally, Thomas distinguishes three different kinds
of human virtue: Divinely infused virtues which are caused by God in man;88 intellectual

78 ST I II, q. 63, a. 2.
79 ST I-II, q. 55, a. 3; cf. also Timothy McDermott, "Beginnings and Ends: Some Thoughts on Thomas
Aquinas, Virtue and Emotions," Studies in Christian Ethics 12 (1999): 40.
80 ST I-II, q. 55, a. 4.
81 ST I-II, q. 63, a. 2; ST I-II, q. 55, a. 4; ST II-II, q. 47, a. 6.
82 ST I-II, q. 55, a. 4.
83 ST I-II, q. 51, a. 2; ST I-II, q. 51, a. 3.
84 ST I-II, q. 63, a. 2.
85 ST I-II, q. 55, a. 2.
86 ST I-II, q. 55, aa. 1-2.
87 ST I-II, q. 55, a. 2.
88 ST I-II, q. 55, a. 4; ST I-II, q. 63, a. 2.
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virtues which perfect the rational part of the soul;89 and moral virtues which perfect the

appetitive soul.90 It is the moral virtues that are of importance when speaking of the

passions and their relation to virtue. All moral virtues can be subordinated to the four
cardinal virtues: prudence, justice, fortitude and temperance. As stated above, moral virtue
seeks to perfect, establish and preserve the good of reason which is the good of man. The

perfection of the good belongs to the cardinal virtue of prudence, its establishment is the
task of justice, and its preservation belongs to fortitude and temperance. I show that it is
the aspect of preservation that relates the passions to moral virtue.

Moral Virtue as a Mean between the Passions

Moral virtue has to be distinguished from the passions for three reasons.91 First of all,

passions are defined as movements of the sensitive appetite. In contrast, moral virtue is
not a movement of a power of the soul but a habit and thus a principle of movements.
Next, passions are morally neutral, i.e., they are neither good nor evil by nature. Rather,

passions can long for both the good as well as the evil; they can either obey or disturb
reason, whereas moral virtue is always directed toward the good of reason. Moreover,

although some passions are inclined to the good only or to the bad only, they nonetheless
differ from moral virtue. For the movement of a passion always starts in the sensitive

appetite and can end in reason insofar as the passion follows reason. In reverse, moral
93virtue always begins in reason as it seeks to preserve reason's good. " Therefore, passions

are not moral virtues but are related to moral virtue, since they participate in reason. It is to

this that I now turn.

As noted above, reason and the passions have a "political" relationship that involves the

passions' obedience as well as their independence. It is the task of moral virtue to protect

the rational good against any obstacle that obscures reason. Aquinas describes the passions
as such obstacles, since they can disobey and contradict reason, as shown above. Moral

89 ST I II, q. 58, a. 3.
90 ST I-II, q. 58, a. 3.
91 ST I-II, q. 59, a. 1.
92 ST I-II, q. 22, a. 3.
93 ST II-II, q. 155, a. 4,
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virtue is related to the passions in that it supervises the passions and moderates them.94
According to the twofold movements of the passions - tending toward an object as good
and refraining from an object as bad - there are two ways in which passions can rebel

against reason and thus have to be safeguarded by moral virtue. Thomas calls the first case
a "lack of moderation".95 For example, one can strive after food without an awareness of

any limits in consuming. As eating too much food has negative influence on one's vitality
and thus on one's perfection, the passion's movement is against reason. It needs to be
moderated by moral virtue in order to be directed toward reason's universal goal. The
second case in which passions rebel against reason refers to the movement of fleeing away

from an object recognised as evil. What a passion experiences as evil can be rationally

good. In other words, to flee from evil can sometimes be against reason and thus virtue has
to make the passion withstand.96 Therefore, moral virtue is to overcome inordinate

passions. It seeks to safeguard reason's good by moderation. Moderation itself takes place
in two ways according to the twofold movement of the passions: by fortitude and

97
temperance.

The aim of moderation is to keep one thing in balance with another. To illustrate this,
Thomas gives the following examples: Fortitude moderates fear, particularly fear of

98
dangers of death as this fear has the strongest power to contradict rational guidance.
Fortitude confers firmness and courage. Hence, it is the task of moral virtue to moderate
the passion of fear so that fortitude can replace fear. Temperance, on the other hand,
moderates strong desires and pleasures that strive in an opposing direction from reason,

and also sorrow which arises when these pleasures are absent.99 To bar the passion of
sorrow from absorbing reason so that one's mind is not overcome by sorrow, the moral
virtue of temperance moderates sorrow.100 However, sorrow itself is not bad. Aquinas

distinguishes clearly between moderate and immoderate sorrow: While sorrow for things
that are virtuous needs to be ordinated, since it is a "disease of the mind," moderated

sorrow for things that attack moral virtue is adequate and indicates "a well-conditioned

94 ST II-II, q. 141, a. 3.
95 ST II-II, q. 141, a. 3.
96 ST II-II, q. 141, a. 3.
97 Cf. Stephan Pfurtner, "Leidenschaft," in Lexikon fiir Theologie und Kirche, ed. J. Hofer and K. Rahner,
Vol. 6, (Freiburg im Breisgau: Herder, 1961), 921.
98 ST II-II, q. 123, a. 12.
99 ST II-II, q. 123, a. 12; ST II-II, q. 141, a. 3.
100 ST II-II, q. 136, a. 1.
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mind."101 Consequently, Aquinas calls moral virtue a mean between passions as
i r\j

extremes. As moral virtue safeguards the good of reason, it establishes a mean between
the passions by moderation in order to make them contribute to reason's good as man's

good. The right mean is known to moral virtue through reason so that Aquinas holds that
103moral virtue "is a habit of choosing the mean appointed by reason." ' Thus, we can

conclude that the passions are reconcilable with moral virtue insofar as they are

moderated.104 The question remains, however, whether moral virtue can, indeed, be in the

passions.

The Moral Quality of the Passions

Moral virtue as a perfecting principle is concerned with the appetitive power in that moral
virtue directs it to the good of reason. The passions can be moderated in order to

participate in reason and thus possess a rational dimension. According to their "political"

relationship with reason, the passions as belonging to the sensitive appetite can be
considered under two different aspects: First, passions are not only common to man but
also to animals due to their corporeal dimension. For this reason, the passions are not

compatible with human moral virtue since their connection with the body inclines them
towards uncontrollability. Secondly, passions can be rational per participationem, and in
this case they are only common to man.105 Therefore, insofar as the passions obey reason

they form a principle of human act and moral virtue can be in them.106 Put differently, the

passions are morally neutral in themselves and do not show the good of virtue whereas

passions in accordance with reason have the good of virtue, which is the good of reason.107
In what follows, I shall investigate this aspect in detail in order to disclose the moral

quality of the passions.

As moral virtue seeks to preserve the good of reason by perfecting the powers of the soul,
it always considers the two powers that constitute an act. Only if both powers are good, the

101 ST MI, q. 59, a. 3.
102 ST I-II, q. 59, a. I.
103 ST I-II, q. 59, a. 1.
104 ST I-II, q. 59, a. 2.
105 ST I-II, q. 74, a. 3; ST I-II, q. 30, a. 3.
106 ST I-II, q. 56, a. 4.
107 ST I-II, q. 56, a. 4.
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act is good as well.108 Aquinas draws a comparison with a craftsman and his instrument:

Only if both the craftsman and his instrument are "well disposed to act," can the craftsman
be successful.109 Analogously, reason is always disposed to the good as man's good. Yet,
for an act to be truly virtuous and contributory to man's fulfilment, the passions as a

second power need to be disposed to reason's good as well. It is good when the passions

obey reason, but even better when they become accustomed to obedience.110 Thomas

"promotes the rationalization of the human affections, in the sense of achieving an internal

permeation and not an external form of control. Thomas wants man to achieve a state in
which he gives the right emotional response to the surrounding world."111 The ideal is a

state in which passions do not need reason's control anymore as an external one but have
internalized reason's good as their own intended good so that they react to an object in the

right way automatically and naturally. But how can the passions become habitualized?

A habit per definitionem is caused by acts insofar as "a passive power is moved by an

active principle."112 Reason moves the passive power of the sensitive appetite by

presenting an object as rationally judged. The passions which have a natural aptitude to

participate in reason are open to this command of reason. Hence, due to their passivity the

passions can be moved by reason and thus present themselves as a power that can be

perfected through "habitual conformity" to reason.113 The passions as habitually inclined to

the good of reason belong to the field of moral virtue. Yet the passions are not habitualized

by a single act but by many; it is a process.114 Moral virtue is produced in the passions by

repeated acts in accordance with the principles of reason. The passions as the passive

power gain a certain quality but need to be overcome by reason as their mover - as if
reason imprints its overall aim on them.115 The passions then gradually dismiss any

tendency toward opposing directions. The final inclination, as a second nature, to what
reason dictates characterises a habit, that is, virtue is in the passions. In other words, moral
virtue as a habit and a principle of human action makes the passions amenable to the
motion of reason. Nevertheless, it is important to emphasise that, according to the

"political" relationship between reason and the passions, the habitualization is not an act of

108 ST I II, q. 56, a. 4.
109 ST I II, q. 56, a. 4.
110 ST I-II, q. 24, a. 3.
111

Uffenheimer-Lippens, "Rationalized Passion," 548; cf. also Porter, Moral Action, 141-142.
112 ST I-II, q. 59, a. 3.
113 ST I-II, q. 56, a. 4; cf. also ST I-II, q. 50, a. 3; ST I-II, q. 51, a. 2; cf. Patricia B. Jung, "Sanctification: An
Interpretation in Light of Embodiment," The Journal ofReligious Ethics 11 (1983): 82-83.
114 ST I-II, q. 51, aa. 2-3.
115 ST I-II, q. 51, a. 3.
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violence. Passions remain independent but can be trained to desire an object that is judged

rationally to be truly good. While the passions might be habituated to follow reason in

general, however, they still disobey reason in particular situations. In such instances, they
do not immediately lose their habit of virtue, since a habit does not proceed from one

single act.116

Moral Virtue Cannot Be without the Passions

Having shown that the habit of moral virtue can be present in the passions I should like to

ask, finally, whether the true goodness of man can be without the passions at all. Aquinas
answers by contrasting the moral virtue of temperance and continence. There is an

important difference between a man having the virtue of temperance and a man showing a

continent behaviour. It is true that the latter exhibits a characteristic of the virtue of

temperance. Yet, true virtue is characterised by ease and pleasure which accompany a

virtuous act, whereas to be continent, as Aquinas sees it here, denotes "the resistance of the
reason to evil desires when they are vehement in man."117 Continence implies that the

passions strive in a different direction than commanded by reason. One has to overcome

and act against the passions in order to act according to reason. As a result, an act of this
kind is not accompanied by ease and pleasure but by conflict that tears man in two

different directions so that he has to choose.118 Hence, continence is not an act based on a

co-operation between reason and the passions in a way that the passions follow reason's
command instantly.119 Continence is of less moral worth than the true virtue of

temperance. Aquinas therefore compares continence to temperance "as the imperfect to the
120

perfect". At the same time, he reveals the meaning of the passions with regard to moral
virtue and true goodness of man: Without the passions as habituated to reason's good,
there can be no perfect or true moral virtue, for true moral virtue requires that man wants to

191
do what he ought to do and does so with pleasure. Passions which are not habitualized
are imperfect and cause an inner battle in man whether reason can resist the passions or

not. True moral virtue is characterised by the perfection of all the powers of an act. Even if
116 ST I II, q. 63, a. 2.
117 ST II-II, q. 155, a. 4.
118 ST II-II, q. 155, a. 4; Porter, Recovery of Virtue, 115; Porter, Moral Action, 172.
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the rational powers are perfect, the act itself will be imperfect and without moral virtue if
1 99

the passions are imperfect. The passions reach perfection by becoming habituated to

obey reason and to naturally desire the object rationally judged as good. Therefore,
1 99

Aquinas holds that there is no true moral virtue without the passions. Habitualized

passions become an integral part of man's striving after fulfilment. They complete the

relationship between the powers of the soul and moral virtue. As a result, delight and joy

accompany moral virtue, since virtuous acts give pleasure to a virtuous man.124

Nonetheless, Jean Porter mentions that, according to Aquinas, there is indeed something
valuable and praiseworthy about the inner battle of man that he undergoes when facing the
two opposing directions of reason and the passions, as mentioned in the example of

i

continence. The struggle indicates that one is at least aware of the conflict and knows
about the right thing to do as presented by reason even though the passions pull in a

different direction. This awareness is a first step on the way to true moral virtue which, as a

habit, can only be achieved by training. The passions need to be trained to respond in

conformity to reason and its rational orders so that the act is of virtuous character.126 The

way toward true virtue then is smoothed, since virtue as a habit is developed over time.

Conclusion

In his treatise on the passions, Thomas Aquinas teaches that it is by moral virtue that the

passions contribute to man's perfection. According to Aquinas, true virtue in its full and

proper sense means a balanced harmony among all three principles that constitute a human
act: reason, will and the passions. Put differently, man is called truly virtuous only when he
wants to do what he knows he ought to do and does so with pleasure. An act like this is not

accompanied by any inner conflict but performed easily and with delight.

The relationship between reason and the passions sheds light on how the passions are

involved in a virtuous act. Through the passions which are in accordance with reason

habitually, man desires the object that is presented as good by reason. The task of moral

122 ST I II, q. 58, a. 3.
123 ST I-II, q. 59, a. 5; cf. Josef Buhl, Die religidsen Gefiihle (Mies, 1909), 25.
124 ST I-II, q. 59, a. 4.
125
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Porter, Recovery of Virtue, 115.
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virtue as a mean between passions is to moderate the passions in alignment with the good
of reason and thus order them toward the attainment of human happiness. If the passions
are informed by rational judgement their movements can be modified in morally good
reactions to a given situation. In other words, passions can acquire moral features. By

disclosing the passions' moral worth Aquinas reconciles man's pursuit of fulfilment with
1 97

the movements of the sensitive appetite and their corporeality. The placement of his
treatise on the passions in the Summa theologiae after his treatment of happiness and
before analysing human moral acts underlines his intention. Aquinas shows clearly that the

passions, insofar as they follow reason's command, enhance man's moral life and become

integrated in the exercise of virtue.128 They are not incompatible with moral virtue but

correspond to it.

The passions' essential role in moral life becomes obvious with respect to Aquinas'

understanding of man as a unity of body and soul. In order to have perfect moral virtue,
man needs to be oriented towards the attainment of fulfilment by all constitutive elements
of human nature; moral completion requires the perfection of the passions in the sense that

they are in harmony with reason. Thus, Aquinas insists that the passions are not to be
detached from reason and moral virtue, rather he insists on a positive esteem of the

passions and their integration in the acquisition of human perfection.

Aquinas' persistent advocacy of the passions' moral worth challenges any purely rational
account of the virtues. Indeed, as Aquinas demonstrates, virtue ethics cannot be treated in
abstraction from the passions but requires attention to the passions' fundamental
contribution to human moral life. Put differently, "any Thomist-inspired moral theology

worthy of its name must include the passions as a vital ... piece to the puzzle of the human
drive for moral excellence."129 Unfortunately, contemporary studies in virtue ethics rarely
consider the passions adequately. As my aim is to bring Aquinas' account of the passions
back into present-day debate about the virtues, I shall analyse, in the next chapter, the

distinctively Christian virtue ethic of Stanley Hauerwas in order to bring his work into

dialogue with Aquinas' theology of the passions. Hauerwas' account of virtue faces the

requirements and problems of the Christian community in today's pluralistic society;

arguably, it is rich in insights and paves the way for a contemporary Christian ethic of the

passions.

127 ST I II, q. 59, a. 5.
128
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II. Stanley Hauerwas on the Distinctive Character of
Christian Virtue

Stanley Hauerwas develops his studies in theological ethics by exploring Aristotle's and

Aquinas' account of the virtues and by engaging with contemporary philosophers such as

Alasdair Maclntyre. Among contemporary philosophers and theologians, Hauerwas is
known for emphasising the historical dimension of virtue and for attending to the role of
narrative as shaping both individuals and communities.130 He advocates an approach to

virtue ethics that is context-dependent and understands morality as tradition-constituted. I
shall examine Hauerwas' central statements about the virtues' importance for Christians in
order to transpose them to the passions and their relation to the Christian narrative. My
claim is that Hauerwas could have said more about the passions than he does; there is

nothing that prevents him from taking into account the passions while developing his
virtue ethic, but he simply stops short. If Aquinas is correct that there is no true moral
virtue without the passions, as I think he is, then Hauerwas' account of the virtues is

incomplete without attention to the passions. My aim is to fill this gap by sketching an

ethic of the passions in chapter III that might be compatible with Hauerwas' virtue theory

and, in so doing, by bringing his work into dialogue with Aquinas' theology of the

passions.

In the first section of this chapter, I shall debate whether, according to Hauerwas,
Christians can return to virtue ethics at all. Hauerwas discusses central insights from the
Greek philosopher Aristotle and emphasises differences between the antique moral life and
the Christian moral life in order to show that the Christian virtues are distinctive and,

indeed, have to be distinctive as the Christian life is a sharing in God's story. A simple
return to the virtues according to Aristotle is not enough. Rather, Hauerwas wants to

transform them from a distinctively Christian perspective. I take up Hauerwas' point of
view in chapter III and investigate whether analogously, there are distinctively Christian

passions.

130 Cf. Kwang-Duk Chung, Ecclesiology and Social Ethics: A Comparative Study of the Social and Ethical
Life of the Church in the views of Abraham Kuyper and Stanley Hauerwas (Kampen: Drukkerij van den
Berg, 1999).
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Ambiguities in Hauerwas' account of Christian virtues are reflected in the title of one of
his books: Christians among the Virtues.131 About which virtues is Hauerwas speaking,
however? Pagan virtues or Christian virtues? The title can be interpreted in two different

ways. If the title is taken to imply "Christians among the pagan virtues", then it evokes the

problems that Christians have to face when using the general language of virtue. As the

origin of virtue is in the Greek culture, virtue as described by Aristotle refers to a society of

conflict, war, heroism and Greek gods. Christians among these pagan virtues are aliens and
need to rethink the whole concept of virtue if they are to use the language of virtue at all.

