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Abstract. As is well known, the depletion of biodiversityaissignificant environmental problem and it is
essential that Christian ethics develops a respénse One promising basis for such a respongtésChristian
virtue ethical tradition. In this paper | discuserse problems and possibilities with developing eotbgical
virtue ethic for the preservation of biodiversilly starting-point is Thomas Aquinas’ virtue ethiegjich still
has a strong position within Christian ethics. Hshalso been suggested by some authors, for irst@etia
Deane-Drummond, that it can be applied in an envinental context. First, | describe Deane-Drummond
application of Aquinas and then | discuss some lgrab and possibilities with such an application.
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1 INTRODUCTION

As is well-known, the depletion of biodiversityteday one of the most serious environmental problend it is
essential for Christian environmental ethics toedep a response to it. One promising approachuci s
response is the virtue ethical tradition. In ttaition of Christian virtue ethics the ethics ofohtas Aquinas
has a strong position and it has also been sughbgtsome authors, for instance Celia Deane-Drunainibrat
it can be applied in the environmental contexthia paper | first describe Deane-Drummond’s agpiin of
Aquinas’ ethics and then | discuss some problerdspassibilities with this application.

2 THE APPLICATION OF AQUINASVIRTUE ETHICSIN AN ENVIRONMENTAL CONTEXT

Celia Deane- Drummond is one of the theologiansithenost detail have discussed questions of enwiental
virtue ethics. She takes as her starting-point/itige ethics developed by Thomas Aquinas and ramistthat
the four cardinal virtues of prudence, justicetifade and temperance should form the basis ohair@amental
virtue ethics. Deane-Drummond argues that prudehoeald be considered the most fundamental virtus. |
regarded as “the mother of all virtues” since ttis presupposition for the development of otheues [1, pp.
9-10]. Strictly speaking, prudence is not a mordle, although it is necessary for the applicatiéthe moral
virtues. According to Jean Porter, Aquinas regitrds an intellectual virtue [2, p. 103].

Deane-Drummond states that prudence should be stnddras practical wisdom. Thomas describes
prudence as “wisdom in human affairs” in contrasalvsolute wisdom. To exercise prudence is to rtiakeight
judgements and then to act in the right way. Prodenakes it possible to realize the good. It isamby
theoretical, but concerned with practical actidrsexercise prudence is to be self-reflectiveldd &ntails
openness towards others, since it includes regeatvice from others [1, pp. 10-11].

According to Aquinas, prudence can only be accashplil through the grace of God. The virtue of
prudence should be understood in the light of ineet theological virtues of faith, hope and charitiye goal for
a Christian is not goodness in an abstract sensg@abticipation in the life of the Triune God. Aspect of
prudence is to take counsel not only from other dmsnbut also from the Holy Spirit. It is througjie tgrace of
God that prudence can be perfected [1, pp. 10Adjinas argues that we, because of the corrupfismoneed
the theological virtues in order to attain evenrhéural human good which the cardinal virtues ainHuman
beings also need the theological virtues in ordéead a fully unified life. Even if we were abterealize the
aim of the cardinal virtues without the grace ofdGtine duties they impose upon us would sometirog8fiict.
Moreover, even if we could handle these confliats,would still experience inner tension and redgrée
pursuit of finite aims can only lead to partial pagess [2, pp. 168-169].
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It is above all the virtue of charity that can halprealize a unified life, according to AquinakeT
theological virtues differ from the cardinal virtusince they direct the human person toward a pafsmion
with God. This union can never be reached throughan efforts, but must be given us from withouGnd.
Aquinas states that charity is the highest of te®logical virtues since it makes us love God fod& own
sake. In the personality of the justified it is Gharather than prudence that functions as thééég organizing
principle and which directs his or her actions,iidssand impulses towards God. Charity enablegttigidual
to participate in the mind and will of God so tta individual can not only fulfil the duties ofematural law,
but also understand God’s will for him or her iregvspecific situation. Aquinas states that wisdsthe gift of
the Holy Spirit that corresponds to charity [2169].

Charity enables the individual to live in friendshiith God, in spite of the infinite gap betweepature
and Creator. It also unites all humans in friendskince everyone has the potential of living iarfdship with
God due to the gift of grace, according to Aquirds.states that charity is associated with all¢hdgues
which manifest themselves in concern for the nedginlsuch as beneficence and acts of mercy and aliimgg
Aquinas argues that charity transcends the dufieematural law, but it does not abrogate thewerEa
justified individual who lives in friendship withd8l is still an inhabitant of this world and haddtlow the
duties of the natural law [2, p. 170-171].

