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Abstract
The direct reference point for these analyses is the process of making moral decisions, but 
a particular point of interest is the difficulty associated with making decisions when acting 
subjects are aware that their choice of moral good can lead to the breakdown of relation-
ships with those close to them (family members or friends) or to their exclusion from the 
group(s) that have been most important to them so far in their lives, consequently causing 
them to experience loneliness. This difficulty is a challenge for education, which in sup-
porting the moral development of a maturing person should prepare her/him for choos-
ing moral good even if this requires personal sacrifices. In these analyses, assuming that 
knowledge of moral good is not sufficient for morally good actions, I refer mainly to the 
virtues of character that facilitate making morally good decisions and I seek the answer to 
the question: what character traits (moral virtues) should be shaped in maturing persons, so 
that as adults they can resist moral evil, even when this will clearly lead to the experience 
of loneliness? I propose these character traits as expressing moral virtues—especially the 
cardinal virtues of prudence, justice, temperance and fortitude (neo-Thomistic approach). 
In this way, I join in the discussion relating to the teleology of education. I do not touch 
on the methodology of education, however. The argument is presented in two parts. In the 
first, I introduce the problem of decision-making implying consent to loneliness. In the sec-
ond, I reflect on the characteristics of a person who is capable of making such a decision.

Keywords Loneliness · Difficult moral decision · Virtues · Fortitude · Longanimity · 
Teleology of education

Introduction

Making moral decisions can be difficult for people, especially when the choice of moral 
good is accompanied by severe consequences, for example, when the person making the 
decision is aware that obedience to her/his good conscience will lead to the loss of goods or 
will prevent the achievement of goods that were previously a subject of endeavour. Equally 
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difficult, if not more difficult, is the making of a morally good decision in opposition to the 
aspirations and endeavours of those close to a person, which may result in loss of contact 
with these people (breaking a relationship with a parent, child or friend, for example) or 
exclusion from a group of people who have been a basic part of the person’s life experience 
to date. Awareness of such a possibility can lead not only to hesitation, but also to the aban-
donment of a morally good solution and the choice of a worse one so that the relationship 
with a significant person or group is not broken. However, the choice to abandon a morally 
good solution and/or the choice of a worse one comes at a price. Not only are other people 
whose good has been violated the victims of such an action, but so too are the perpetra-
tors themselves. This leads them to an awareness of the evil they have caused and of the 
consequences suffered by other people, and sometimes to remorse they cannot cope with 
for years. When Robin S. Dillon begins his analysis of self-forgiveness, he quotes the story 
of a woman who could not cope with an episode in her teens and felt something similar to 
self-loathing. She had been afraid of rejection by her peers at school, who mocked her disa-
bled friend, so she didn’t resist them. She also made fun of her friend’s appearance when 
her friend was not there (Dillon 2001, p. 53). The problem outlined above is a challenge 
for education. If education is to support the moral development of young people, it should 
prepare them for making difficult decisions that require sacrifice, including decisions that 
are in opposition to the aspirations of those close to them and which thereby result in the 
experience of loneliness.

In this article, I address the issue of education in the making of such decisions and spe-
cifically focus on positive character traits, i.e. moral virtues, which should be shaped in 
maturing people, so that despite the possible breakdown of relationships or exclusion from 
significant groups, they are still capable of choosing moral good. I refer to the category of 
virtues for two reasons. I do so firstly because I assume that in specific cases making moral 
decisions may differ from the identification of theoretical solutions to moral problems. 
Consequently, education limited to the development of theoretical competences can make 
it easy to find the best solutions in a given situation, but having these competencies doesn’t 
necessarily lead a person to face the challenge of actually implementing those solutions 
(Horowski 2014). People who are well able to indicate what should be done from a moral 
point of view may have problems with implementing specific solutions because of fear of 
the consequences. Meeting the abovementioned challenge is easier when the individuals 
have developed certain virtues, such as the virtue of courage. Secondly, I refer to the cat-
egory of virtues because, in recent years, there has been increasing interest in the issue of 
virtues as a result of the achievements of empirical sciences, which have become the basis 
for posing questions about the process of the formation of permanent character traits in 
developing persons. In this context, virtue theory provides an opportunity for discussion 
between ethics and the empirical sciences. Consequently, the category of virtue is used 
to define aims of education (Carr 1991; Curren 2015; Snow 2016; Szutta 2017; Żywczok 
2019).