They cannot just return to virtue as such (like Maclntyre does) as it is of a pagan origin and
thus not valid for Christians. Hence, if the title refers to pagan virtues, it implies a threat to
Christian convictions. One further, possible implication is that Christians would have to

transform pagan concepts of virtue and place them in the Christian narrative. Alternatively,
if the title means "Christians among Christian virtues", then the implication is that virtue
can be understood as distinctively Christian. Interpreted in this way, the title suggests that a
notion of Christian virtues is to be developed corresponding to the Christian story as God's

story; that virtues are tradition-specific. A third possible interpretation might be a more

general account of the virtues nowadays such as that suggested by Alasdair Maclntyre
when he contrasts the virtues recognised by Nietzsche versus Austen.132 Interpreted in this

way, the title might suggest that Hauerwas wants to illuminate the ambiguity that confronts
Christian people these days when they try to identify what virtues are and which are

praiseworthy. The implication is that Christian people need the orientation provided by the
Christian community and the gospel narrative of redemption. In what follows, we see that
Hauerwas replies to all three interpretations of the title by designing a way out for
Christians from this ambivalence. We also see that similar issues arise with respect to the

passions, that is, whether general talk about the passions is justifiable for Christians or

whether a theological investigation requires a tradition-specific perspective. With

Hauerwas, I suggest that God's story gives direction to discernment of which passions are

central for Christians and how they ought to be understood. Thus, Hauerwas' comments
about the virtues in this respect are analogous to what I shall investigate concerning the

passions.

131
Stanley Haucrwas and Charles Pinches, Christians among the Virtues: Theological Conversations with

Ancient andModern Ethics (Notre Dame: University of Notre Dame Press, 1997).
132 Alasdair Maclntyre, After Virtue: A Study in Moral Theory (London: Duckworth, 1981).
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As a result of Hauerwas' engagement with Aristotle and his reservation concerning the

original Greek notion of virtue, I discuss in this section whether Hauerwas can be called a

virtue ethicist at all. Although Hauerwas rejects the Aristotelian account of the virtues as

invalid for Christians, he does not deny that there are some affinities between Aristotelian
and Christian moral life. In fact, the language of virtue can be used to describe the task of
the Christian community as disciples of Christ. In what follows, I focus on the question of
whether there are, indeed, distinctive Christian virtues or whether there exist so-called

"natural" virtues which are valid for all human beings. I refer to Hauerwas' Gifford
lectures With the Grain of the Universe133 in order to show that Hauerwas defines "natural"
as "according to the nature of God" and thus renders any idea of a universal account of the
virtues meaningless. Correspondingly, and analogous to what Hauerwas says about
"natural" virtues, I shall demonstrate in chapter III that passions are "natural" insofar as we
understand the "natural" through Christ; the truth of humanity is found here.

In the second section, I explore Hauerwas' perspective of how Christians acquire virtue.

My thesis is that for Hauerwas, virtue is a gift that we perform. Chapter III develops this
thesis as I show that, similarly, the capacity for the passions is a gift to which we respond.

Aquinas' account of the virtues is unmatched in Christian history and Hauerwas seeks

support for most of his ideas by Aquinas' understanding of acquired virtue and infused
virtue. I show that he uses Aquinas' definition of the infusion of grace in the believer's life
when talking about how life comes as a gift from God. Consequently, the infused aspect of
virtue refers to the Christian narrative of God's story. The Christian narrative provides a

pattern of life like forgiveness and reconciliation. By sharing in God's story through

worship and practices like baptism, Eucharist and peacemaking, then, Christians are

formed in virtue. Thus, Hauerwas posits that virtue is a gift as God's story is a gift. In
similar fashion, I hold in chapter III that there is a moment of infusion with regard to the

passions. Sharing in God's story, Christians receive the passions they ought to have in
connection with the virtues. Accepting Hauerwas's account of the infused nature of the
virtues, I look also at his comments about the active acquisition of the virtues. It is here
that Hauerwas' thesis that virtue ethics is not intelligible apart from the practices of the
Christian community becomes significant. He emphasises that virtues require practice over

time. In the light of this, I illustrate the mutual relationship between the virtues and the
church. While the virtues are acquired by active engagement in the practices and habits of

133
Stanley Hauerwas, With the Grain of the Universe: The Church's Witness and Natural Theology: Being
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the Christian community, so also the virtues are important for the Christian community in

sustaining its visibility. Thus, virtue is also a communal activity not acquired individually
but which grows in relation with others. In like manner, virtuous passions as habits require

training. I suggest in chapter III that, analogous to the virtues, virtuous passions are

likewise formed through the practices and traditions of the Christian community.

The last section is an elaboration of individual virtues such as hope, patience, faithfulness
and love. I demonstrate that, for Hauerwas, those virtues are central which are

eschatological and worked out with reference to Christ, albeit not always by a direct

exegesis of the Bible. It is in the light of the cross and resurrection of Christ that the
virtues' content becomes obvious. According to Hauerwas, on the one hand, Christian
virtues like hope and patience help representing the presence of God's kingdom, and on the
other hand, they witness to God's care for the world and the kingdom that is not yet. This
is similar to my investigation in chapter III where I elaborate some individual passions
such as joy and sorrow. Comparably, I suggest that an ethic of the passions is
Christocentric, too. Moreover, I focus on Hauerwas' concern about sentimentality and
abstractness when talking about the virtues of faithfulness and love. The fixed point of how
to understand them is Jesus' life, death and resurrection. Christians are called to share

faithfully in God's story and to participate in the church as love is displayed by the

practices of the Christian community such as caring for the sick. Hauerwas' concern serves

my project in chapter III as a touchstone for the right understanding of the passions'
content in the light of God's story. Finally, I examine why Hauerwas does not write a

systematic account of the Christian virtues but focuses on the Christian community as a

community of virtue in order to show that virtue is not a private matter but needs the
church. It is the visibility of the church that he aims to support and that is maintained by
virtuous people.

Having looked at Hauerwas' perspective on Christian virtue, I am then in a position to turn

back to the passions. Even if Hauerwas' books are mainly about the virtues, he offers
fruitful insights for an understanding of distinctively Christian passions. Thus, taking into
account his main theses, I develop an account of Christian passions in chapter III. Chapter
II on the virtues provides the structure of what a Hauerwasian ethic of the passions might
look like.
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1. The influence of the Christian Narrative on Virtue

Stanley Hauerwas offers a decidedly theological and particular approach to Christian
ethics. His central thesis is that every ethical reflection refers to a "particular people's

history and experience."134 Virtues and moral notions are dependent on a particular

community. Hauerwas is influenced in this insight by Alasdair Maclntyre who claims that
135

any specific account of the virtues is best displayed in a narrative. As Hauerwas puts it:

"When the virtues are simply treated as 'excellences' for the fulfilment of our human

nature, divorced from any political context, they cannot help but appear arbitrary."136 Yet,
while Maclntyre's mistake was to seek a form of universality, grafting a Christian account

of the virtues into classical Greek accounts, Hauerwas pleads for transforming the Greek
notion of virtue according to the Christian convictions.137 He does not recognise Aristotle's
account of the virtues as fully compatible with the Christian narrative. By focusing on the
virtue of courage I demonstrate why, for Hauerwas, a Christian account of the virtues must

not be a return to an essentially Greek understanding of virtue.

The Courageous Man: A Hero or a Saint?

Hauerwas, aware of the increasing number of philosophical discussions of virtue in the last

years, recognises critically that the term "virtue" originally referred to Greek virtues and
not to Christian ones.138 A discussion of courage as a virtue illustrates the importance for
Christians to transform the ancient notions of the individual virtues since courage is to be
located in a context: what is someone courageous for? The virtue of courage requires a

vision of the good to which it is directed. For Aristotle, courage is a virtue of war.139 War
was the natural state of affairs for the Greeks. Thus, as virtue is of Greek origin it is related

134
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to war, conflict and heroism. There is a common notion that courage is about facing death.
To the Greeks, the paradigm case of courage was a soldier facing death in battle.140
Therefore, a return to virtue according to Aristotle - who defines courage as the courage of
a soldier - would mean a return to war, and from this the Christian church is to keep

distance.141 Rather, Hauerwas agrees with Aquinas' notion of courage as mainly about

spiritual goods.142 For Aquinas, the model of courage is a martyr who faces death even

when - or as Hauerwas would say: because of - not going to battle.141 To him, it is the

martyr, i.e. the saint, and not the soldier, i.e. the hero, who exemplifies true courage.144 Put

differently, while the end of courage for Aristotle is death in battle, for Aquinas it is

martyrdom, since the weapons the courageous man in Aquinas is fighting with are patience
and faith.145 Courage for both Aristotle and Aquinas - pagans and Christians - refers to the
fear of loss of the goods by which life is formed. Yet, while these goods for which life is

courageously sacrificed denote for Aristotle the common good of the nation, for Aquinas,

they consist in friendship with God. But, this end itself is a gift of God. Aquinas's good is

actually "beyond the power of human beings to effect."146 It is to be accepted as a gift and
as such it gives strength in the sense that martyrs, in contrast to soldiers, do not have to

worry about dying gloriously, for they know that their life and death get their meaning
from God.147 Thus, the martyr accepts his death as it is in his death that he imitates Christ.
So "death" represents a different reality for Aquinas than for Aristotle: "Yet exactly
because the kind of death we should fear is now transformed by being made part of God's

14R

economy of salvation the very character of courage is also changed."
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Can Christians Return to Virtue Ethics?

There is a conflict between the kind of courage as understood by Aristotle and that which
should be acquired by Christians. Therefore, it seems impossible for Hauerwas to simply

speak of a return to virtue ethics. Rather, he claims that one has to rethink what Christian
virtues are. He holds that according to the statement about virtues that "striving after virtue
will bring one closer to God"149 one has to ask what virtues and which God are meant. For

Christians, virtue is not a thing in itself; it does not exist on its own independently but is
derivative and dependent on God and His story. Also, as the Christian narrative is

eschatological and directed to peace, it contrasts with Aristotle's teleology and politics of
war and violence.

In order to develop a distinctively Christian understanding of virtue, Hauerwas engages

with contemporary philosophers and gains fruitful insight by discussing their accounts of
virtue. He criticises Alasdair Maclntyre through John Milbank who indicates that

Maclntyre still follows the Greek understanding of virtue instead of taking more and more

the Christian perspective and thus transforming the language of virtue.150 Maclntyre
believes that a Christian account of the virtues can be built on the antique understanding of
virtue. Hauerwas together with Milbank objects "that we can never recommend virtue in

general, but rather only Christian virtue in particular. ... Christianity is not a continuation
of the Greek understanding of the virtues, but rather the inauguration of a new tradition
that sets the virtues within an entirely different telos in community."151

Is Hauerwas a Virtue Ethicist?

Hauerwas concludes that one cannot start with the Greek virtues and imprint Christianity
152

on them. He is put both in tension with Aristotle's understanding of virtue and yet in
some kind of positive relationship. It is not surprising therefore that Samuel Wells asks
whether Hauerwas is in fact a virtue ethicist at all.153 The answer has to be twofold. On the
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one hand, the Greek account of virtue is not a valid one for Christians; the narrative of

Aristotle's virtues is not the Christian narrative. Hauerwas hints at the distinctive contrast

between the community that Aristotle focuses on, the polis, and the Christian community,
the church, contending that the latter has peace at its heart rather than conflict.154 The
Christian life is not about war and conquest but mutuality, characterised as charity.155 In
this sense, Christian and Greek notion of virtue are incompatible; they have contrasting
narratives. This said, the Aristotelian account of virtue remains a rich source that can be

used - although not built upon.156 Hauerwas does not deny that the Aristotelian virtues
1 57

reveal and express central aspects of Christianity. Rather, he emphasises the usefulness
of the language of virtue for the Christian understanding of moral life. First of all,
Aristotle's account of how the virtues can be acquired by training over time provides a

central insight upon which Hauerwas builds his account of how to acquire Christian virtue.

Secondly, Aristotle states that human beings are not isolated beings, and that a life of
virtue is not one's alone. People develop virtue in community: "The discovery and doing
of virtue is something we do together with others."158 Hauerwas follows Aristotle in this

aspect when he demands the visibility of the church as a community of character. Finally,

although virtue does not originate from a Christian context, the language and logic of
virtue is of benefit for Christians as it offers ways of naming the skills that Christians need
in order to follow and imitate Christ. Nevertheless, talk of virtue always has to be seen in
the light of its Greek origin and thus needs to be transformed if it is to do justice to

Christianity.159 The aspect of narrative is to be added, since narrative determines the

meaning and content of the individual virtues.

Virtues Require Location within a Narrative

Hauerwas' focus on narrative as the framework for Christian ethics and account of the

virtues concentrates neither on obligations and rules nor on decisionism. As he explains:
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"The concentration on obligations and rules as morally primary ignores the fact
that action descriptions gain their intelligibility from the role they play in a

community's history and therefore for individuals in that community. When
'acts' are abstracted from that history, the moral self cannot help but appear as
an unconnected series of actions lacking continuity and unity."160

Communities teach their members what kind of intentions are appropriate for people who
live in this particular community. Accordingly, the main question is what we ought to be
instead of what we ought to Jo.161 The moral situations a person confronts cannot be

separated from the person's history. Hauerwas is interested in how narrative contexts

explain the way people act as they do.162 Influenced by Maclntyre he assumes an inherent
and strong relation between a person's intentions, his social and historical reality. In other
words, we can only know about an act if we are able to integrate it in the story of the agent.

Therefore, Hauerwas claims enthusiastically that virtue requires location within a story.

Particular virtues make sense only in the context of their origin. The meanings of pagan
virtues like anger and pride are intelligible only from their ancient context of conflict and
are not praiseworthy in the Christian context.163 A self is "storied" and stories are

communal; the focus is on which story sustains the self and its virtues. Consequently,
Christian virtues can only be understood in the light of the Christian narrative, that is of
God's story.164 Thus, Hauerwas appeals to the particularity of the Christian faith.

Furthermore, as the Christian moral life is determined by God's story, the main difference
between pagan and Christian virtue is in their ends. In contrast to the Aristotelian notion of
virtue and its relation to politics, the Christians' end is not the preservation of their

community in this life since God preserves His people.165 For Christians, there is another
end. Eschatologically, they "look forward to a world that is not yet."166 Consequently, only
those virtues are central for Christians which are eschatological. In other words, as I shall
demonstrate, Christian virtues are virtues of hope.
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Natural Virtues

Hauerwas' focus on the distinctiveness of Christian virtues gives rise to the question of
whether there exist "natural" virtues that all human beings have in common. Yet he rejects

any idea of so-called "natural virtues" understood as a "common currency" similar to the
Euro we can all use.167 The important question here is what is meant by "natural". In With
the Grain of the Universe, his Gifford lectures at the University of St. Andrews, Hauerwas
is following Karl Barth by saying that the cross and resurrection are natural because they
are with the grain of the universe. That is, the cross and resurrection are at the heart of
what constitutes the universe; something is natural inasmuch as it accords with the cross

and resurrection. In a sense, that makes an idea of common virtue meaningless. It breaks
down the idea that you can have natural on the one hand and theological on the other.

Something is truly natural only if in accordance with the will of God. In With the Grain of
the Universe, Hauerwas challenges even the theologians' language about "natural" when

saying that they should not give up their own language and treat it as somebody else's by

suggesting nature and grace were opposed. Nature and grace are not rivals. "We are

'natural' to the extent that God has created us capable of receiving his grace."168 In

contrast, coming back to Aristotle, the Greek philosopher supports the idea of common
virtue. His teleology is a form of naturalism supposing that there is something in human
nature that can be fulfilled or frustrated. According to him, this view provides a benchmark
for the virtues which we need in order to live a fully human life. He holds that as we are all
human beings, we cannot have different sets of virtues.169 Yet, by developing an account of
Christian virtues from an eschatological perspective, Hauerwas claims:

"Christian eschatology is less clearly bound by this requirement of nature, not
the least because Christianity imagines a new world in which we all will be

changed. It remains an open question, then, whether and how Christian virtues

compare to the virtues others will claim."170

There are, no doubt, some things that we all have in common as humans. According to

Hauerwas, however, being aware of a common ground must not blind us to the crucial
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importance of how the question is put.171 In other words, the fact that we all share a fallible
human nature is not the deepest truth about our being human. Rather, we are redeemed by
the death of Christ.172 Hence, what God has done for us in Christ denotes in a sense a

grammar among the Christian virtues.173 Every account of Christian virtue must give
central place to this truth.

2. A Distinctively Christian Account of Virtue

The Significance of the Virtues for the Christian Community

Stanley Hauerwas advocates the importance of Christian virtues because he wants, "above
all, to provide an account of morality that facilitates the articulation of a distinctively
Christian ethic, and argues, repeatedly, that the only account of morality which provides a

place for Christian ethics is an ethic of virtue."174 Hauerwas understands being Christian as
175

a journey or adventure and the virtues as the necessary skills to undertake this journey.
The individual virtues support living faithfully to a community's traditions, practices and
convictions. Put differently, the virtues are "to help the church to be faithful to the
wonderful adventure we call kingdom."176 James Gustafson who influenced mainly

177
Hauerwas' early works states that no community can be sustained without virtues. The
virtues are the skills needed to sustain the central practices of a community. Hence,
Christians are "a people of virtue - not simply any virtue, but the virtues necessary for

17R

remembering and telling the story of a crucified savior." Locating their story in God's

story, Christians learn from God's story the virtues by which to live even when the
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journey's goal is not evident.179 Hauerwas thus reveals a mutual relation between narrative
and the virtues: On the one, the virtues are the specific skills that enable Christians to live

faithfully to God's story. On the other hand, the story of God gives hope that is necessary

to develop the virtues as well as the knowledge that Christians actually share this story and
take part in it.180 In the end, it is the narrative, the story of God that Christians learn

through Christ, which allows for taking the risk of being virtuous, since the virtuous person

faces some difficulties exactly because he is virtuous. "The rationality of taking such risks,
and corresponding opportunities, can only be grounded in a narrative that makes clear that

181life would be less interesting and good if such risks were absent from our lives."