According to Aquinas, prudence is necessary fora@siag the other cardinal virtues of justice, fude
and temperance. Justice is connected with thetidgaveryone should be given his or her due réotis the
actions of the other virtues towards the commordgéor Aquinas justice is not only a secular cohsapce it
can only be perfected if it is inspired by charfprtitude is the ability to endure difficult cinmstances and the
willingness to suffer for the sake of the goochds its source in prudence and justice. For Aquiemperance
is connected with an awareness of the ordered ohifye self. To be temperate is to give the sdrdesires the
proper place in the human life. It is connectechwitastity and humility [1, pp. 15-17].

Deane-Drummond describes also wisdom as an impaositdme. Wisdom is a connecting link between
scientific knowledge and faith, between the knogkedf the created world and knowledge about God’s
intentions with it. Wisdom is one of the intelleatwirtues together with understanding and scietidisdom is
manifested as prudence in the worldly realm, batsib transcends prudence since it strives for kembye about
the spiritual world. Prudence is the servant ofdais since it prepares for wisdom, which is knowkedgout
the ultimate truth. Wisdom can therefore act asdgé over science. Science is concerned with tbrsdywwhile
wisdom is concerned with God. Thomas argues thatamenever reach full knowledge about this worltyon
through our natural abilities. We need the lighsopernatural understanding as a gift from Goddeoto fully
comprehend reality [1, pp. 20-22].

Deane-Drummond claims that prudence is a centrialevin the context of environmental policy-making.
One aspect of prudence is to make deliberationghwh an issue not only for a few experts. Allzghs should
take part in these deliberations based on theieremces. Other aspects of prudence that are imqart an
environmental context are to be open to receivihgca from others and to make prediction aboufftitgre
when it is possible [1, pp. 43].

Deane-Drummond argues that we should regard athieg lbeings as intrinsically valuable and not only
as a resource for humans. She states that onefveayending the concept of prudence in order ttunhe
concern for the intrinsic value of all living bemgs to relate it to the concept of wisdom. It atsa link
between prudence as a philosophical concept atbiieal ideas about God as creator. Wisdom engasras
to live in community with God, who is not only Fattbut also Son and Spirit. Through the incarnabib@hrist
the value of creation is confirmed and throughSpé&it God is present in creation. Traces of wisdomfound
in all living creatures, but in humans it can masifitself in a special way as the imitation of iShor this
reason humanity has a special moral responsitiditgke care of creation [1, pp. 43-44].

Deane-Drummond states that justice is another itapbenvironmental virtue, which is related to
prudence. According to Aquinas, justice is not aayindividual good that we should pursue. To betaous
moral agent also entails cooperating with otherguiAas tried to unite individual, local and glohatice.
Deane-Drummond wants to extend the virtue of jedticinclude also non-human beings. She argues that
Aquinas’ view of justice is compatible with the @that justice also comprises other life formdyalgh justice
to non-humans has a different meaning than justiteimans. Deane-Drummond states that Aquinas a&sbsum
that all life forms have an inclination to presethemselves and that this implies that every lidiegng has a
right to enjoy the fullness of its own life. Becausf our kinship with other living beings our marakhould
encompass also them [1, pp. 45-47].

Deane-Drummond acknowledges that Aquinas had &muimental view of animals. He argued that animals
are irrational and for this reason we do not owgduties to them. For example, it is not murdekitican ox.
He who kills another man’s ox does not commit timeo$ murder, only the sin of theft or robbery. \t&nnot
join with animals in friendship since they are fiwaal. Cruelty towards animals is morally probléimanly
because it may lead to cruelty against humansg16p-68].
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Deane-Drummond argues, however, that Aquinas’ltiggataken as a whole is not negative towards
other life forms. He describes plants, animals lamthans as part of the Great Chain of Being. A tjMireing has
a higher value the closer to God it is. Becaughaif rationality human beings are elevated abdkerdiving
beings. The ranking is, however, gradual and sdarphave nearly the same value as animals and som
animals have nearly the same value as humans. EBramemond says that there is a discrepancy between
Aquinas’ animal ethics and his ontology. Accordtadis ontology all living beings should be assigjimgrinsic
value, even if the degree of value depends orivtaallikeness. Since animals are not rationahidame way
as humans, they cannot be moral agents and ha\a# rights. However, they can still be moral objeamts!
humans can owe moral duties towards them. As adadings they also participate in the goodnessoaf [&,
pp. 67-74].