The abovementioned discussions on character education are conducted primarily in ref-
erence to the Aristotelian theory of virtues, which in Anglo-Saxon philosophy has expe-
rienced a renaissance through reflection by Elizabeth Anscombe (1958) and works by 
Alasdair MacIntyre, especially the book After Virtue. A Study in Moral Theory (2007). 
Currently, there is extensive literature in the field (Arthur et  al. 2016; Carr 1996, 2017; 
Eaude 2016; Kristjánsson 2015; Kaźmierczak 2019). In my analyses, I use neo-Thomis-
tic philosophy, which has been developed intensively since the end of the 19th century in 
Catholic circles (Mausbach 1920; Pieper 1966; Gilson 2002; Woroniecki 1922; Horowski 
2015, pp. 78–82; Keenan 2016) and for which the issue of harmony between reason and 
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sensual desires was very important. Referring to neo-Thomistic philosophy, I pose a ques-
tion: what character traits (moral virtues) should be shaped in maturing persons, so that 
as adults they can resist moral evil, even when this will clearly lead to the breakdown of 
relationships or rejection by a group of people important to the moral decision-maker, and 
therefore to loneliness? Answering this question, I join in the discussion relating to the 
teleology of education. I do not address the methodology of education, which requires a 
separate study.

The reflections in the article are divided into two parts. In the first part, I analyse the 
moral recognition of evil in the situation where individuals considering moral dilemmas 
are aware of consequences that are difficult personally, that is, the breakdown of relation-
ships or exclusion from a significant group. The second part contains a reflection on the 
moral virtues people must have to make such decisions in light of their awareness of these 
consequences. Using Thomistic and Neo-Thomistic philosophy as a frame of reference, 
cardinal virtues will become the basic subject of analyses. To sum up the article, I draw 
conclusions in relation to education.

Moral Decision‑Making and Awareness of the Breakdown of Important 
Relationships

The direct reference point for these analyses is the process of making moral decisions, but 
a particular point of interest is the context in which these decisions are made, that is, the 
circumstances in which moral decisions are made and the collateral consequences of those 
decisions.

When making a decision, a person must first determine what they should do in a given 
situation from a moral point of view, that is, s/he must compare the object of the act with 
the moral norms s/he recognizes as relating to a given action (Maritain 1990; Richardson 
2018). This reasoning seems easy when one does not take into consideration two circum-
stances. The first of these circumstances is when the decision relates to one subject and 
one object, while the additional circumstances and consequences are ignored. The need 
to take into consideration all direct and indirect effects of an act leads to numerous moral 
dilemmas, however. The second of these circumstances is when the analysis does not lead 
directly to an act, but is purely theoretical speculation. The need to actually make a deci-
sion and bear the consequences of that decision can cause intense emotions—for example, 
fear of the pain and suffering that might be caused by a specific decision—which can then 
lead to the abandonment of the act (Maritain 1967; Spaemann 2006). These two circum-
stances are related to each other, but the first plays a key role.

Dilemmas that individuals must actually face are difficult to solve, because the effects 
of given acts are not experienced just by the person who is the direct object of these 
acts. Indirectly, specific acts lead to consequences in the lives of people close to the 
subject/moral decision-maker, who can be helped or harmed by the acts. Furthermore, 
these acts can change not only the life of the subject her-/himself, but also the lives of 
people associated with her/him. Sometimes, finding solutions that are beneficial for all 
those who will experience the consequences of an act is extremely difficult (Spaemann 
2006). The difficulty is compounded by the fact that people close to the subject have 
goals they pursue that sometimes conflict with the good of others. The subjects refer not 
only to the good of the persons directly experiencing the effects of their actions, but also 
to the good for which the people close to her/him strive. Sometimes, choosing moral 
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good requires that a subject oppose the aspirations of her/his family members or friends. 
An example of such a situation is the awarding of a prize by the head of an institution 
that both the subject’s friend and a stranger apply for. One person winning means the 
other person losing. The victory of a stranger may mean not only the loss of a friend, 
but it can also affect the future career of this friend or the extent to which they achieve 
their personal goals. Sometimes, loved ones exert pressure on a person to support them 
in achieving morally negative goals. Therefore, they expect the person to harm strangers 
because of friendship or family ties. The closeness and strength of relationships con-
necting these people can be a source of strong pressure on the subject. Another example 
of a decision seen as contrary to the interests of loved ones is the decision to inform 
the police about a crime. In this situation, the person reports the crime acts in favour of 
the victim, and at the same time this action is perceived by family members or friends 
as being against them. The decision to report a crime committed by a brother, sister or 
child that the perpetrator of the crime tries to hide and that is punishable by imprison-
ment can be an extremely difficult one to make.