Virtue as a Gift that We Perform

How, then, does one acquire virtue according to Hauerwas? Does he differentiate between

acquired and infused virtues? There is something of a tension in Hauerwas' work when he
talks about how to acquire virtue. Basing many of his ideas concerning Christian virtue on

Aquinas' account of virtue, he is well aware of the terms "acquired virtue" and "infused
virtue" that Aquinas uses. Yet, reading Hauerwas carefully, one notices his struggle with
an "either-or": virtue either as a gift or built up over time. Rather, for Hauerwas, virtue is a

gift but we perform it and in performing it we become better at it. Therefore, it shapes our
lives.

Christianity founds human life on Jesus' incarnation, life, death and resurrection.182 Hence,
Hauerwas states that "'[ijnfusion' is Aquinas' language to remind us that for Christians our
life comes as a gift from God and thus cannot be earned."183 This is why, for Hauerwas,
virtue is not an individual achievement but a gift of God's grace. As he puts it:

"In the end, then, Christian virtue is not so much initiated action but response

to a love relation with God in Christ. This is why it makes sense ... to say that
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true or complete virtue is fundamentally not our own achievement but is rather
184infused in us by God's grace, which saves and enables us."

Still, the way that Hauerwas understands "infusion" does not indicate a sudden acquisition
of the virtues. Goodness is not passive. Infused virtue, for Hauerwas, does not just come

upon a person sitting under the tree when the apple hits him; it is not "a direct syringe from
the Holy Spirit."185 Virtue is a gift in a sense that God has given us gifts like speaking the
truth, fraternal correction, repentance, confession, forgiveness, penance, reconciliation.
God has given us a kind of pattern of life, a pattern with which we restore our

communities, and it gives life abundant. This does not mean that virtue as a gift does not

involve us doing something. Samuel Wells compares it with the gift of tennis.186 After you
have played tennis you realise this is how you make friends, this is how you keep fit and

enjoy the outdoors; you would not have gained these things without tennis. You start

realising the ways it structured your life. So tennis is a gift yet involves the player doing

something.

Infusion points to a source other than human, to God's grace. Hauerwas regards grace as a

way of naming that the virtues are always shaped around what God has done for us in
Christ. Grace - or what God has done for us in Christ - is the benchmark for Hauerwas'

account of the Christian virtues. It is through the life, death and resurrection of Jesus

Christ, not through our own achievement, that we share in God's story and discover grace.
The principal way in which people actively take part in God's story and thus are formed in
virtue is by the practices and the worship of the church. But worship is still gift. On the

night before he died, Jesus instituted the Eucharist which gives strength to the Christians as

it offers remembrance of Christ and sharing in his life, suffering and death. Through His

resurrection, a community was created that remembers Him and sustains the virtues.187
"From this perspective the church is the organized form of Jesus' story."188 Therefore, the

liturgy is a gift, but it is a gift which shows us how to acquire virtue. According to

Hauerwas, it is by taking part in the liturgy and the practices of the Christian community

184
Hauerwas, Christians among the Virtues, 68.

185
Wells, interview by author.

186 Wells, interview by author.
187 Cf. Stanley Hauerwas, Character and the Christian Life: A Study in Theological Ethics (Notre Dame:
University of Notre Dame Press, 1994).
188

Hauerwas, Community ofCharacter, 50.

37



that the character is formed over time and habitual virtues acquired such that one does not
even realise one is in a situation that requires a decision:

"The sign and substance of this infusion of the Christian virtues is always

participation in the body of Christ. This involves our reception of the
sacraments of baptism and eucharist, but also includes (and entails) immersion
in the daily practices of the Christian church: prayer, worship, admonition,

feeding the hungry, caring for the sick, etc. By these we are transformed over
1 OQ

time to participate in God's life."

Samuel Wells illustrates Hauerwas' understanding of how to acquire virtue by telling a

story about the church where he used to serve in Norwich.190 At the evening communion
service a group of boys burst into the church, just as the priest was breaking the bread, and
said: "Are you gonna give us some of that?" The priest answered: 'If you turn round you

see a group of people for whom this is the most important thing in their lives. And I don't
think it is for you. So I suggest you stand outside and wait until we are finished and then
we can talk about what is the most important thing in your lives." Much to the priest's

surprise they did. This story exemplifies an infused moment of courage insofar as all the

priest was doing was faithfully carrying out his role as priest for the people who had come

for the whole service. In a sense, to give the boys the bread would have been actually

stepping out of the role as priest and giving them something that actually they did not

really want, at least, not at that time. Compared with Hauerwas' understanding of infusion,
the priest's reaction can be interpreted as infusion that arose through repeated practices.
The priest had presided at the Eucharist hundreds of times before. That is the acquired

aspect. It is in the light of the acquiring that he was given a moment of infusion, for in a

sense, the priest had to trust God that he would give him the right words to say to the boys.
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Virtues Require Practice over Time

Following Aquinas, Hauerwas understands the virtues to be gifts of God, but he also

emphasises the aspect of human action. Hauerwas wants Christians to be a people who are

actively involved in Christian communities, doing Christian things: being baptised, reading
the Bible, praying, participating in the Eucharist, being reconciling presences in the life of
their neighbours, etc. The virtues are habits that need to be developed over time. A simple
act, even a dramatic one, is not enough to acquire virtue as virtue denotes specific skills in
order to maintain an ongoing project: sharing in God's story.191 Like any other skills the
virtues require practice.192 The classic illustration that Hauerwas gives in The Peaceable

Kingdom is about the man on the airplane who does not have the affair with the stewardess
because he is not accustomed to lying to his wife.193 He does not even think about adultery
as he tells the truth habitually; telling the truth is what he always does. Similarly, the priest
in the example given above had to develop his understanding of what the Eucharist is and
whether it is genuinely holy or simply a practice of sharing food (in which case the priest
would have given the boys the food) a long time ago. It is far too late by the time the boys
break into the church if he is still thinking about that. He has to know already what he
thinks he is doing. He takes it for granted.194 Virtues, says Hauerwas, become habits over

time that shape our lives and characters.

Yet the practice of virtue still entails gift, namely, the gift of God's story, Jesus' life, death
and resurrection, and the life of the church. Wells underlines Hauerwas' thesis by referring
to two commands Jesus gives which are gifts: first, the phrase "Do this in remembrance of
me" (Luke 22:19), and secondly, "Now that I, your Lord and Teacher, have washed your

feet, you also should wash one another's feet." (John 13:14-15)195 These phrases are

commands which the church regards as gifts: if Christians get foot-washing and Eucharist

right, then they are engaged in God's story and formed in virtue. Similarly, Hauerwas
understands the church is not just as a group of loving people; a faithful church is a church
which does the examples mentioned above and gets them right. In so doing the church will
find out what love constitutes and what love means. God's grace becomes obvious in His
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invitation to share His story, to follow Christ and in offering us ways of being formed in
virtue through the sacraments, through worship, through the practices of the Christian

community.

The role of the Christian practice in the acquisition of virtue becomes obvious in the story

of Gordon Wilson who became well-known as the man who forgave the IRA for killing his

daughter.196 As a response, some people might have said, what an incredibly courageous

man he was; some people might have regarded him as stupid. Hauerwas would probably

regard Gordon Wilson as a man who has gone to church all his life and realised that if you
are going to receive communion, you have to forgive the people that you resent. Wilson is
so much taking the practice of forgiveness for granted, he cannot see why forgiving the
IRA for killing his daughter is any different from any other situation he has been in before.
For this reason Gordon Wilson is the epitome of Hauerwas' Christian virtue ethic, since it
is the practices of the community that actually make a virtuous person like Gordon Wilson

possible. Wilson does not think he has done anything special. He just said on television
that he forgave the IRA and then he realised that everyone thought he was a hero. Instead,
he was rather a saint as saints are people who do the right things and take it for granted.

They do not have to be the centre of a story. If they fail the story still continues. Thus,
Gordon Wilson is an example of the visible church.

The Church as the Organised Form of God's Story

Training in the virtues is never arbitrary because the ultimate benchmark is Jesus Christ:
"He is our master and from him we learn the skills to live faithful to the fact that this is

God's world and we are God's creatures."197 A weakness of Hauerwas' work can be seen

in his idealisation of the Christian community as a place where virtues are learned.

Nonetheless, it is worth noting the circular movement whereby the virtues form the life of
198this community. The virtues that believers acquire as Christians mirror the story of what

God has done for us in Christ. For example, the kind of hope, the kind of patience, the way
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Christians suffer are determined by God's story.199 In other words, for Hauerwas,
individual virtues do not come first in determining what it means to be a Christian. Rather,
it is the decision of a Christian to be open to God's grace and to follow Christ as a

disciple.200 Both moments of infusion and acquiring become obvious yet again. Virtues are

a way to express Christianity.

Moreover, Hauerwas introduces a conversation about the kind of community we needed in
201

order to sustain virtues: "The church is the organized form of Jesus' story."" For

example, to have a baby in a situation of an unexpected pregnancy, a woman needs

courage but also a supportive community to remind her why she is doing what she is

doing. This is what Hauerwas would call a narrative display. The virtues never stand on

their own apart from their display in a particular life.202 Besides, one thing that Hauerwas
would constantly want to be guarding against is the idea that one could somehow acquire
virtue on one's own. He warns that a real problem with virtue ethics is the idea that one
seeks to become a "superman" who has all the virtues and therefore does not need anybody
else. In contrast, for Hauerwas, it is our weaknesses as human beings that creates

community. Our sickness for example, creates a body of people who come round to look
after us and so we are given grace. Hauerwas does not support any notion of virtue that

suggests we could become the "complete package".203 Rather, virtue is a gift of Christian

community. Also, virtue can become an insulation against grace if it is taken the wrong

way, i.e., if it is taken too much in Aristotle's direction who would talk of becoming the

"complete package", the hero rather than the saint.204 There is no need for grace, then, as

you can do everything on your own. But Hauerwas is constantly assuming community;

community is his starting point and he always comes back to it. That is why the Eucharist
is so important as it illustrates that virtue is not about doing it on your own. Both acquiring
and practising virtue is a communal activity.
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3. The Eschatological Character ofDistinctively Christian Virtues

Living in a Five-act-play

How do Christians know - according to Hauerwas - which individual virtues they are to

acquire? Whenever Hauerwas talks about individual virtues he does so with reference to
Christ. In other words, his accounts of individual Christian virtues are elaborations of his

understanding of the close relation between the Christian narrative and the Christian
virtues. The most important virtues for him, it seems, are hope, patience and faithfulness,
but also peacemaking. The reason for this is obvious: they are eschatological. Wells talks
about the significance of eschatology for Hauerwas' account of the virtues by calling

205
salvation a "five-act-play": creation, Israel, Jesus, church and the eschaton. As
Christians, we are given biblical accounts of acts one, two, three, and the hope of act five,
in order to enable us to live faithfully in act four. In act four, that is, in the church, we can

afford to fail because God will sort it out in act five. It is better to fail in a course that will

succeed finally than to succeed in something that will fail eventually. Faithfulness is an

eschatological way of life, since it is living in the knowledge of those first three acts, and

according to what they tell us of God, in anticipation of the fifth. Hauerwas underlines this

eschatological perspective on the Christian virtues by referring to Romans 5:1-5 in order to
show that everything starts with hope and ends in hope.206 The individual Christian virtues
Hauerwas mentions are not intelligible apart from the cross and resurrection of Christ. The
cross and resurrection of Christ - or acts one, two, three and five - shed light on which
virtues are important to sustain a community of disciples.

The Three Theological Virtues: Hope, Faith and Love

Aquinas emphasises the importance of the three theological virtues hope, faith and charity.
The following paragraph seeks to investigate their distinctive characteristics in the light of
the gospel narrative and community existence. Hauerwas recognises these virtues as
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important for every community but, in order to regard them as distinctively Christian, he
wants them to be understood in the light of the Christian narrative:

"For Christians, the sense of what it is in which they have faith, in which they

hope, and the kind of love that must be displayed among them derives from the
tradition that moulds their community. Indeed, because of the character of that

20V
story, the nature and meaning of the virtues are essentially changed."

A community's narrative changes the meaning and content of the virtues necessary for

sustaining the community. As the Christian community is a people "between the times,"

living in act four of the five-act-play, they claim those virtues as central which help them
to represent the presence of God's kingdom. Thus, Hauerwas points to the centrality of

hope, faithfulness and patience in the Christian life. It is a hope "in the God who has
208

promised that faithfulness to the kingdom will be of use in God's care for the world." By

sharing in God's story we learn to recognise the world as trustworthy in order never to lose

hope in the reality of God's kingdom.209 Hope sets us on our way. Yet, such a hope

requires patience. Together with hope, the virtue of patience is an expression of the
Christian's eschatological existence. On the one hand, the kingdom of God has already
come through the life, death and resurrection of Christ and is present in the Eucharist. On
the other hand, God's kingdom is not yet, and so patience is a way of expressing hope in
God and God's faithful caring for the world.210 Patience enables to accept our fate as

destiny.211

With regard to the other two theological virtues, faith and love, the careful reader of
Hauerwas' works notices that he tries to avoid these terms. He regards faith as being in

danger of being made abstract and sentimental.212 For example, when a football team wins

though they were 3:0 down at half-time, people start saying: "You have got to believe."
Hauerwas is worried that belief and faith become a kind of general abstract thing. In other

words, the assumption would be that the Christian has faith, the Buddhist has faith and
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therefore it is basically the same thing. In contrast, Hauerwas asks: what about Jesus?
What about faith in Jesus'? What about faith in Jesus' incarnation, life, death,

resurrection?213 There is no generic thing called 'faith'. For Hauerwas, faithfulness is not
trust in that a football team is 3:0 down and somehow they will find the goals. Rather, with

regard to the five-act-play, Hauerwas understands faith as the faithfulness that believes that
in act five God will resolve everything that we have faithfully but clumsily failed to do in
act four. Consequently, Hauerwas talks about faithfulness but almost never about faith. He
is concerned about formal notions that are non-christological. He wants to get his readers
out of their feeling that they know what faith means in order to give a new definition.
"Faith is, in effect, finding our true life within the life of Christ. In baptism we are literally
initiated into his life."214

Like faith, love is a term that Hauerwas rarely uses.215 He is concerned about love and

regards love as an important virtue. When talking about love, however, Hauerwas is likely
to say: "Tell me what you mean by love."216 Taking into account that Hauerwas is coming
out of the 60's where it seemed that "love was all you needed" - not just for the Beatles
but for Joseph Fletcher and his situation ethics as well - he is not interested in a notion of

217love which appears as an "all-purpose glue", full of sentimentality and self-deception.
He is against an abstract thing like love because it becomes detached from Christology,
that is, not centred in who Christ is. The way a lot of people think about Christian

community is that love is like a vehicle oil that you put everywhere in the machine to make
218

everything feel a bit better. The word "love" is asked to do too much work theologically.
219As a consequence, Hauerwas tries to explain why love is not all you need. Rather, he

tends to look at love's constituent elements: hope, patience, faithfulness. He understands
love as living life according to the pattern of Christ.220 Love has to be christological. For

him, love could be displayed by somebody looking after the elderly mother over ten years

who suffers from Alzheimer's. Thus, love requires hope, patience, courage, and a
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community. Hauerwas is not looking for an abstract definition of love. Instead, the practice
itself would be his definition. It becomes obvious here that, in the end, Hauerwas always

comes back to the same conclusion: virtue is about people living in communities of virtue,

sharing in God's story. To the extent that the person looking after the elderly mother acts
221

in a Christ-like manner, she is an example of what act four is all about.

The virtues of hope, patience and love all relate to another virtue that Hauerwas mentions

frequently: peacemaking. Peace, as Hauerwas understands it, is not about making the
world a safer place. It is not "make love not war." Rather, peace is about faithfulness, the
imitation of Christ and discipleship. Through Jesus' life, death and resurrection God shows
that he "does not rule creation through coercion, but through the cross."222 Thus, Hauerwas

223
who was taught this lesson by Yoder claims that violence is not optional for Christians.

They are to exemplify a radical message of peace. For Hauerwas, peacemaking is an

important Christian virtue as it is eschatological: Peace is basically trusting that God will
sort it out in the end.

Hauerwas' Focus on Practice: The Visibility of the Church

Hauerwas does not give a systematic account of the Christian virtues although it becomes
obvious that for him, hope, patience and faithfulness as well as peacemaking should be the
most important virtues for Christians. He mentions others sporadically, such as courage,

living out of control, obedience and friendship, but never gives a full list of all the virtues
about which he talks.224 Thus, the question arises why Hauerwas does not write a

systematic virtue ethic.

Part of the answer seems to be that Hauerwas is anxious about formal accounts in theology.
He has hardly ever written a large systematic book. Most of his publications are collections
of essays. Hauerwas' intention is not to develop a virtue theory that gives an overview of
the Christian moral life and explains its inner coherence. Rather, what makes Hauerwas'
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virtue ethic peculiar is that it understands itself as a practice that starts and ends with the
Christian church.2z5 Hauerwas deepest aim is the visibility of the church.226 Thus, I assume
that the reason why Hauerwas does not write a systematic virtue ethic is similar to the one

why he is cautious about the right understanding of infused virtues, as stated above: He is
worried that a systematic virtue ethic could appear as a formal instruction on how to

become virtuous apart from the church. He is concerned about the self-deceived idea one

could become the "complete package," the virtuous superman, instantly and on one's own.

Put differently, he does not want the virtues to be seen as a very private matter that you can

have without the church. Rather, for him, the virtues have everything to do with the
Christian community. Virtues as habits acquired over time require a body of people. (That
is why he gets so excited about ordinary people like Gordon Wilson, the father who

forgave the terrorists who killed his daughter, who stand for the visible church and are

living it.)