3 SOME PROBLEM S AND POSSIBILITIESWITH APPLYING AQUINAS
VIRTUE ETHICSIN THE CONTEXT OF BIODIVERSITY PRESERVATION

Although | agree that Aquinas’ virtue ethics isiateresting starting-point for Christian environrtedrethics, |
think it needs revision if we are going to extentbiinclude also our moral relationship with othieing beings.
Aquinas has a clear anthropocentric understanditigeadifferent virtues; an understanding whickasinected
with his outdated static worldview according to efhevery being has been created from the begirmigod
and has its predetermined place in God’s world o\#nen he speaks about justice, for instance gfiaeaks it as
a virtue that governs our relationship to other hom It is a virtue that regulates the relationgidfween
individuals who are at least in some respect edialinas’ concept of justice rests upon the Claistielief that
all persons are equal in the sight of God. Theyeareally God'’s creatures and have the same negihoé. He
also affirms the anthropological thesis which isnogon to the “pagan” and the Christian interpretattbthe
natural law that all persons are equal since ellegually capable of moral virtue [2, pp. 137-140].

Contrary to Deane-Drummond, | doubt whether jusiican appropriate concept for describing our moral
relationship to non-human species, even if wedmevise it to make it compatible with a non-angwoentric
starting-point. Since it is based on a presuppsibf equality, it would loose too much of its dnigl meaning if
we reinterpret it in order to cover also our r@asihip to other life forms that are radically diffat from us and
with less intrinsic value. The concept of justieemms to imply some form of reciprocity. The duftemntails are
duties towards individuals that also can owe dutesards us and therefore it seems unfit to colser eur
duties to other living beings. Nor do | think tiequinas’ view of the theological virtue of charityhelpful in
this context since it is only concerned with thiatienship between persons who have the potemtidiving in
friendship with God. However, if we assume thavatbn also encompasses other living beings thamaimg, |
think we have reason for revising the concept @fity so that it includes also our relationshiptber life
forms.

Although | agree with Deane-Drummond that Aquirthg'ology as a whole affirms the intrinsic value of
non-human beings, | think that respect is a bétten than justice for denoting our moral relatiapsio them
since it does not imply that this relationship &séd on equality and reciprocity. Even if wisdoffiriais the
intrinsic value of other living beings, it does moiply that they have the same intrinsic value @aséns. J.
Claude Evans has given an important contributiaiméodiscussion of the meaning of respect in theeod of
environmental ethics. He criticizes the interptietaof respect by Paul W. Taylor and other envinental
ethicists who maintain that humans owgriana facieduty to avoid harming individual animals and plants
Instead Evans wants to affirm the concrete prookkfe which is characterized by the fact thatld# forms
live from other life forms. It is unavoidable foutmans to in some way participate in this processrder to
survive we must appropriate nature. According tarsy the purpose of environmental ethics is tandefihat a
respectful appropriation of nature would be [3, pPR0-133].

Evans states that living with an attitude of respeeans to live with a constant mindfulness of ene’
basic orientation towards life. It is different fndiving with a number of predetermined rules ttlatnot
demand our own deliberation. Moreover, an attitotlespect does not require of us to minimize astithat
affect the natural world. Instead, it is baseduwdggment that we are permitted to appropriate rieegy and
nutrition that we need for our health and well-logf&, pp. 152-153].

According to Evans’ interpretation, the virtue espect entails recognition of the difference betwtbe
human sphere and the natural sphere. Principlearoain ethics cannot simply be extended to the humature
relationship. Humans are the only being we knowlod have the capacity to act as moral agents. Wewsa
duties to other creatures, but they cannot oweeduttiwards us. In this sense we cannot standdtaton of
reciprocity with other life forms. Respect also Irap that we should let the natural order funcéaoording to
its own laws and not impose human standards &v#ns’ interpretation of the virtue of respect seem
consistent with Christian environmental ethicavéf believe that the creation of humanity and humadture is
the will of God, we should conclude that humani&g fa right to perform such actions that are necg$sathe
survival and well-being of the human population.
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| think that the concept of respect is more helgfiah some other virtues, which have been propiwsed
the environmental ethical debate and which to selesxtent recognize the difference between humad®ther
life forms. Benevolence is an example of such agirGeoffrey Frasz argues, for example, that beleace
should be considered a central environmental vitheeording to Frasz, benevolence means that thalmo
agent shows concern for the welfare and happinfdsstb human and non-human beings. The benevolent
person cares not only for pets, domestic animalscattivated plants, but also for wild animals gofants [4,
pp. 125-129].

Benevolence and similar concepts such as love aredseem difficult to apply to our relationshipthe
non-human world. In the human realm such conceplié® a concern for suffering individuals, butsit i
problematic to extend such a concern to individuitd animals and plants. If we, for example, givedital
treatment to wild rabbits that are ill, we can dibtthe ecological balance. Such actions can hagative
effects for the population of rabbits since ill amdak individuals are not eliminated in a naturaywOften we
should avoid interfering with the natural processiescosystems, although we must, of course, tatkeaiccount
that we already have affected the ecological balamz therefore have a responsibility to limit tlegative
consequences. Moreover, | think the virtue of befence may require too much of us in our relatignst
non-human species. To be benevolent towards gtfeeies seems to imply that we should avoid albastthat
may render them extinction, but in some situatisunsh actions can be necessary in order to safeghmrdell-
being of human communities.