Hauerwas' focus on the visibility of the church will be one aspect of my investigation of
Christian passions in the following chapter. Hauerwas does not explore the passions and
their significance in his teaching on Christian virtue although, according to Aquinas, true
virtue cannot be without the passions. Yet, I shall reveal that the passions not only are

compatible with Hauerwas' virtue ethic, they can even contribute to the visibility of the
church and are of necessity for its integrity. Thus, I bring Aquinas' treatise on the passions

together with Hauerwas' notion of distinctively Christian virtues based on God's story in
order to develop an account of distinctively Christian passions.
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II!, A Distinctively Christian Account of the Passions

Thomas Aquinas begins his account of the morality of human acts in the Prima Secundae
Partis of the Summa theologiae with a treatise on the passions. He believes in the central
role that the passions play in moral life. His positive esteem of the passions is connected

closely to his conception of the human being as a unity of body and soul. Respecting the

integrity of God's creation, he insists that all the essential elements of human nature are

good in themselves and must be integrated into the moral life. For him, human fulfilment
can only be found in the perfection of all human capacities which are exercised in virtuous
acts. Put differently, human goodness is not achieved just by perfected rational activity;

rather, true virtue consists in the acting out of the unity of reason's judgement, a good will,
997

and well-formed passions. Thus, Aquinas' moral vision does not exclude the sensitive

appetite but understands the passions' contribution to virtue as essential for the attainment
of human happiness. To identify the passions as a fully praiseworthy component of the
moral life, the passions are to be regulated by reason and integrated into virtuous acts

which conform to the overall goal of human fulfilment. Conversely, the starting point for

Stanley Hauerwas' virtue ethic is not the passions' significance but God's story and its

impact on Christians as agents. Throughout his work, Hauerwas emphasizes consistently
the importance of the distinctiveness of Christian virtues and how the virtues help to

sustain the church as a community of character and its visibility. But Hauerwas does not

include the passions in his account of virtue which is surprising given that he bases his
Christian virtue theory mainly on Aquinas. Although he defines Christian character as "the
formation of our affections and actions,"228 Hauerwas concentrates more on action than on

being moved by the sensitive appetite. His notion of virtue is confined to rational

judgement and beliefs as constitutive of virtue and tends to neglect the passions that

accompany virtuous acts.229 In spite of his critique that "Protestant reflection has been

theologically and ethically insufficient to account for a full range of Christian ethical
230

behavior," Hauerwas does not overcome this insufficiency, for his virtue ethic misses
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231
out to consider adequately the bodily aspects of virtue and character. Why, then, is
Hauerwas necessary for my study of distinctively Christian passions though Aquinas

already gives a full account of the passions?

My main concern is to bring the passions into present-day debate about virtue. Among

contemporary theologians, Stanley Hauerwas is one of the most popular and influential
ethicists. For instance, James McClendon states: "Stanley Hauerwas has changed the
stance of Christian ethics in his generation."232 Mark Thiessen Nation adds: "Stanley
Hauerwas ... is largely responsible for re-shaping the field of Christian ethics in the last

twenty years."233 Thus, Hauerwas represents modern thoughts and movements in the

contemporary debate about virtue ethics which I intend to take up in order to investigate
their impact on a Christian account of the passions. In addition, Hauerwas' account of
Christian virtues is Christologically mediated; he develops his virtue theory in the light of
what God has done for us in Christ. This is compatible with recent significant moves in
Roman Catholic theology. The claim of the Second Vatican Council that "[i]n fact, it is

234
only in the mystery of the Word incarnate that light is shed on the mystery of man" is
similar in method to Hauerwas' virtue ethic. Aquinas, in contrast, begins his Summa

theologiae with the human being before he comes to his Christology in the Tertia Pars. By

placing Hauerwas in dialogue with Aquinas, I attempt to take Hauerwas' perspective and

analyse Aquinas' treatise on the passions in the context of Christ's life, death and
resurrection. Reading Aquinas through Hauerwas' "lenses" offers a new understanding of
the passions' significance for Christians as disciples of Christ. Also, by bringing Aquinas
and Hauerwas together I intend to make a bridge between Aquinas' formal notions of
virtue and passion and Hauerwas' Christocentric focus on practice and real communities.
While Aquinas adds to Hauerwas' virtue ethic the passions' contribution to morality,
Hauerwas adds to Aquinas' treatise on the passions the importance of Christian
distinctiveness as well as a practical application of his insights.

231 The lack of a satisfactory consideration of the passions is also criticised by Jung, "Sanctification," 78-79.
Hauerwas himself mentions this critique in A Community of Character, 267, n. 55, and refers to Saliers' The
Soul ofParaphrase as an appropriate account of the passions. See also Harak, Virtuous Passion, 154, n. 37.
232 James W. M. McClendon, Review of "Christian Existence Today: Essays on Church, World and Living in
Between," Theology Today 46 (1990), 425.
233

Nation, "Featuring the Writings of Stanley M. Hauerwas."
234

Pope John Paul II, Veritatis Splendor: Encyclical letter addressed by the supreme pontiffPope John Paul
II to all the bishops of the Catholic church regarding certain fundamental questions of the church's moral
teaching (London: Catholic Truth Society, 1993), 5.
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Moreover, even though Hauerwas does not concentrate on the passions, he is not immune
to the movements of the sensitive appetite and their contribution to moral virtue. G. Simon

Harak, author of Virtuous Passions, even states: "Stanley Hauerwas first encouraged my

academic interest in the passions and in Aquinas' Treatise."235 On the one hand, with

regard to his own personality, Hauerwas' work is obviously penetrated by his passion for
God: "Stanley is a loud, blustery, locomotive of passion for the Gospel; his discourses

passion-filled, sputtering with expletives, crashing into everyone else's opinions in the
room, his thoughts thundering into your consciousness - sometimes against your will ...
And yet... you realise this is a man who is so in love with the Gospel - so in its grip - that
he must say what he says or the rocks will say it for him." On the other, Hauerwas'
account of distinctively Christian virtue provides numerous clues which, reveal his positive

regard of the passions. For example, in A Community of Character Hauerwas mentions
Aristotle's and Aquinas' estimation of the passions' contribution to morality. He indicates
that "being human means our reason and our passions find their fulfilment in and through
the virtues"237 and concludes that a focus on the primacy of reason can lead to a false

understanding of the virtues and their substance. He recognizes Aquinas' treatise on the

passions as "one of the richest aspects of Aquinas' thought"238 and bemoans that it too
often remains unnoticed in modem accounts of virtue ethics. Unfortunately, Hauerwas
himself stops short here and does not elaborate on the passions' importance for the

development of virtues. Yet, his perspective on the virtues is a rich source, since the beliefs
and convictions which govern his virtue theory shed light on how an account of

distinctively Christian passions should look. Which meaningful insights, then, can we gain
from Hauerwas' work with respect to the passions?

There are four main themes in Hauerwas' account of distinctively Christian virtues that
could all be read as one long argument analogous to an account of distinctively Christian

passions. The first theme suggests that an ethic of virtue is tradition-specific and context-

dependent. Put differently, a notion of Christian virtues is to be developed corresponding
to the Christian story as God's story. Hauerwas emphasises, above all, the distinctiveness
of Christian virtues which derive their meaning from Christ's life, death and resurrection.
He focuses on the Christian narrative as the conceptual framework and thus refers to Christ

235 Harak, Virtuous Passions, vii.
236

Nation, "Featuring the Writings of Stanley M. Hauerwas."
237

Hauerwas, Community ofCharacter, 124.
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Hauerwas, Community ofCharacter, 266, n. 51.
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as the ideal of how Christians should live virtuously. Hauerwas does not follow up on

Aquinas' insight that true virtue cannot be without the passions, although he is obviously
aware of Thomas' statement.239 Nevertheless, Hauerwas paves the way for an account of

distinctively Christian passions by pointing at the power of the Christian narrative to

transform and shape the Christian moral life. His perspective is rich in insights which
allow for filling the gap in his distinctively Christian ethic, namely, an account of

distinctively Christian passions.240 Hence, a first step is to look at the connection between
the human passions and the Christian story. Does the Christian story have a transforming
effect on our passions? Furthermore, with regard to the body as an important aspect of the

passions, one can imagine Stanley Hauerwas saying that there is only one body that really
matters - the body of Christ; the way Christians are to learn how to live and integrate their

passions is through Christ, his life, death and resurrection. Christ's passions and humanity
come to the fore.

A second theme that follows from Hauerwas' focus on the Christian narrative is that God's

story provides an understanding of the self and life as a gift.241 This belief informs the
Christian that the world has been redeemed. Living a Christian way of life, then, for
Hauerwas, cannot be structured by injustice, revenge and violence but is to be formed by
mutual love and appreciation. Again, Hauerwas' emphasis on this central Christian
conviction allows for a compatible connection to the passions. As the Christian truth of life
as given by God's grace creates the possibility for encountering the other in the context of
love and forgiveness, so it changes the governing norms of the passions with respect to

their causes and effects. For instance, the experience of anger and its desire for vengeance
are transformed.

Third, Hauerwas advocates a virtue ethic that accounts for a person's whole being as

involved in the moral life. He identifies character as "[t]he qualification of our agency ...,

which is but the orientation we give to our lives by ordering our desires, affections, and
actions according to certain reasons rather than others."242 Thus, he concludes: "Christian

character is the formation of our affections and actions according to the fundamental

239
Referring to Aquinas and his understanding of the role of reason, Hauerwas states: "Once passions are

correctly understood as 'movements of the sensitive appetite,' the virtuous man cannot be without them."
Community ofCharacter, 124.
240

Lauritzen, who picks up Hauerwas' virtue theory provides some aspects of how such an account of
Christian passions could look like. Lauritzen, "Emotions and Religious Ethics," 307-324.
241

Hauerwas, Community ofCharacter, 135.
24~
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beliefs of the Christian faith and life."243 Hauerwas' definition points the way for an

understanding of the passions' importance for a person's character and integrity.244 Though
he does not analyse further the significance of the passions, he nevertheless emphasises the

importance of integrity for a person's morality in connection with the virtues.245 He
follows Aquinas when claiming that man should not only do what he ought to do but want
to do what he ought to do.246 To the extent, therefore, that Hauerwas promotes a virtue
ethic that focuses on the whole person as involved in moral life, he helps to allow for the

importance of the passions in Christian ethics.247

Finally, a central thesis of Hauerwas' work is that the church as the community of
character needs to be the visible church. The key question in Hauerwas' virtue ethic is
what helps to sustain the church. Accordingly, Hauerwas promotes those Christian virtues
that add to the church's visibility. Likewise, his view suggests an openness to an ethic of

passions inasmuch as the passions contribute to the formation of a people in the likeness of
God.

Consequently, in this chapter I begin by investigating the Christian story of God's work in
Christ as the source of Christian passions. The vision of human existence in the light of
Christ's life, death and resurrection gives direction, shape and place to the passions in
Christian moral life, and distinguishes them from any pagan account. Christian convictions
have an impact on the formation of Christian passions insofar as they change the content of
the passions, that is, what evokes a passion and how it is expressed. In addition, I intend to

explore Aquinas' treatise on the passions of Christ's soul in the Tertia Pars of the Summa

theologiae. Jesus experiences fully human passions which differ from the passions of the
rest of the human family insofar as his passions are in harmonious synergy with reason.

For Aquinas, Christ is the unique model for the passions' integration into virtuous acts.

243 Hauerwas, Character and the Christian Life, 203.
244 Cf. also Harak, Virtuous Passions, 47.
245 Hauerwas refers to several philosophers and theologians in order to strengthen the importance of a
person's integrity and wholeheartedness in the moral life. For example, in Character and the Christian Life,
he quotes Aristotle: "The general impression one gets from reading Aristotle's psychology is that for him the
soul and body are one in a fundamental sense, and that the various parts of the agent have a basic unity."
(77); John Calvin: "For Calvin the man who is sanctified is the man ... whose heart is wholly devoted to the
service of God with no reserve." (196); John Wesley: "The truth is, in a state of perfection, every desire is in
subjection to the obedience of Christ. The will is entirely subject to the will of God and the affections wholly
fixed upon him." (198); R. S. Peters: "A man's 'inclinations and desires, which are part of his 'nature,' ...
only enter into what we call a man's 'character' in so far as he chooses to satisfy them in a certain manner,
..."(13).
246

Hauerwas, Character and the Christian Life, 66, 225; ST I-II, q. 24, a. 3; Porter, Moral Action, 152.
247

Lauritzen, "Emotions and Religious Ethics," 316-317.
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From the way he undergoes the movements of the sensitive appetite flows the whole

pattern of passions and perceptions of the self and the world. Thus, Christ's experience of

fully human passions provides the conceptual framework for all Christian passions. This
realisation leads to the question whether there are so-called "natural" passions in contrast

to or apart from distinctively Christian passions. I shall answer by demonstrating that

passions are "natural" insofar as the "natural" is interpreted in the light of Christ's full

humanity.

In the next section, then, I focus on the significance of the passions for the Christian

community and the significance of the Christian community for the formation of the

passions. Whilst on the one hand passions require location in the Christian community
since they are interactive by nature, on the other, Christian passions have implications for
the believing community. In what follows, I shall then demonstrate whether and how
Christian passions can be developed and trained. The focus on training gives rise to the

question if we, indeed, can be morally responsible for what appears to us and moves us.

Before Aquinas, Aristotle had claimed that "moral agents, persons who are morally

responsible for their actions, are also morally responsible for their passions."248 In some

similarity, Aquinas suggests that the way we respond passionately to the world, God and

neighbour is not outside our rational control, i.e., it is not entirely involuntarily. If

something has no meaning for us, it simply does not move us. The responsibility for one's

passions is mainly founded in the way we take a situation and what is of meaning and
value for us. If Christians let their belief in God's story guide their experience of passions,
their passions' objects will be in accordance with the good of reason. Hence, Christian

passions can be acquired and trained on the one hand by actively taking part in the
Christian community. They are best formed through the practices and traditions of the

church, such as forgiveness and caring for the sick. Activities like these help to adapt more
and more to the Christian view on things, situations and people. This view gradually

changes the Christian's perception of what is of value to him and thus of what moves him.
On the other hand, I shall reveal that, analogously to Hauerwas' view on how to acquire
Christian virtue, Christian passions involve a moment of infusion, too, for they are a gift to
which we respond. Sharing in God's story, Christians are given a pattern of the right
Christian passions. Yet, like every account of morality and virtue, an ethic of Christian

248 Nicomachean Ethics, 1105a7.
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passions implies growth. Christian passions need to be trained over time if they are to
become habitualized.

In the last section, the focal point is the exploration of specific Christian passions. I shall
offer an account of Christian hope and joy, sorrow and anger, and illustrate which
Christian truths govern and structure the experience of these passions. My exemplifications
concentrate on the significance of these four Christian passions for the Christian

community and their discipleship, before examining, finally, to what extent the Christian

passions are needed for and can sustain the visibility of the church.

1. The Distinctiveness of Christian Passions as Determined by
God's Story

Hauerwas advocates distinctively Christian virtues because, as he puts it, they are given
their particular character by the Christian story and by the practices which belong to

Christianity. Similarly, I am going to discuss the possibility of distinctively Christian

passions. In order to be Christian in character, the passions are to gain their pattern,

context, cause and grounds from God's story. In other words, our question is what

consequences there might be for our having passions from believing in God.249 What

consequences might there be for integrating the passions in our lives from being taught by
Christ's humanity, his life, death and resurrection? Christian passions are distinctively

250Christian only if and because they are shared with Christ.

The Impact of the Christian Narrative on the Passions

According to Aquinas, passions are responses to an object that is seen either as attractive
and thus desirable or as evil and thus is to avoid, as stated in chapter I.251 Put differently,
the passions are the result of knowledge, and the arousal of the passions presupposes the

249 James M. Gustafson, Can Ethics be Christian? (Chicago: University of Chicago Press, 1975), 65.
250

Harak, Virtuous Passions, 132.
251 ST I II, q. 30, a. 3.
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guidance of a certain knowledge. The object's value, i.e., its attractiveness or

repulsiveness, is evaluated by reason. Thus, "[t]he relation between an emotion and its
252 253

object is a conceptual one." The object of the passion is constitutive for the passion.
The person who experiences a passion, experiences fear of something, anger at someone,

hope for something, etc.254 Passions have to be understood relationally; they are primarily

"other-generated": "We are drawn by, are attached by or repelled by, and in each case are

moved by the other ,.."255 Yet, the object itself is not enough to constitute a passion, there
must also be justifying grounds for the passion one experiences, i.e., anger, for example, is

grounded on the belief that someone insulted me.256 Having passion is dependent on how a

person interprets and assesses the world and the situations he confronts. "To be affected by
human suffering and moved to compassion, for example, is to have seen the world

differently from the person who is not moved."257 The passions are not mere reactions to

what is happening to a person. Rather, they involve interpretations of the situation with
258which one is confronted, and these interpretations, then, require judgements. In short,

passions presuppose certain beliefs which provide the relevant grounds for the passions. It
is a person's beliefs on which judgements are based and thus objects evaluated.

Consequently, as beliefs are determined by cultural contexts, there is a close link between
the passions and the cultural context of the person experiencing them.259

Passions are not merely about bodily changes, they involve perceptions of an object which
are determined by beliefs. What leads to joy for the one might have no effect on the other.
The evaluation of an object is thus dependent on a system of beliefs, on stories, on

worldviews. As a result, the passions' contents might vary from culture to culture. Similar
to the virtue of courage, which is interpreted differently in the Aristotelian context in

252
Proudfoot, Religious Experience, 95.

253
Jung, "Sanctification," 48.

2,4 "But though I assume that we understand roughly what objects of emotions are, I cannot produce a
definition. They are whatever an emotion is of, at, with, because of, or that." Sousa, The Rationality of
Emotion, 109; Proudfoot, Religious Experience, 95-96; Lauritzen, "Emotions and Religious Ethics," 312.
255 Harak, Virtuous Passions, 61
256 It is here that Lauritzen sees the difference to the non-cognitive theory of emotions: "Yet this is precisely
that for which the non-cognitive theory cannot account, because in the non-cognitive theory there is no
essential relation between emotion and cognition." Thus, Lauritzen promotes a constructivist theory
according to which "emotions are culturally mediated or constructed experiences that are shaped by, and
crucially dependent upon, cultural forms of discourse such as symbols, beliefs, and judgments." Lauritzen,
"Emotions and Religious Ethics," 308, 312.
257 Sabers, The Soul in Paraphrase, 8.
258

Lauritzen, "Emotions and Religious Ethics," 315; cf. also Porter, Moral Action, 139; Solomon, The
Passions.
259

Proudfoot, Religious Experience, 107; Dixon, "Why I am angry," 3; Solomon, The Passions, 186-193;
Hauerwas, Community ofCharacter, 267, n. 53.
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comparison to the Christian context, the passion of anger is constructed differently in
different traditions. To give an example, Paul Lauritzen refers to Michelle Rosaldo who
has written about

"the differences between the emotion of anger in our culture and the 'anger' of
the Ilongot people of the Philippines. ... For us, anger is frequently understood
to be a sort of psychic force that is dangerous to bottle up, lest pressure build to

the point of explosion. ... Now, according to Rosaldo, part of the reason we

experience anger in this way is that our understanding of the self is one that
allows for a sort of private interior space within which unexpressed psychic

pressures can build up. But the Ilongot people do not share this modern Western
view of the self. For the Ilongot, the distinction between interior, private sphere
of personal emotions and a public realm in which private emotions can be

expressed or not simply does not exist. Consequently, the Ilongot apparently do
not experience anger as an explosive force. Indeed, for the Ilongot, it makes

perfect sense to 'pay' someone for his or her anger, at which point the anger is

simply given up, not repressed." 260

Anger, as any other passion, is a traditionally constructed experience and is thus related to

an understanding of the self and the situation according to a particular tradition or culture.
It is true that all human beings have the capability to experience passions because they are

human beings. Everyone experiences joy, anger, despair, aversion, fear and courage;

everyone loves, hates, grieves, desires, and hopes. But the way I experience passions, the

causes, grounds and effects of my experiencing passions are not "in my blood," rather, it is
the stories and beliefs of the tradition I belong to that determines them.261 Therefore, one
can conclude with Robert C. Roberts: "Because content from the Christian tradition can

become ingredient in an emotion, we have the possibility of distinctively Christian
262emotions." The traditional background which is relevant for the experience of passions

for Christians is the Christian story of what God has done for us in Christ. The pattern of
the Christian passions is intimately tied to the Christian faith and the Christian narrative.

260 Michelle Rosaldo, "Toward an Anthropology of Self and Feeling," in Culture Theory, ed. Richard A.
Shweder and Robert E. LeVine (Cambridge: Cambridge University Press, 1984), 137-157, cited in Lauritzen,
"Emotions and Religious Ethics," 314-315.
261

Lauritzen, "Emotions and Religious Ethics," 315; Saliers, The Soul in Paraphrase, 12.
262 Robert C. Roberts, "Emotions Among the Virtues of the Christian Life," The Journal ofReligious Ethics
20(1992), 39.
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When accounting for distinctively Christian virtues, Hauerwas points out that being
Christian makes a difference insofar as Christianity offers a certain orientation. "To be
Christian is to have one's character determined in accordance with God's action in Jesus

Christ."263 Analogously, following Hauerwas in his advocacy of a distinctively Christian

ethic, one can say that Christian passions are to be formed and shaped by God's story.

Christian passions are not at all the same as passions of other traditions or pagan passions.
In taking up a certain way of life in response to their faith in God, Christians experience

love, anger, sorrow, despair, fear, hope, etc. but in a particular way, because their faith
makes them evaluate situations, actions and persons in a particular way.264 In contrast to

pagan passions, the objects, grounds and effects of Christian passions all have reference to

God and his work in Jesus' incarnation, death and resurrection. The Christian construes the

world by his religious convictions and moral notions, regarding God as the creator, the

loving father, whose love for his creatures embraces them as his children and who gave

himself to redeem from sin and death. To believe in God's love, His work in Christ and

His kingdom, involves and evokes certain passions. Don E. Saliers even claims that
without "a distinctive set of affections ... the concepts and teachings about God cannot be

fully grasped in their religious sense."265 A pattern of particular Christian passions which
are to be integrated in the Christian moral life is revealed, for example, in II Corinthians
5:19: "God was reconciling the world to himself in Christ." The passions ingredient in this
Christian truth are such as joy and hope, but even sorrow. The Christian is to take joy in
the defeat of sin, hope for salvation and sanctification, and grieve over wrong.266 Similarly,
the Christian passion of love will always be determined by the call to love God and

neighbour. Christian anger is intelligible only on the grounds of justice and peace and thus
arises when facing injustice, such as violence. Hence, the Christian passions are distinctive
insofar as they respond to God and God's work in Christ as their objects and grounds

Of\l
which constitute them. This is why Christian love, for example, is different than pagan

love. Loving one's neighbour and living in peace together is grounded in the gospels'

teachings on forgiveness. Thus, God's story provides guidance and the framework for how
to integrate the passions in the Christian moral life. "As such, Christianity is a challenge

263
Hauerwas, Character and the Christian Life, 227.

264
Saliers, The Soul in Paraphrase, 12; see also Robert C. Roberts, "Kierkegaard on Becoming an

'Individual'," Scottish Journal of Theology 31 (1978), 147; Clapper, "Finding a Place for Emotions."
265
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and a tutor to the patterns of our emotional response." Having revealed that Christians
are given teachings in God's story with respect to the passions, we move now to focus on

the teacher himself.

Christ's Experience of Human Passions

Stanley Hauerwas works out his distinctively Christian virtue theory with reference to

Christ and by regarding the Christian community as disciples of Christ that are to follow
him. But Hauerwas never explores Christ's own morality with regard to the passions.

Although he develops his answers with reference to Christ and what Christ's life and death
mean for the human race, there is a relative absence in his work about the humanity of
Christ. What role does Christ play in order to instruct his disciples in how to have passions
in the right way and to the right extent? If Christians are to follow and imitate Christ, they
need to know whether there are passions in Christ and how they contribute to his morality.

Again, Thomas Aquinas provides an excellent treatise on the passions of Christ's soul
which gives central insight into the importance of the passions for the moral life. My
intention is to use Aquinas' treatise in order to fill the gap in Hauerwas' virtue ethic and
show that the integration of Christ's passions in his humanity and morality provides an

example which the Christian community is to follow. Given that Hauerwas, when

exemplifying his Christian virtues, starts with Christ and ends in the church, I shall attempt
to adopt Hauerwas' point of view and read Aquinas from his perspective. Thomas himself

puts his treatise on the passions in the Prima Secundae in a more theological context by

adding a treatise on the passions of Christ's soul in the Tertia Pars of the Summa

theologiae. Thus, Aquinas' account of the passions in Christ will be my starting point from
which I go on to investigate the Christian passions in the light of the incarnation.269

The focal point of the Christian faith is God's incarnation in Jesus Christ as the model for
270all Christians. Aquinas emphasises Christ's full humanity by including a treatise on the

passions of Christ's soul at the core of his Christology in the Summa theologiae. He seeks
to present the integration of Christ's human passions with Christ's perfection in virtue and

268
Roberts, "Emotions as Access to Religious Truths," 90.

269 For an excellent analysis of Christ's humanity and the passions of his soul, see Gondreau, The Passions of
Christ's Soul.
270

Roberts, Spirituality and Human Emotion, 119.
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thus demonstrates not only that the passions undeniably belong to the nature of human

beings, but also that they can be morally praiseworthy and should be integrated in the
Christians' striving after perfection.271 There are two important statements in the treatise
on Christ's passions which give light to the main aspects of Aquinas' analysis: "It was

fitting for the body assumed by the Son of God to be subject to human infirmities and
defects..."272 And: "Christ had grace and all the virtues most perfectly."273 1 intend to use

these statements to show, first, that Aquinas promotes an image of Christ that discloses the

harmony of Christ's soul involving the passions, and secondly, to explore the unique moral

quality of Christ's passions and its exemplarity for the Christian community.

Christ's Human Nature without Sin

The simple fact that there is an analysis of Christ's passions in Aquinas' comprehensive

Christology already demonstrates the significance and moral worth of the reality of
Christ's passions. "[T]he affections of the sensitive appetite are most properly called

passions of the soul. Now these were in Christ, even as all else pertaining to man's
nature."274 Aquinas opines that, in order to be complete and authentic, the humanity of
Christ must include the movements of the sensitive appetite.275 For Aquinas, Jesus as fully
human by necessity experiences the passions as well. Without the passions he could not

have been a true example for the human race because an important factor of humanity
would have been missing. But are the passions compatible with Christ's perfect holiness?

Insisting on the reality of a sense appetite and its movements in Christ's soul, Aquinas
reveals that "Jesus as fully divine" does not abbreviate Jesus' full humanity. Rather,
Thomas' treatise on Christ's passions is an advocacy for the passions' contribution to

perfection. The full integrity of the humanity of Christ who is the divine being of the Word

exemplifies that the movements of the human sensitive appetite belong to the perfection of
the human nature.276

271 Gondreau, The Passions ofChrist's Soul, 459.
272 ST III, q. 14, a. 1.
273 ST III, q. 15, a, 2.
274 ST III, q. 15, a. 4.
275 Cf. Gondreau, The Passions ofChrist's Soul, 18.
276

Gondreau, The Passions ofChrist's Soul, 27.
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Acknowledging that Christ is not passionless but that he, being fully human, undergoes
movements of passions, Aquinas investigates five passions in Christ: sensible pain (ST III,
q. 15, a. 5), sorrow (ST III, q. 15, a. 6), fear (ST III, q. 15, a. 7), wonder (ST III, q. 15, a.
8), and anger (ST III, q. 15, a. 9). Compared to his own account of the eleven human

passions as analysed in the Prima Secundae Partis211, Aquinas' examination of these five
specific passions in Christ seems incomplete as it omits eight of the passions listed before

97R

(love, hatred, desire, aversion, joy, hope, courage, and despair). However, although

Aquinas focuses only on five specific passions in Christ, I presume that, with regard to

Thomas' insistence on Jesus as fully human, he nevertheless believes that Jesus was

subject to all eleven human passions as they belong to the sensitive appetite of the human
nature. Moreover, the gospels provide numerous illustrations of Christ's love, desire, or

joy, for example. I will not concentrate on analysing Christ's passions in detail, but refer to
the excellent study of Paul Gondreau, The Passions of Christ's Soul in the Theology ofSt.
Thomas Aquinas, for this. Nonetheless, I will come back to some of the passions in Christ
later. For now, I would like only to mention that Aquinas appears to lay emphasis

especially on Jesus' affective suffering which is revealed in the passions of sorrow, fear,
and anger.279 In doing so, Aquinas hints again at the fully human reality of Christ. One

might surmise, however, that Thomas chooses these passions because they are the most

disturbing and thus most troubling ones for the human being. Consequently, by examining
these passions in Christ, he provides an example of how these passions can be integrated in

morality even when they appear as strong and obscuring.

277
Aquinas lists eleven human passions which derive from the two types of appetite (concupiscible and

irascible): love, hate, desire, aversion, joy, sorrow, hope, despair, fear, courage, and anger. Cf. chapter I.
278 Gondreau comments: "As already mentioned, this glaring omission remains a regrettable drawback to
Aquinas' account of Christ's passions, since it fails to render complete justice to the subject of Jesus' human
affectivity, as well as to bring to a fitting theological completion the study on the eleven passions that the
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succumbs to the presence of the perceived harmful object, anger instead seeks to attack and avenge it."
Gondreau, The Passions ofChrist's Soul, 30.

59



In general, coming back to Aquinas' statement mentioned above that "Christ had grace and
all the virtues most perfectly,"280 Jesus' passions contribute to his perfection in virtue: "his
fear of suffering and death (Mk 14:32-42) helped him to endure his crucifixion with
fortitude; the indignation he felt at his disciples (Mk 10:14) allowed him to exercise
meekness towards them, etc." Christ's passions share in his moral life, and they do so

"most perfectly," i.e., his passions are in complete synergy with his reason. It is here that
the difference between Christ's passions and the passions of all other human beings
becomes obvious. Christ's passions are different inasmuch as they remain in total

989

compatibility with his reason and thus with his perfection in morality. Before I turn to

examine this moral difference between Jesus and the rest of the human race, it is important
to look at its reason: Christ's human nature is without sin. As Aquinas puts it: "For He

283
received human nature without sin, in the purity which it had in the state of innocence."

By his divine being, Christ is situated in the original state of innocence, as Adam and Eve
before the fall, where all movements of the sensitive appetite were in total harmony with
reason and thus with God. But Christ's immunity to sin does not reduce the authenticity of
his humanity.284 He undergoes the movements of his fully human passions, suffers from
fear and has to face death, but his passions never disturb reason and obscure its

judgements.285 His entire life is wholly ordered to God. Despite his sinlessness, however,
Christ was not immune to temptations.286 It is said in Hebrews 4:15: "For we do not have a

high priest who is unable to sympathize with our weaknesses, but we have one who has
been tempted in every way, just as we are - yet was without sin." The reason why Jesus

subjected himself to temptation is the salvation of the human race.287 By allowing himself
to be tempted Jesus teaches the Christians how to overcome the desires which strive in the

Z8U ST III, q. 15, a. 2.
281 Gondreau, The Passions ofChrist's Soul, 320.
282

Gondreau, The Passions ofChrist's Soul, 12.
283 ST III, a. 14, a. 3; cf. also ST III, q. 31, a. 7.
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Gondreau, The Passions ofChrist's Soul, 12, 302-303.
285 With regard to the importance of Christ's sinlessness for his perfect morality, the attentive reader of
Aquinas might ask why, then, Thomas qualifies the passions as "defects" of human nature in Tertia Pars, q.
15: "The defects of soul assumed in Christ." But Aquinas does not use the term "defect" here to denote moral
weaknesses, rather, he refers to the limitation of nature. Cf. also Gondreau, The Passions ofChrist's Soul, 27,
258.
286 For instance, "Jesus was led by the Spirit into the desert to be tempted by the devil."(Matthew 4:1-11);
"Since the children have flesh and blood, he too shared in their humanity so that by his death he might
destroy him who holds the power of death—that is, the devil." (Hebrews 2:14); cf. also Gondreau, The
Passions ofChrist's Soul, 350-362.
287 ST III. q. 41, a. 1.

60



opposite direction of reason's command.288 Again, Christ's human reality exemplifies how
the unity of body and soul can contribute to a unified moral life.

The Moral Quality of Christ's Passions

Being fully human, Jesus must by necessity experience the power of the sensitive appetite,
i.e., he undergoes the movements of the passions. Hence, Aquinas' insistent inclusion of
the passions in Christ's humanity not only underlines the undeniable union of body and
soul in the human nature, but also emphasises that Christ's virtue cannot be abstracted
from the passions.289 Stating that Christ possessed all the virtues most perfectly, Aquinas
indicates that Christ's passions are fully integrated in his exercising the virtues.290 At the
same time, he hints at the difference between the relationship of Christ's passions and his
virtue and that between all other humans' passions and their morality. His possessing all
the virtues most perfectly signifies that Christ's passions participate fully in the empire of

291his reason. In other words, there is absolute harmony in Jesus' soul since all the
movements of his sensitive appetite follow entirely reason's command. As Aquinas puts it:
"... Christ had no evil desires whatsoever ,.."292 In contrast to the rest of the human

family, Christ does not experience any kind of struggle in subjecting his passions to reason

nor does he undergo any pull of the sensitive appetite in a different direction to that of his
reason. Rather, his passions are always in accordance with reason and follow reason's

2Q-3
dictate instinctively. It is here that the difference between Christ and all other human

beings is revealed with regard to the passions' integral role in the experience of virtue:
Whereas all other human beings are confronted with the disturbing and obscuring power of
the passions, Jesus is moved only by passions which are in accordance with his reason.

This is why Aquinas holds that "the passions were in Christ otherwise than in us."294 As
Christ shares in the grace of original justice as in the original state of innocence, his reason

penetrates completely his sensitive appetite and transforms every movement of passion.

Consequently, Christ lives the most perfect moral life possible with his passions fully

288
Gondreau, The Passions ofChrist's Soul, 327.

289
Gondreau, The Passions ofChrist's Soul, 373.

290 ST III, q. 15, a. 2.
291 See chapter I on the "political" relationship between reason and the passions.
292 ST III, q. 7, a. 2.
293 Cf. Gondreau, The Passions ofChrist's Soul, 306, 310.
294 ST III, q. 15, a. 4.
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integrated into the exercise of his virtues.295 As opposed to that, and as a result of their
sinfulness, the rest of the human family knows only some passions which are shaped by
reason whereas others remain autonomous and in potential conflict with reason's
command.296 Aquinas explores the difference between Christ's moral life and the moral
life of all other humans with regard to the passions in detail and comes to the conclusion
that there is a threefold distinction:

"Nevertheless we must know that the passions were in Christ otherwise than in

us, in three ways. First, as regards the object, since in us these passions very

often tend towards what is unlawful, but not so in Christ. Secondly, as regards
the principle, since these passions in us frequently forestall the judgment of
reason; but in Christ all movements of the sensitive appetite sprang from the

disposition of the reason. ... Thirdly, as regards the effect, because in us these
movements, at times, do not remain in the sensitive appetite, but deflect the

reason; but not so in Christ, since by His disposition the movements that are

naturally becoming to human flesh so remained in the sensitive appetite that the
297

reason was nowise hindered in doing what was right."

The three aspects of the relationship between Christ's passions and his moral life that differ
from the relationship of the passions of all other human beings and their morality are: the

object of the passions; the passions' principle; and their effects. Concerning the object of
Christ's passions, Aquinas reveals that Christ's passions follow entirely the good of reason
and are completely transformed by reason's command. In other words, Christ's passions
incline only to objects which are in total harmony with reason and thus ordered to God,
whereas the objects of the passions of all other humans tend also to objects which are not

290in conformity with reason and which can be desired regardless of reason's command."