As for the virtues of temperance and fortitudénihk they can be helpful in the context of biodaigr
preservation, although they are dependent on ew of what moral relationship we should have toward
species. They are considered by Aquinas as aféeetitues since the have the function of regulating
emotions in order to enable us to live a morallgdytife. His view of the affective virtues is basa the belief
that humans are desiring creatures with subratipasgions. The affective virtues shape the hundividual so
that he or she spontaneously desires what isénwith the truly good life that he or she wantéie. Fortitude
and temperance regulates the passions of feareda®l anger. According to Aquinas, these passionsot
fully rational, but they still have a cognitive cpoment and can therefore be influenced by reasdreriWwe
develop the affective virtues, we re-educate oust@mal responses. The formation of fortitude,ifetance,
requires that we learn not to be afraid of whatasreally harmful to us. The truly virtuous persaitl have
immediate emotional responses that are in accoedaith his or her rational judgements [2, p. 103].

When making decisions, both on the personal amgdfitical level, that affect other species theuds
of temperance and fortitude are important. Whekelihto the virtue of respect, temperance helps nst
forget the effects on other species when we amnpig projects that will increase human welfare.eivh
building a road that affects a rare species, fstaimce, we should not let us be so disturbed bylesire for
increased well-being that we make a decision wharflicts with our belief about the moral statusiod
species. Temperance is a valuable virtue in théegbof environmental policy-making since our cuatre
environmental problems to a large extent is a aqunesece of our high consumption. The virtue of fade is
also important since we should not let ourselveaffeeted by irrational fears about human welfaréhe
welfare of other species. When we hear about theusethreats to our environment, it is easy tghpped by
fear and to make foolish decisions. An advantadke avirtue oriented approach to environmentalostis that
it helps us acknowledge our emotions and the effest have on our moral decision-making.

In order to better understand what the virtue speet requires of us in relation to species of atgrand
plants, we have to answer difficult questions comicg their relationship to God'’s will. Our view wfat duties
we owe to protect non-human species depends marthur view of the evolutionary process and itatiehship
to the will of God. These issues are not recognigeéquinas since his ethic is based on a statiddwizw
according to which every living thing has been teddrom the beginning by God and has it prededtiog in
the Great Chain of Being. One possible standpseitd accept the scientific thesis that the evohatiy process
is governed by chance and to argue that chancpastaf God’s plan for creation. Such a positisadvocated
by, for instance, Niels Henrik Gregersen, who chathmat the distribution of chance is establishe@Gby. The
purpose of God is expressed in the aggregate sffiécandom happenings [5, pp. 354-355]. Gregessapw
seems to imply that is the will of God that a dsir of life forms exists. If we accept this beliefe seem to
have strong reasons for preserving other species.

However, it is not an obvious Christian belief thablution is an expression of the will of God. Amer
possible standpoint is to claim that the evolutigraocess is a result of the Fall and that thessumatural
conditions that a great number of species devalopngost of them become extinct is a consequensioff
we accept this standpoint it becomes more ambighowswe should relate to other species. Howevean éfv
we do, | still think we have to affirm that the féiifent species have their ultimate source in theofiiGod, in
spite of the fact that their existence also is@seguence of sin. To give up this belief wouldfbctwith the
Christian doctrine of creation. The outcome of #tendpoint seem to be that we still have some tupyeserve
other species, although this duty seem to be wehkerif we believe that the current biodiversiynbt a result
of sin.
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5 CONCLUSIONS

Although I think that Aquinas’ virtue ethics can foeitful as a starting-point for developing a Gliian response
to the issue of biodiversity preservation, it iscain need of revision. First, | think that respec more
appropriate concept than justice for denoting oaratrelationship to other life forms since it doeg imply a
relation of equality and reciprocity. Second, hthbur view of what duties we owe to protect noman
species partly depends on our view of the evolatigprocess and its relationship to the will of Géblese
issues are not recognized by Aquinas since his &tfiased on a static worldview according to wieeéry
living thing has been created from the beginning3mgl and has it predestined role in the Great CbiaBeing.

As for the virtues of temperance and fortituddnihk they can be helpful in the context of biodaigr
preservation since personal and political decisammerning our use of natural resources requires that our
moral judgements are not clouded by fear and désingleasure. Virtue ethics has the advantage eoedpto
other approaches to environmental ethics thatt& puore emphasis on the fact that our moral judgésnean be
negatively affected by our emotions.
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