Secondly, with respect to the passions' principle, Christ experiences only those passions
which result from reason's command, whilst all other humans also experience passions
which precede reason's command and thus can cloud and obscure reason's judgement. One

might argue here, that an understanding of Christ's passions like this present him as a

rationalist whose reason rules "in a cold, calculated, and 'automated' manner."299 But

295 ST III, q. 19, a. 2; ST III, q. 15, a. 2; Gondreau, The Passions ofChrist's Soul, 301.
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Christ retains his spontaneity, though it is not a disordered spontaneity that could lead to

sin, rather, we find in Christ a proper spontaneity as shown in his agony when
overwhelmed by sorrow facing his death (Mark 14:32-42). Thirdly, the effect of Christ's

passions consists in their contribution to his virtuous life. There is no passion in Christ
which is not integral to an act of virtue. In all other human beings, passions can have

disturbing, clouding, and distracting effects on reason and thus on exercising virtue as well.
In Christ, however, the passions are always in complete synergy with reason, so that every

passion participates in a virtuous act and thus is wholly ordered to God.300 Therefore,

Aquinas concludes: "Christ was full of all virtue."301

Returning to Hauerwas, one can see how fruitful it might be to bring together his account

of the integration of the whole being in the moral life and Aquinas' insistence upon the

integrity of the passions in Christ's fully human nature and their contribution to His perfect

morality. Aquinas' theology of Christ's sensitive appetite provides the framework for

developing an account of distinctively Christian passions which is compatible with
Hauerwas' notion of a distinctively Christian virtue ethic in which "the Christian is
committed to bringing every aspect of his character into harmony with his basic
orientation"302 which is God's action in Jesus Christ. Aquinas goes to great lengths to

confirm that Christ possesses a fully human reality with his authentically human passions
as always relating to the good of reason and thus contributing to perfect virtue. The

positive esteem of Christ's experience of the movements of the passions and their synergy
with reason offers a way to see Christ as the model for integrating one's passions into
one's moral life. Christ's exemplarity with respect to the passions meets Hauerwas' claim
that "to be formed in Christ ... is to be committed to bringing every element of our
character into relation with this dominant orientation."303 Thus, a distinctively Christian
virtue ethic cannot be in abstraction from an account of distinctively Christian passions
with Christ as the example of how to fully integrate the passions in every act of virtue.

300
Gondreau, The Passions ofChrist's Soul, 373.

301 ST III, q. 7, a. 2.
302

Hauerwas, Character and the Christian Life, 213.
303

Hauerwas, Character and the Christian Life, 223.

63



Christ as the Unique Model of Virtuous Passions

Having examined the relationship between Christ's passions and his moral life, we may

conclude that, according to Thomas Aquinas, the perfection of Christ's morality is not

curtailed by his full experience of human passions. Rather, the goodness and

praiseworthiness of Christ's moral life is increased by his being moved by the power of the
sensitive appetite. Indeed, the involvement of the passions in Jesus' virtuous life adds to

the moral quality of his life and is of greater worth than if he remained passionless and thus
not authentically human.304 By showing anger, desire, and hope, by experiencing sorrow,

fear, and love, Jesus exemplifies that the whole being can be integrated into one's moral

life, and that a coexistence of the passions and the virtues can not only be fruitful because
it leads to a more instant execution of reason's command, but is the only way to true

perfection in virtue and thus to happiness. It is exactly because of the passions' complete

participation in his morality that Christ is the most perfect example for the rest of the
human family of how to live virtuously with our passions involved.

Aquinas summarises the significance that the harmonious integration of Christ's passions
in his moral life bears for his disciples as follows: "... Christ assumed our defects that He

might satisfy for us, that He might prove the truth of His human nature, and that He might
become an example of virtue to us."305 Thomas refers to Christ as the ideal and unique
model of perfected virtue who necessitates the passions' participation in the moral act.

Christ's moral life is a unified moral life in which the fully human passions converge and

co-operate harmoniously with moral excellence.306 The three characteristics of Christ's

passions mentioned above - the object, principle and effects of Christ's passions -, then,
serve as an orientation for Christians how to live their passions, even the intense ones like

anger or sorrow, so that they contribute to their striving after happiness and perfection.

Turning to Hauerwas again, with respect to his claim that the Christian community is a

community of character and that the Christian character is to be "formed in accordance
with what God has done for us in Christ,"307 the importance and worthiness of Christ's
human passions becomes obvious. The total harmony of Christ's soul allows the Christian

community to form and shape their experiencing the passions with Christ as their perfect

304
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model. As disciples of Christ they are to imitate Christ. Hence, the integration of Christ's

passions in the exercise of his perfect virtue teaches the Christian community "how to be
moved in the right way."308 As Aquinas puts it: "Christ's action is our instruction."309
Again, Hauerwas seems to pick up Aquinas' view when he holds that through Christ as the
focal point the Christian life gains singleness.310 Both statements remind the reader of the
biblical expression in connection with Christ in John 14:6: "I am the way and the truth and
the life." Jesus is a gift of God given to the human race as an example of perfect moral life.
Christ is the true model for the passions' worth and contribution to perfect morality. As
Christians are to imitate Christ they are to inherit a positive esteem of the passions' value
as well as an optimistic take on the significance of the passions and their power for the
moral life. They need to become aware that perfect morality cannot be achieved detached
from the passions because the movements of the sensitive appetite form an important part
of the human nature. But one has to admit that, in this life, a fully harmonious coexistence
of the passions and virtue as found in Christ can never be achieved by all other human

beings because of their sinfulness.311 Nevertheless, the task of meeting the ideal of Christ
not only challenges Christian belief and knowledge; the appropriate passions are of great

importance as well.312 Besides, Hauerwas claims that, in order to become virtuous, it is not

enough to simply copy the good deeds of virtuous people. One must also share the right

feelings of the virtuous person. Only if the whole being is directed towards the good of
reason can we talk of a truly virtuous act.313 In the context of God revealing his true nature

in Christ, Christians are to share in the passions of Christ, if they want to become more like
God.

Moreover, as the overall goal of every human being is happiness which consists for the
Christians in knowing God, this "knowing God" cannot be thought in abstraction from

"loving God". Aquinas states clearly that the passions are of necessity for the acquisition
of this end: "But it is possible for man to tend to God by love, being as it were passively
drawn by Him, more than he can possibly be drawn thereto by his reason ,.."314 As the

good of reason is always ordered to God and as the object of the distinctively Christian

passions is in accordance with the good of reason, one can assert with G. Simon Harak that

308 Harak, Virtuous Passions, 103
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"to have passions 'in the right way, at the right time, toward the right person' ... means to

have all our passions ordered by the governing passion of creation; it means to have a

passion for God."315 Being Christian not only implies true belief in the central Christian

truths, but requires the right passions such as love and sorrow, joy and hope, anger and
fear, etc., too, in order fully to grasp these truths.316 Similarly, Don E. Saliers points out:

"To believe in God is to fear and love and rejoice in God."317 To become more like God, to
imitate Christ, Christians must model their moral lives after the example of the harmonious
coexistence of passion and virtue in Christ. Therefore, distinctively Christian passions are

those passions which gain their meaning and content with regard to their object, principle
and effects from the passions of Christ.

Natural Passions

Analogously to my discussion in chapter II of whether there exist so-called "natural"
virtues in contrast to Hauerwas' distinctively Christian virtues, I now focus on the question
whether there are "natural" passions which are valid for all human beings. Taking
Hauerwas' perspective that "natural" means "according to the nature of God", my claim is
that distinctively Christian passions are nothing else but natural as they go "with the grain
of the universe."

As was shown above, passions are not invariant from culture to culture. Since passions

presuppose certain concepts, they vary according to the beliefs and convictions of different

traditions, cultures, religions. Nevertheless, it is fairly obvious that all human beings love
and hate, rejoice and grieve, experience desire and fear, hope and anger, etc. Passions as

such are part of the human nature. The bodily reactions that accompany the passions are

natural, i.e., the physiological change is universal, since everyone undergoes, for example,
an adrenaline rush when facing fear.318 Therefore, one cannot help asking whether there
are "natural" passions, in the sense of generality, which allow for a universal account of
the passions regardless any difference concerning beliefs, traditions and worldviews. But

315 Harak, Virtuous Passions, 61.
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even though a general experience of passions such as fear and the accompanying bodily
reactions might be universal, the objects, grounds, contexts and effects of the passions are

not. Put differently, human beings are all equal with respect to their capacities for passions,
but the passions themselves are formed and shaped by the particular beliefs of the
individual so that the passions' content as well as their kind of reaction cannot be claimed
as being universal. Analogously, de Sousa talks about "the myth of naturalness of
emotions" as a "common cliche."319 The passions cannot be thought of in abstraction of the
context we live in.

Furthermore, with regard to Hauerwas' definition of "natural", passions are, indeed,
"natural" insofar as we understand "natural" through Christ. There is no difference, then,
between "natural" passions and Christian passions. Christian passions gain their meaning
and content from the integration of Christ's passions in his moral life, i.e., Christian

passions are to be imitations of Christ's passions. Now, because of his absolute sinlessness
Jesus resembles Adam as in the state of original justice and innocence. As in Adam, all
movements of Christ's sensitive appetite are wholly ordered to the good of reason which is
the end of human life, God.320 There is total harmony between Jesus' reason and his

passions. Thus, Thomas Aquinas concludes that Jesus is most fully human exactly because
he is without sin. "[T]he truth of His human nature is not proved by sin, since sin does not

belong to human nature, whereof God is the cause ,.."321 Hence, passions are only natural
insofar as they are entirely subject to the good of reason and thus ordered to God. The
belief that sin and consequently disturbing and blinding passions are natural for human

beings, labours under a misapprehension. For Aquinas, sin does not belong to the entity of
human nature. "For what is natural to man was neither acquired not forfeited by sin."

Any disturbing effect of the passions, any striving after an object other than that of reason
is not natural to the human race, since the human being as rational is inherently inclined to

be with God: "the form of man which is the rational soul, in respect of its incorruptibility is

adapted to its end, which is everlasting happiness..."323 As a result, originally, human

passions are by nature ordered to reason and thus to God. It is only by our sinfulness that
the passions are not always fully subjected to reason's command and therefore do not
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320
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operate at all times in harmonious synergy with reason.324 Any experience of clouding and

obscuring effects of the passions, then, derives from a break in the passions' natural

integration in a virtuous act. Bearing this in mind, it becomes obvious that the passions'

participation in virtuous acts truly denotes a perfection in virtue: The natural disposition of
the passions to be ordered to God is finalised and completed by their convergence with
reason's judgement.325 Therefore, coming back to Christ as the unique model for the

passions' integration into moral life, Christ's experience of human passions serves as a

guideline for the Christians how to live and experience their passions as humans, i.e., "in
the most fully human way possible."326 Consequently, the only "natural" passions are those
which are in harmonious synergy with reason. In other words, the distinctively Christian

passions are natural inasmuch as they are imitations of the passions in Christ who is the
most fully human being.

2. The Role of the Christian Community for the Experience of
Christian Passions

I investigated in chapter II with reference to Hauerwas that Christian virtues (and virtues in

general) require location within a community. Analogously, as Christian passions

participate in the virtuous life, they ought to be located within a community, too. In

addition, passions are by necessity interactive, since they are reactions aroused by certain

objects. "To obscure or remove interaction is to obscure or remove passion."327 Put

differently, the distinctively Christian passions are to occur within the Christian

community. The church is the context in which Christians live and exercise the Christian

passions. Appreciation of the church's significance for any Christian ethic is found

especially in the writings of Stanley Hauerwas. But what role does the church play with

regard to the Christian passions? And what influence do the Christian passions have on the

"community of character" as advocated by Hauerwas?
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Christian Passions as a Way to Express Christianity

At the core of the Christian community called the church is the belief that God has created
all humanity, that He loves us and gave Himself in Jesus Christ to redeem us. These
convictions are accompanied by the belief in God's kingdom, the power of forgiveness and
the praiseworthiness of justice and peacemaking. The Christian who truly believes these

things will not remain unaffected but will be moved by the distinctively Christian passions
as well. If the Christian faith is not to become stiff, it has to affect the sensitive appetite,
too. The Christian passions need to be integrated into the moral life of each Christian as

well as into the life and worship of the whole community if Christians are to become

wholeheartedly ordered to God. Calling the church a "community of character", Hauerwas
refers allusively to the value and importance of integrity. To be disciples of Christ, the
Christian community needs to follow Christ with all their "desires, affections, and
actions"328 as ordered to God. True belief in God's story is accompanied by truly virtuous
actions and thus demands and gives rise to the appropriate Christian passions. The central
Christian truths and beliefs not only involve rationality but penetrate to the passions as

well. Moreover, experiencing passions in the right way and to the right extent offers the
Christian a possibility to express himself as Christian; his desire for eternal life, his hope
for the kingdom to come, his joy in the world as God's creation, his sorrow when facing

violence, his anger when being confronted with injustice, etc. As a result, the Christian not

only acts as a Christian by imitating Christ's deeds, rather he is truly Christian by feeling
and experiencing the same passions as Christ, too.

The Christian narrative also provides a distinctive way of construing the other and the
world.329 Life is a gift of God. God has created the world and all human beings as his
children so that all people should live together as brothers and sisters. Consequently,

acknowledging that God loves all human beings and that no creature is too sinful or minor
for Jesus to care for, the Christian "no longer has any choice about how far to go in

identifying herself with weak, suffering, or sinful people."330 To love and believe in God

implies an adaptation to a certain way of being which also includes a certain way of being
with others. Similarly, Hauerwas claims: "What is crucial is not that Christians know the
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truth, but that they be the truth."331 Taking seriously the story of what God has done for us
in Christ, the Christian is to be open to be moved by the same all-embracing love. The
Christian who says he loves God ought to be disposed to love himself and his neighbour,
too. As the gospels say: "If anyone says, 'I love God,' yet hates his brother, he is a liar." (I
John 4:20)332 The simple knowledge of God's love for all human beings is not enough to

move the Christian to truly virtuous action. The synergy of this knowledge with the

passion of love that is directed toward the other is necessary to perceive and love the other
like a brother or sister.333 This Christian love for the world and all human beings as created

by God is but the necessary ground for cultivating all other Christian passions as habits.334
It opens the Christian heart to be moved by anger when someone is insulted, by sorrow

when someone beloved dies, by desire to see everyone happy and healthy, and to rejoice in
the pleasures and achievements of others instead of regarding them as competitors. Simply

put, the Christian passion of love together with all other Christian passions allows the
church to become a true community with true and deep feelings for God, oneself and the
other. Christian faith does not remain a matter of reason alone but integrates the power of
the passions as well and thus the whole being. When I talk of the Christian passion of love

here, however, I do not have in mind the kind of love which is common among partners

and spouses and which includes sexual desire and attraction, although this kind of love is a

possible expression of the Christian passion of love. Rather, the Christian passion of love I
am referring to can be described best as a love evoked by the mere existence of oneself and
the other. The fact that God created a person is sufficient to look on this person in a context

of love, respect and appreciation. In this sense, loving the other does not imply that I have
to be fond of him, but I appreciate and respect him, since he is part of God's creation and

lie

thus inseparably bonded with my own being. Hence, the Christian passion of love
illustrates clearly the transforming power of the Christian community. While people living
in a pagan community have to establish, develop and prove their worth, and often do so at

the expense of others through rivalry, competition, affronts, etc., the members of the
Christian community already know that they are accepted and loved the way they are

simply because they are. They do not have to meet certain standards but gain their worth in
the light of God's grace and love. As Hauerwas puts it: "Unlike them [all polities that
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know not God], we know that the story of God is the truthful account of our existence, and
thus we can be a community formed on trust rather than distrust."336 Thus, the Christian

community has transforming power with regard to those who still have doubts concerning
their worth and place in the world. Since disdain and contempt have no place in

Christianity, the Christian passion of love creates a context of acceptance and respect so

that the person who joins the Christian community can no longer sustain his doubts but
knows the "liberating experience of love."

Furthermore, the Christian passions allow for mutual empowerment. An important aspect
of the Christian community is that its members learn from and "energize"338 each other.

Yet, only if the person I intend to follow experiences and shows the appropriate passions in
the right way and to the right extent, am I motivated and moved to imitate his behaviour
and attitudes. For instance, if a daughter cares for her sick mother but is filled with
bitterness because she condemns her mother for being sick and weak, I do not perceive her
behaviour as praiseworthy and thus will not follow her. Whereas if the daughter's caring
for her mother is accompanied by the passion of love for her mother, of joy whenever the
mother feels better, of sorrow whenever she feels worse, etc., then I perceive the

daughter's action as praiseworthy and of integrity and will be inclined to imitate her. In
other words, virtuous acts cannot be truly virtuous without the right passions. The
Christian community helps to see the other as a chance to feel as he feels, not only in order
to better understand the other, but to cultivate one's own passions in the right way by

imitating the other. Also, as other members might already have habitualized the Christian

passions while I am still struggling and training, the way they experience the right passions
can empower me to go on. In particular, parents who rejoice in life and what the future

might bring, who never give up hoping that the good asserts itself, who become angry

when confronted with injustice, etc., sow seeds in their children so that fear, despair and

resignation will not take root but Christian passions are developed and cultivated. Parents
who integrate their passions into their moral life can empower their children to embrace
life and become open to be moved by God.

Maybe, Hauerwas would comment that this is where we need the church; this is where we

need each other. We cannot get there on our own. Our passions are guided by the Christian
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story of God. Still, we need the Christian community to regulate and temper certain

passions because the movements of the sensitive appetite can have a destructive force as

well. The parent's love and caring for their child, for example, can be too confining and
hinder the child's process of growth. Imitating Christ and thus acting morally requires us to

reflect critically on one's own passionate reactions in order to let them contribute to moral
life rather than following blindly each movement. "Therefore the church cannot avoid the

importance of mutual upbuilding and correction. We seek out the other because it is from
the other that we learn how well or how poorly we have made the story of Jesus our

story."339 The Christian passions are thus of significance for the Christian community in
order to integrate the whole being into their discipleship, i.e., into the formation of their

lives, their actions and affections, in accordance with the story of God. The church also

helps regulating and educating the Christian passions. Still, the question remains how
Christians can develop and train their passions so that they become habitualized and follow
reason's command more promptly.

Moral Responsibility for the Experience of the Passions

The assumption that people are actually morally responsible for the experience of their

passions is crucial when investigating the acquisition of Christian passions. Hauerwas

recognises that the self is responsible for one's action.340 But questions remain. Can I be

responsible for the way I am moved? Can I really choose my passions? Can I choose my

passions so that they are supportive of my being a disciple of Christ? Can I choose my

passions so that they participate in true virtue? Or is it not the case that my acting

virtuously makes me have the right passions as a consequence? Yet, people perform
virtuous acts without having the right affections. How can this be? And how, then, can I
train to have the right passions?

As said before, passions are not just irrational feelings which overcome us whether we
want it or not. Rather, Thomas Aquinas and with him many other philosophers and

theologians argue that passions are not merely involuntary reactions to situations, but are
influenced by our evaluations and interpretations of these situations and thus are based on
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rational judgement.341 Hence, it is on the side of the interpretation and rational judgement
that we are responsible for our having passions and whether we let the Christian story have
an impact on them. For which passions arise depends on how a person takes the situation
and what is of meaning to him. G. Simon Harak points out: "If something has no meaning
for us, it literally does not occur to us."342 People are responsible for their passions insofar
as they are responsible for what appears to them to be good. Similarly, Robert C. Roberts
defines passions as "ways of seeing."343 Consequently, as Christians, for Hauerwas, "must
learn that understanding Jesus' life is inseparable from learning how to live our own,"344
they are responsible to see the world, their neighbour and the situation accordingly, i.e., in
the context of Jesus' incarnation, death, and resurrection. "To have Christian character is to

have our 'seeing' of the world directed by the fundamental symbols of the language of
faith."345 For instance, a Christian should not stay forever angry with his parents judging
them as imperfect and weak, but interpret his parents' behaviour in the light of love and

forgiveness: since his parents love him, they always wanted his best and even if they made
mistakes they did not intend to do any harm. Matters, issues, and problems of our everyday
life appear differently in the context of the Christian story. Interpreting them as disciples of
Christ, Christians make a choice of what is of meaning to them. As "[cjhoice is ... the joint
endeavor of man's rational and appetitive powers, through which man elects one

alternative rather than another,"346 this giving meaning to things, then, is crucial for the
arousal of distinctively Christian passions and their extent.

It is here that the importance of the Christian community for the formation of Christian

passions becomes apparent again. The beliefs and values of the community an agent lives
in influence his "way of seeing" and thus the choice he makes. In Hauerwas' words: "As

persons of character we do not confront situations as mud puddles into which we have to

step; rather the kind of 'situations' we confront and how we understand them are functions
of the kind of people we are." Distinctively Christian passions gain their meaning from
God's story which is taught and lived in the Christian community and worship. The church

encourages passions such as hope in God and His kingdom to come, fear of evil, love of
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God, the self and the other, and joy in the world. The Christian community supports the
individual in bearing responsibility for his passions by offering orientation so that of the

possible meanings the Christian focuses on those which are in accordance with God's

story, such as love and forgiveness, peace and justice, eternal life and redemption.347 In so

doing, the Christian community provides the setting for the Christian to train his passions
so that they become habits and thus integrated in his moral life.

Before I continue investigating the acquisition of Christian passions as habits, I should like
to pay attention once again to the fact that, after all, passions involve reactions of the body
as well which cannot be controlled as such. Though a person cannot be responsible for the

physical change itself, the bodily reality of the passions does not abbreviate a person's

responsibility. First, as said above, it depends on the meanings I give to things and
situations whether and which passions arise. For example, some people are afraid of
darkness so that their knees tremble and their heart rushes, whilst others might enjoy the
dark as it renders them calm and relaxed. In this case, a passion follows reason's

judgement. Second, if a passion precedes reason's judgements and thus the body reacts

"out of control" in the first place, I am still responsible for whether I let myself become
overwhelmed by these reactions or whether let reason interfere.348

Christian Passions as a Gift to which We Respond

Acknowledging the moral responsibility people have for their passions is "both liberating
and oppressive."349 It is liberating inasmuch as this view allows for changing, training and

transforming the passions. People can no longer regard themselves as victims of the power

of their sensitive appetite. Nonetheless, being responsible for one's passions is

burdensome, too, since we do not always feel capable of cultivating passions of moral
worth on our own. In what follows, analogously to what was said before in chapter II

concerning the acquisition of virtue according to Hauerwas, I shall demonstrate that the

347 Cf. also Harak, Virtuous Passions, 35.
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acquisition of distinctively Christian passions which are in harmonious synergy with
350

reason are both an activity and a gift, a way of being and a being formed.

Hauerwas says about the importance of the Christian community: "[T]he kind of

community in which we encounter another does not merely make some difference for our

capacity of character, it makes all the difference. From this perspective we are not the
-5 C 1

creators of our character; rather, our character is a gift from others ..." Analogously, the
Christian community has an enormous capacity to shape and form the way of how its

OCT

members respond passionately to the world and each other. The activities and traditions
of the church strengthen the Christian's faith and belief in God and thus have an impact on
his perception of the world. Once involved in the practices of the Christian community, the
Christian is more likely to view things, situations and people "through the 'lenses' of

353Christian teachings - that is, the doctrines and stories of the Christian tradition." This

shaping of his "way of seeing" also shapes his passions, since they are based on the

interpretation and evaluation of a situation and on what is of meaning to him. The liturgical
act of worship particularly, is training in bringing one's passions more into conformity
with the Christian understanding of the self and the world according to God's story.354 By
hearing and believing the story the Christian adapts to the pattern of Jesus' experience of
the passions so that his focus on his self and situations is changed and his passions gain

distinctively Christian contours. Worshipping implies construing God as the giver of life,
Christ as the one we are to follow, his actions and affections as the ones we are to imitate,

and all human beings as our brothers and sisters we are to love. Through regular worship,
then, Christians "get in the habit"355 of thinking of God, Christ and discipleship in this way
and consequently of developing distinctively passions that accompany these beliefs and
notions until they become second nature to them. Besides, the joint prayer allows for the

expression and formation of the passions. To pray is to rejoice and grieve, to hope and

express fear, to love and sometimes even to complain in despair. It awakes an awareness of
one's passions, and since it is God whom the Christian addresses in praying, all his

passions are related to God and God's work. Hence, G. Simon Harak concludes that
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"Christ's call to pray always will transform and sanctify the body in a passion for God."356
Moreover, worship as a communal act encourages the passions as it involves actual
exercise of them. For instance, the practice of forgiveness before the communion is also a

practice of how to handle the passion of anger. Even if a Christian is angry with another
member of the community and thus does not feel true forgiveness and love for him at the

given moment before the communion, the practise of forgiveness nevertheless brings him
into the position of transforming his passion and acting accordingly. Likewise, Robert C.
Roberts cites C. S. Lewis as follows: "If you want to become a Christian, but find it

presently impossible to believe the things Christians believe, you may begin by acting like
OCT

a Christian." Acting as if the strong passion of anger disappeared and was replaced by
love for the other, through practising forgiveness before the communion, the Christian

might be drawn to see the other in a different light - in the light of God's love for all
creatures and His work of reconciliation. To put it simply, the act of forgiveness can

influence the way of seeing the other and encourage morally praiseworthy passions. While
the passion of anger might have been evoked by the feeling of being insulted by the other
and thus caused desire for revenge, the practise of forgiveness can change the focus
towards love for the other. It offers the Christian the possibility to experience the same

person differently, i.e., to construe him on the grounds of God's story and let this view
nurture fitting Christian passions.

The process of formation, development, nurture and training of distinctively Christian

passions is a process of growth over time.358 After all, passions need to become
habitualized if they are to contribute to perfect virtue. They have to gain "a dynamic,
habitual constancy through time."359 True moral virtue as a habit implies that the human

being as a unity of body and soul acts promptly according to reason's command. The
Christian habitualizes his actions and affections in a way that he does not question the

good of reason but lets his passions follow reason's judgements promptly and instantly.
Such a process of habitualization is not a "onetime conversion experience,"360 rather the
Christian needs to grow into integrating the Christian passions into the virtuous act,

especially regarding the fact that passions are to become habitualized not only with respect
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to their rational part but also with respect to their embodiment. In the whole process, the
Christian is to become aware of his desires and aversions which move him, since they
serve as indicators of the way he construes and perceives the world. The passions provide
information about what is of meaning to oneself and about the contexts in which one

interprets situations. Again, the supportive power of the community becomes obvious here
as it is through communication that one can disclose different perspectives on the same

situations and thus different ways of being moved passionately by the same event.

Although the acquisition of distinctively Christian passions obviously requires one's own

initiative and active training, I should like to address the question whether there is also the
moment of infusion involved in the process, analogous to Hauerwas' account of Christian
virtue as a gift that we perform. Christian passions are formed by the practices and the

worship of the Christian community. But worship itself is already a gift. The Anglican

liturgy traditionally begins with the following prayer: "Almighty God, unto whom our

hearts are open, all desires known and from whom no secrets are hid, cleanse the thought
of our hearts by the inspiration of thy Holy Spirit that we may perfectly love thee and

worthily magnify thy Holy Name." The prayer addresses God to grant "purity of heart"361
and expresses the belief that we will be given everything we need by God's grace to have
our passions in the right way and to the right extent. By the Eucharist, through Christ's

grace, the members of Christ's body are given "the power from within to reproduce his
own experience ,.."362 Jesus' experience of human passions and their harmonious synergy

with reason provides a pattern for Christians so that they can fashion their having passions
after Jesus' model. In the Christian story "they find not just an ointment for our wounds,
but also a call ... to pattern our emotions and motivations to favor the cross..."363 Thus,
Christ's exemplarity is in itself a gift. Sharing in his passions conforms the Christians to

his image. The reality of Christ's humanity including his passions is given to the Christians
so that by accepting Christ's life, death and resurrection as orientation they gradually
become transformed. In other words, through worship, through hearing and believing
Christ's story, Christians become "in-formed" with Jesus' own passions and their

integration into his moral life.364 In worship and prayer they open themselves to become

shaped by the gospels' messages and "inflamed with the love of God and the service of
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God's reign."365 Therefore, the principal way in which Christian passions are formed is by

assimilating one's life to God's story through both one's actions and God's grace.366

The positive estimation of the Christian passions in Christian ethics is important to render
the Christian faith from mere knowledge into a matter of the whole being. Roberts even

argues that the passions denote the "most fundamental epistemic access" to the central
truths of Christian faith: "Just as the normal access to the proposition , 'These leaves are

green,' is to see the leaves with one's own eyes, so the normal access to the proposition,
'Jesus died for your sin,' is to feel gratitude and peace and other emotions."367
Nevertheless, it is important to hold with Hauerwas that there is the danger of

overestimating the passions which can lead to self-deception. As said in chapter II,
Hauerwas does not want everything based on emotions. From his perspective, the Christian
faith is not just about feeling; it does not encourage a "do-what-feels-good-mentality".
Whilst Roberts, together with Proudfoot, emphasises emotions as "cardinal access to some

propositions,"368 Hauerwas distances himself from an emotion-focused perspective. The

passions are to be integrated into the moral life, but not to dominate it. It is a

misunderstanding to interpret the claim that the full grasp of the Christian truths cannot be
in abstraction from the passions, as primarily experiencing intense passions.369 Besides, the
moment of choice which is inherent in the passions can also allow for working oneself into
a passion. Though it is tempting, however, one should keep in mind that intense passions in
themselves are not and cannot be a proof of the depth of faith and the moral quality. C. S.
Lewis writes in his Letters to Malcolm: "Emotional intensity is itself no proof of spiritual

depths. ... Only God Himself can let the bucket down to the depths in us."370 While Lewis

certainly hints at God's grace here, there is, nonetheless, also a risk of being caught in
sentimentalism with respect to infusion. I assume it comes close to what Hauerwas regards
as self-deception if someone simply holds that a certain passion is caused by God's work
in him. Acquiring Christian passions implies that one learns to distinguish deep passions
which follow reason's judgement from those which just feel good or handy but might not
be in accordance with the model of Jesus' experience of human passions. Christian
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passions are not just about being emotional. Yet, as true Christian passions need to be
habitualized over time, an episode of experiencing intense passions can be a first step in
this direction. For instance, it is not just the intensity of love that counts for its moral
worth, but whether the passion of love is steadfast and enduring. Still, the experience of

momentary intense love can set the person on his way.371 Hence, Christian moral life is not
to be equated exclusively with fitting Christian passions nor is it a defence of excessive
emotionalism. Advocating the integration of Christian passions into moral life I do not

seek to overestimate the passions and their significance but to focus on an awareness and

positive esteem of the passions' praiseworthy contribution to morality. Christian passions
do not form the Christian faith but are a necessary expression of it and should participate in
the truly virtuous act.

3. Christian Passions Exemplified: Hope and Joy, Sorrow and

Anger

Analogously to Hauerwas' promotion of those virtues which help sustaining the Christian

community and the visibility of the church (hope, faithfulness, patience, and

peacemaking), I should like to focus 011 the particular passions which accompany these
virtues. As the capacities for our having passions are nothing we choose but are embodied,
Christians cannot deselect any of the eleven passions analysed by Aquinas as such. Still,
Christians are to choose the objects, grounds and effects of these passions and integrate
them into the virtuous act. In what follows I shall concentrate on the passions of hope, joy,

sorrow, and anger and reveal that, from my point of view, these passions are of particular

significance for the Christian community. The specific Christian passions are to be

mirrorings of the passions of Christ, i.e., they are determined by Christ's experience of
human passions and their integration into his morality.

The passions of hope, joy and sorrow are central for my account of distinctively Christian

passions because they are eschatological. Similar to what was said about Hauerwas'
account of individual Christian virtues before, these Christian passions can be situated in
act four of the five-act-play, since they give expression to the Christians' faithfulness in act
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five, that is, God's care for His creation. Passions are responses to the world. Our world
often presents itself to us in complex and bewildering ways that challenge how we respond
to it. Many people react with resignation, despair or fall into depression. In the Christian
context of eternity and God's care for the world, however, life is never meaningless or

unbearable even if it sometimes feels it. The Christian narrative teaches that the life we live

is but a stage in the eternity promised by God.373 As mentioned before with regard to the
difference between the Christian and the pagan virtue of courage, the Christian does not

have to seek to give meaning to his life and death, since his faith in God and His kingdom

gives life and death their full significance. The Christian may take and accept his life just
as it is and be grateful and joyful about it because this life is integrated in the whole story

of Christ, his life, death and resurrection. "Christianity is ... the wonderfully good news

that this life is not our whole story. We have been redeemed for an eternal kingdom..."374
This gift given by God does not imply that Christians do not have to give meanings to their
life at all. Rather, it encourages them to live their life in the hope in the kingdom to come

and joy in God's care for the world without any kind of embitterment, helplessness or fear
to fail. Christian passions, then, are specific ways of responding to the world, for they

perceive the world as a gift given by God and thus as loveable, praiseworthy and "wonder¬
ful".

The Christian Passions of Hope and Joy

The Christian passion of hope denotes a way of perceiving and looking at the world and
one's future in the light of God's grace and His coming kingdom. It is freed from any

ambition to give meaning to one's past, presence and future but empowers disciples of
Christ in loving God, oneself and one's neighbour. Hope welcomes life and the future even

if it includes suffering and loss. Hope does not exclude despair but it prevents feelings of

despair from becoming overwhelming. It offers a different interpretation of things and
situations by letting them appear in relation to eternity and the righteousness of God's

375
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joy, for hope fills the Christian with joy. "[Hjope is joy in anticipation ,.."376 Hope in
God's care for the world evokes joy in life as created by God. This Christian joy is
essential for a healthy and balanced being and living. Only the one who experiences joy in
life opens oneself to the world and its wonders. Indeed, joy in life is rather native to human

beings as children teach us who rejoice in everything they discover and are fascinated by
the wonder called the world. Once they are grown up, most people have lost this natural
inclination to joy in life and often tie their joy to material possessions. But the Christian

passion of joy in life as a gift of God is not contingent on money or power. It denotes a

disposition to enjoy life as such and as it is given now, rather than mourning over the past
or fearing the future. God's story invites the Christians to rejoice "into the world, a world
which is 'charged with the grandeur of God,' to labor love with Jesus for the coming of the

reign of God."377 Both hope in the coming kingdom as well as joy in life and God's grace

protect the Christian against being overwhelmed by disappointment and bitterness when
secular expectations remain unfulfilled. Put differently, Christian hope sustains Christian

joy even in times when resignation seems attractive. Nonetheless, disappointment and
sadness are not unfamiliar to Christians but they do not last long and are of less intensity,
since Christian hope and joy "energize" to go on and trust in God's care for the world.
Christian joy is not bound to secular success or good fortune. It is here that the difference
between Christian and pagan joy becomes obvious: Christian joy is possible even in the
midst of pain and suffering. The particularity of Christian joy is its appropriateness in all
circumstances of life. One might object that such an understanding of Christian joy is
similar to naive ignorance of the reality of war, terrorism, and natural disasters. But
Christian joy does not deny evil or feelings of pain and fear. Christian joy places these
realities of life within the larger context of God's story, for it is linked to the Christian
belief in God's faithfulness and love for His creation. "Such a story encompasses the
darkness of life within it ,.."379 Jesus' life, death and resurrection teaches that God's love

overcomes suffering and death. In this sense, Christian joy is not momentous but enduring.
It holds out against the fluctuations of life such as pleasure and pain. This understanding of
Christian joy relates to the virtue of patience as advocated by Hauerwas. "Put simply, our

ability to take the time to enjoy God's world, when we are well as when we are sick,
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depends on our recognition that it is indeed God's world."380 Christian joy has permanency
? 381

for it is not founded on temporal delights and disappointments but on God's glory.
However, the temporal experiences of joy in everyday life are of importance as well
because in this life, Christians cannot have the ultimate joy of beatitude. They are called to

"see the eternal in every particular"382, i.e., to enjoy temporal delights as images of the
eternal joy in God: "Each delight - from a sunset to a wedding - will lead us back to him
'in whose light we see light.'"383 Also, as it is God's story that fills Christians with joy,
Christian joy is best acquired through worship. Hearing and remembering the story,

Christians are reminded of God's never ending love and what He has done for us in Christ.
So every prayer and every song become an occasion for glorifying the name of God and

rejoicing in His turning to the world. '84 Aquinas describes joy as the highest passions in the
moral life.385 The Christian who is filled with joy opens his heart to God and the world; it
is not by chance that joy is connected with the image of a person who "could embrace the
world." It is this pattern of openness and turning towards God and the world which is
intrinsic to joy that makes it important for all other passions.

The Christian Passions of Sorrow and Anger

The contrary of joy is sorrow, for sorrow is the reaction to the perception of a present

object as evil or harmful either to oneself or others.386 People grieve over the death of a
loved one as well as over the death of a friend's family member.387 Aquinas recognises

10 Q

sorrow's disquieting power in relation to reason. Sorrow arises in many occasions of our
life such as being confronted with serious illness, betrayal or adultery. One becomes easily
overwhelmed and blinded by sorrow which can obscure any clear thought. Consequently,
one cannot help wondering why sorrow is characterised as a Christian passion. Aquinas

argues that with respect to the undeniable existence of evil the only appropriate moral
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response to evil is to be sad about it.389 Sorrow is praiseworthy and a Christian passion
insofar as it expresses sadness over present evils that are "inherently aligned with the good
of reason" like grief over one's own sins.390 Jesus is the unique model of the true Christian

passion of sorrow, since his reason is never perturbed or disrupted by sorrow. He weeps

over the death of Lazarus (John 11:35) and is sorrowful about the sin of Judas' betrayal

(Matthew 26:38). Christ's experience of sorrow in his life and death determines the
Christian passions of sorrow and places it in the larger context of God's story about human
sin and redemption. True Christian sorrow cannot be without the realisation that God has
redeemed His children and the world from evil. Hence, Christian sorrow is always

accompanied and finally freed by Christian hope and joy. For hope in God's kingdom and

grace evokes joy in God's care for the world and in the life given by God so that both

passions prevent the grieving Christian from being captured and blinded by sorrow. Apart
from that, the passion of sorrow is an example of how essential and significant the
connection of body and soul in the passions is. The inward perception of the harmful

object causes sorrow which finds it expression in the bodily reactions of tears. The

constricting effect of sorrow is more likely if one "keeps the passion in," because "[t]he

body ... assist in restoring the balance to our intentionality, by drawing sorrow away and

diffusing in tears."391 This perspective stresses again the importance of a positive
estimation of the passions as a unity of body and soul. The bodily responses alleviate the

oppressive power of the passions and can even function as remedies.392 As a consequence

thereof, Aquinas draws attention to the needs of the body as part of the passions. Sleep,
rest and body care keep its functions vital and healthy.393 Apart from the "somatic
remedies" Aquinas lists also "psychological remedies" which refer to the role of the

community.394 Consolations from neighbours, invitations from friends and little presents

such as flowers help to moderate sorrow and are symbols of joy.

Whilst the passion of sorrow gives in to, or accepts, the perceived evil object, the passion
of anger seeks to attack and avenge it. Because of this twofold inclination, Thomas

Aquinas calls anger the most complex passion.395 At first sight, it seems odd that anger is a

Christian passion, for anger is an impulse, sometimes even a violent urge. Anger as such is
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grounded in the belief that harm has been done to oneself or to another so that the passion
of anger is directed to vengeance in order to restore justice/96 It is the sense of one's
situation as being offended that can give rise to the disruptive force of anger. But often the

importance of the offence is exaggerated or its cause misinterpreted, so that the passion of

anger is unjust and unrighteous.397 Thus, anger can be immoderate either with regard to its

object and cause or with regard to its effect and intensity. For this reason, Aquinas

acknowledges that "of all the passions, anger is the most manifest obstacle to the

judgement of reason, according to Ps. 30:10: 'My eye is troubled with wrath.'"398 Because
of its blinding power, the passion of anger seems to be incompatible with Christian virtue.

Nonetheless, there are over thirty references to Jesus' experience of anger in the gospels.399
What is the role of anger, then, with respect to our moral life and Christian belief?

According to Aquinas, Christ possesses all virtues most perfectly even when experiencing

anger. He exemplifies how to integrate the powerful movements of anger into virtuous

acts, since it is the area of anger "where Christ's disciples stand most in need of an

affective model of virtue to imitate."400 For instance, Christ's anger arises facing the unjust
behaviour of his disciples who hinder the children from approaching him (Mark 10:14). He
also reacts with anger to the money-changers from the temple who disregard God's
holiness (John 2:12-17). Both episodes have in common that on the one hand Christ's

anger incorporates the belief that injustice was done, and on the other that his passion of

anger is wholly subjected to reason and never impedes reason's judgement.401 In other

words, Jesus seeks to re-establish the order of divine justice that was destroyed by human
sinfulness.402 In doing so, his passion of anger is wholly integrated into his virtuous acts.

Thus, Christ's experience of anger demonstrates that anger is of moral worth if it is about
the right things or the right people and to the right extent. In short, the passion of anger is

right and fitting if it moves to acts of justice as advised by reason. Christians are not to

suppress their passion of anger but should react in a rationally appropriate manner. As

Aquinas argues: "But if one is angry in accordance with right reason, one's anger is

deserving of praise."403

396
Lauritzen, "Emotions and Religious Ethics," 318-319.

39/ Roberts, "Emotions Among the Virtues," 38.
398 ST I II, q. 48, a. 3.
399 Cf. Gondreau, The Passions ofChrist's Soul, 37, n. 7.
400

Gondreau, The Passions ofChrist's Soul, 441.
401 ST III, q. 15, a. 9.
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403 ST II-II, q. 158, a. 1; Gondreau, The Passions ofChrist's Soul, 430.
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Now, as said before, anger is always about something and thus includes belief and

judgement of what is perceived as harmful and how to react fittingly. The perception of
Christian anger is determined by God's story. The order of divine justice as the good of
reason which governed Christ's experience of anger is founded on the Christian truths that
the human life is a gift of God's grace and that human beings are sinners redeemed by
God. Both aspects are central to Hauerwas' work, too, especially with respect to his
account of the virtue of peacemaking.404 Acknowledging life as a gift as well as human
sinfulness allows for the possibility of love and forgiveness and thus changes the norms

which constitute the passion of anger.405 First, the Christian vision of human existence
alters the view on what is perceived as harmful insofar as an object is interpreted as

harmful if it is against justice whereby the interpretation itself takes place in the light of
love and forgiveness. The story of the prodigal son provides an example for how to master

the powerful movements of anger in a balanced manner by basing anger in one's love as a

response to God's love for the human race. Paul Lauritzen refers to Spren Kierkegaard's
Works ofLove when analysing the story of the prodigal son.406 For Kierkegaard reveals the

important role of love in relation to the passion of anger. He holds:

"Love is patient. ... Love bears all things. ... Love hopes all things. ...

Remember that the prodigal son's father was perhaps the only one who did not

know that he had a prodigal son, for the father's love hoped all things. The
brother promptly saw that he was hopelessly lost. But love builds up, and the
father won the lost son again just because he who hoped all things

presupposed that love was fundamentally present. In spite of the son's

misguided conduct there was no break on the father's side ... therefore, he in
truth built up through his fatherly forgiveness ..."407

The prodigal son's father felt love rather than anger and forgave his son instead of showing
retributive behaviour. He does not ignore the sins his son has committed but interprets
them in the light of forgiveness. He perceives his son as a fellow sinner and thus embrace
him in love and joy. Whereas the brother is filled with anger and seeks for vengeance

because he only focuses on the unjust and harmful behaviour without any kindness. His

404
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405
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behaviour can certainly be justified as well - but not from the Christian perspective. The
Christian central truths of love and forgiveness provide the conceptual framework for the
Christian passion of anger, for anger begins and ends in love.408 Attentiveness to these
truths keeps anger right and balanced and shapes perception of what is harmful: if we

perceive the other first and foremost as someone loveable just because he is, instead of

regarding him as menacing only, the disruptive and violent force of anger and resentment
is eliminated. For "the difference between believing that love is fundamentally present and
not believing this is the difference between a life of resentment and one of forgiveness."409
Love creates the possibility for forgiveness and thus transforms the experience of the

passion of anger. Yet, love does not annihilate anger "but embraces anger. It permeates,
suffuses - or best, animates anger."410 Anger does not destroy relationships as long as it is
embraced by love and followed by forgiveness.

Secondly, the Christian vision of human existence provides the framework for how to

express one's desire for vengeance that is inherent in anger. It is crucial for the passion of

anger in order to be Christian that this desire for retribution observes the rule of reason.
Christian anger is to express a sense of justice and thus requires reason's judgement of how
to correct the harm which was done. If anger ignores reason's command it might become
vicious and work against the order of justice. In Aquinas words, "it is unlawful to desire

vengeance considered as evil to the man who is to be punished, but it is praiseworthy to

desire vengeance as a corrective of vice and for the good of justice."411 Thus, only the type

of anger which is regulated by reason and ordered to the good of justice shares in Christ's

passion of anger and contributes to virtuous acts. Similarly, the Letter to the Ephesians

says: "'In your anger do not sin' ... and do not give the devil a foothold." (Ephesians 4:26-

27) It becomes obvious here, that the passion of anger as understood in the Christian
context is to be integrated into the virtue of peacemaking and justice as promoted by
Hauerwas. Human beings tend to work themselves into anger by exaggerating the intensity
of an offence and considering themselves as victims. Analogously, they overreact too

easily in their desire for retribution so that their act of vengeance often ousteps the bounds

408 Harak, Virtuous Passions, 135.
409 Lauritzen, "Emotions and Religious Ethics," 321.
410
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of reason.412 Therefore, Hauerwas asserts that the anger directed to another should not lead
to violence; rather, Christian anger is to be permeated by non-violent love and give way to

peacemaking. He argues: "Thus to be like Jesus is to join him in the journey through which
we are trained to be a people capable of claiming citizenship in God's kingdom of
nonviolent love - a love that would overcome the powers of this world, not through
coercion and force, but through the power of this one man's death."413 Christ's crucifixion
absorbed and transformed violence in forgiveness and resurrection through God's grace.414
The Christian community is called to imitate God's non-violent love, even when

experiencing the passion of anger. By monitoring their anger they are to recall their own
sin and regard the other as a fellow sinner, loved and forgiven by God. This perspective

helps to have a feeling for the sins of the other and to construe the situation in the light of
love and benevolence without "demonizing the offender."415 Instead of redressing harm by

starting a bitter and angry fight, then, non-violent communication about the cause and

object of one's anger is a possibility to see if one has mistaken something for an insult or to

give the offender the chance to apologise. For Christians are not to indulge in their anger.
As Biblical teaching suggests: "Do not let the sun go down while you are still angry."

(Ephesians 4:26) Unsaid anger can grow and rather leads to vicious acts and thoughts than
to the preservation of the order of justice. Besides, with respect to Hauerwas' concern
about self-deception, even in the midst of anger Christians should remember that in the
end, it is only in God's power to judge.

The Christian Passions' Contribution to the Visibility of the Church

Hauerwas advocates the importance of the virtues for the Christian community called the
church focusing on its visibility. The question he is interested in is whether the virtues
build up the church. Analogously, I would like to address the question whether the
Christian passions build up the church as well and contribute to its visibility. As revealed

by Aquinas' treatise on the passions, it would be a great seduction to think of virtue in
terms of acts only. True and perfected virtue involves the passions and takes seriously the
412 Cf. Gondreau, The Passions ofChrist's Soul, 433; ST II-II, q, 158, a. 2.
413
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human being as a unity of body and soul. It is one thing to act as a virtuous person but
another to also feel as a virtuous person. Both aspects on their own are not enough for true
virtue as was said in chapter I. Hence, if Hauerwas wants the Christians to be actively
involved in Christian communities through being baptised, reading the Bible, praying,

caring for their neighbour, etc., it has to be added that these actions should be accompanied

by the fitting Christian passion, if they are to be truly virtuous and thus sustain the church.
The church is the visible church only if its commitment to be disciples of Christ is
authentic and of integrity. For being truly committed to something one needs to be inclined
to it as a whole being, i.e., one's reason has to judge it as good and one's sensitive appetite
is to follow reason and desire this good as well. Only if reason and the passions are both

disposed to the acknowledged good can one talk of commitment in a sense that the
committed person creates the circumstances and her life in a way that the good striven after
is achieved. To put it differently, as the Christian community claims to be truly committed
to locate their story into God's story, to let Jesus' life, death and resurrection determine
their own way of life, they are not only to act virtuously in accordance with Christ's acting,
but also to integrate their passions into their moral life accordingly so that their whole

being as a unity of body and soul shares in Christ. In order to do so, as the Christian

passions gain their contours from the passions of Christ and their synergy with his reason,

what has to come first is the openness of the Christian to be moved by God and Christ's

life, death and resurrection. As the Psalmist appeals: "My heart and my flesh rejoice in the

living God." (Psalm 84) The Christian is to be attuned to God with his body and soul, his
intellect and his passions, in order to rejoice wholeheartedly in God.416 If Christians intend
to truly embody their faith and love in God, they also need to consider the movements of
the sensitive appetite. For "[t]he emotional life is one of the essential bases of

Christianity."417 Their character should not only be formed in the story but lived in it, i.e.,
Christian hope and joy, sorrow and anger want to be expressed as integral to faith.

"Religion ist die Lebenstat des ganzen Menschen. Die Gottesliebe soli vom ganzen

Menschen mit all seinen Kraften geleistet werden."418 Therefore, the call for the visibility
of the church as promoted by Hauerwas cannot miss out the significant role of the
Christian passions. The integrity of the church as a community of character and the

integration of the Christian passions into the moral life are connected.

416 Cf. Harak, Virtuous Passions, 114.
417
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Summary

The purpose of this study has been to develop a distinctively Christian account of the

passions. By bringing Aquinas and Hauerwas together, I have accepted Hauerwas'

challenge with respect to the invalidity of universal theories of the passions and also the
broad outlines of his teachings about Christian virtue and the movements of the sensitive

appetite. I have, however, drawn from Aquinas the central importance of the passions in
the moral value of human acts by clarifying the relationship between moral virtue, reason
and the passions. Passions are not merely involuntary and uncontrollable but can and need
to be integrated in the exercise of virtue. Present-day moral theology - both Protestant and
Roman Catholic - is thus urged to take seriously the central role played by the passions in

morality. Any account of Christian virtue that neglects the passions or regards virtue as

independent of the passions overlooks an important dimension of Christian life.

The passions are not simply a matter of natural sciences, psychology or philosophy. My

theological investigation of Christian passions reveals four main insights on why the

passions need to be reassessed by contemporary virtue ethicists. First, a mere rationalistic

approach to virtue ethics remains incomplete for it does not pay attention to one essential
feature of human nature: the movements of the sensitive appetite. A positive view on the

passions is a condition for making sense of human life as a unity of body and soul. Such a

view pays tribute to the integrated human being as a unity of body and soul and not just as
a merely rational being. The body matters as do the passions. Indeed, an appreciation of the

passions' role in morality also implies a positive estimation of the human body that has
rather been neglected in the past. The truly virtuous person is the one who unifies all
essential features of his human nature, body and soul, passions and reason, in order to
reach perfection and fulfilment.

Secondly, in addition to physical reactions, the passions' movements involve convictions
and attitudes. Human beings choose what is of meaning to them and evokes passions. As
belief is constitutive of the passions in that it influences the evaluation of an object, the
Christian faith in God is the benchmark for Christian passions. Put differently, Christian

passions are determined by the Christian narrative and description of the world and thus
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experienced in the light of Christ's cross and resurrection. The passions are transformed
and shaped over time by the doctrines and actual practices of faith in the Christian

community. Therefore, a philosophical analysis of the passions as offered by Solomon, for

example, is not enough and cannot replace a theological treatment, since the focal point for
Christian passions, their grounds, principles and effects, is God. From the Christian

perspective, the truth of humanity is found in Christ. Although there is no radical
distinction between the passions as experienced by Christians and non-Christians the way

of how they are experienced, i.e. the nature of their experience, their causes, content and
mode of manifestation, is different.

Thirdly, Christian passions are related to a particular set of reasons for being moved that

gains its pattern from Christ's life, death and resurrection. Christ's possession of fully
human passions discloses and exemplifies the coexistence of the passions and moral

perfection. Why one has hope, the object of sorrow, the way anger is expressed, etc. is
influenced by Christ's experience of the passions. Discipleship thus implies the need to

undertake a certain way of being, acting, and feeling. Loving God, for example, entails

encountering the other in love, respect and appreciation. The Christian vision of God, the
world and human existence as created and redeemed by God needs to penetrate in the
formation of the passions. It requires appropriate expression through the habitualized

passions such as hope, joy, sorrow and anger. Hope in the eternal life and joy in the present

one can become steady and supportive principles in the Christian life. Yet, a stability of

passions like hope and joy does not overlook the presence of suffering and pain in the
sense of a "cheap covering." Hope and joy place suffering in the greater context of
salvation and thus save from being absorbed by overwhelming fear, despair or sorrow.419
Nonetheless, the passions' significance should not be overestimated as indications of the

depth of one's faith. They do not determine Christian life, rather they are expressions of
the Christian life. The passions' power can perfect and even alleviate moral acts in that

they allow for acting wholeheartedly and promptly.

Fourth, passions help to build up the visible church because they reinforce and express the
Christian's commitment to imitate Christ. The passions' formation according to Christ's

affectivity and their contribution to moral acts make a Christian's acting authentic and
faithful to the story. If the passions are involved in moral life, they strengthen the

419
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Christian's integrity as a disciple. As Hauerwas puts it, the passions are "signals that help
remind us what kind of people we are."420 Without the passions' integration in moral

activity, Christians would appear as stiff, cold and without inner commitment to what they
are actually doing. A situation like this rather increases the church's invisibility than its
witness to Christ. Discipleship thus requires to make oneself available to be moved by God
and Jesus. The Christian is to allow God's story to penetrate in and be told by his life.421
Yet, there is a danger in our contemporary society that people are not willing to be moved
since they do not want to appear as weak or sentimental. Thus, we try to repress or cut off
our passions and affections. By building a wall between oneself and one's passions,

however, one is partly disconnected from God as well. For to fully grasp the Christian
truths such as forgiveness and reconciliation Christians need to allow their lives including

422their passions to be qualified and transformed by God's story. True virtue and

discipleship cannot be realised in the absence of appropriate, i.e. habitualized, passions.

My distinctively Christian account of the passions is thus an attempt to contribute to the
renaissance of Aquinas' teaching on the passions and their moral value in contemporary

virtue ethics. My hope is that virtue ethicists face the challenge to consider the passions'

significance for the Christian life by overcoming the theological prejudice against the

passions such as their dichotomy with reason. Talk of Christian virtue is incomplete when
abstracted from the passions. The passions are not just a "motivational icing on the moral
cake" but one of the ingredients that are necessary to actually make baking the cake

possible.423

420
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