One of the side effects of opposition to evil and the decision to choose moral good may 
be the breakdown of relationships with close persons, family members or friends, or exclu-
sion from groups of people who have been important in the life of the acting subject so 
far. Some relationships are difficult to replace and others cannot be replaced. While it is 
possible to build a new friendship and even remarry, a mother, father or child cannot be 
replaced. Breaking a relationship with such close persons leads to the experience of empti-
ness. Sometimes the whole family turns away from one of its members who has advocated 
for the good of strangers. Breaking relationships with loved ones leads to the experience of 
loneliness, even if the individual is surrounded by other people. This effect is not wanted 
directly by the subject, but can be indirectly triggered by that person, and is an important 
factor in the process of moral decision-making. To demonstrate its meaning, it is necessary 
to look first at loneliness itself.

Contemporary philosophical, psychological and theological literature indicates that 
solitude is something that is natural and has value for human development and function-
ing. In philosophy, solitude is perceived as complementary to communitiveness and it is 
emphasized that each person incorporate in her/his life some periods of being in commu-
nity and some episodes of solitude (Arendt 1978; Domeracki 2020). In psychology, sol-
itude is considered a factor in maintaining mental balance and harmonizing personality 
(Mijuskovic 2015; Cleveland 2020). In theology, solitude is seen as a space for spiritual 
and religious development (Merton 1998; McGregor 2016; Budzanowska-Weglenda and 
Jewdokimow 2019). While solitude and loneliness are not identical, and with loneliness 
usually understood as something negative, it is worth noting that even being left by loved 
ones and experiencing loneliness can become an opportunity to look at reality from a dif-
ferent perspective. Job’s history is an example of this. Job was a religious man in the sense 
that he fulfilled the rules of his religion; yet he never talked to God. He experienced suf-
fering and felt misunderstood by his wife and friends. As a consequence of loneliness, he 
began to speak directly to God and met God in a completely different dimension (Martini 
1992). His last statement contains the words: ‘In the past I knew only what others had told 
me, but now I have seen you with my own eyes’ (Job 42: 5). One can say that the Book of 
Job shows religious development in Job from a state of traditional, external religiosity to 
one of personal faith—a development which took place in the context of the experience of 
loneliness. The value of solitude (and even loneliness) discovered by various disciplines 
mean that in pedagogy too there is a rich literature on the positive aspects of solitude, argu-
ing that it helps to reveal the unique ‘I’, build an identity, locate a person’s own answers to 
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the most important existential questions, and develop spiritually and intellectually (Stern 
2014; Stern and Wałejko 2020; Rembierz 2013; Wałejko 2007, 2016; Kostyło 2015).

Although the value of loneliness is appreciated in scientific reflection, it is difficult to 
deny that loneliness is feared in contemporary culture. As Piotr Domeracki points out, 
many people try compulsively to escape a sense of loneliness (Domeracki 2018, pp. 28–48; 
cf. Tillich 1980; Stern 2014, p. 182). There are certainly many reasons—with both an 
objective and a subjective character—for this attitude. Certainly, the breakdown of a rela-
tionship with family members or close friends causes a sense of lacking and emptiness 
(Stern 2014) in the life of rejected or excluded people. Jules Henry combines the topic of 
loneliness with the issue of vulnerability. In his analysis, the desire to maintain relation-
ships is a consequence of the need to be protected by other people. Loneliness is inter-
preted as the loss of a sense of security in a given situation. Henry even states that fear of 
losing security creates a sense of loneliness: ‘there is practically a direct relation between 
the intensity of fear and the belief that we need people to protect us, it seems to me that the 
more we fear, the lonelier we feel’ (Henry 1980, p. 102). Domeracki identifies completely 
different, culture-related conditions for avoiding loneliness. He presents the development 
of a mental stereotype, according to which staying in the community (pólis) is synonymous 
with socialization, while staying out of the community is a consequence of a lack of socio-
moral refinement (Domeracki 2018, pp. 176–186). Exclusion from the group—from the 
family, for example—can therefore lead to the perception that a person is socially malad-
justed, and individuals want to avoid this perception.

Moreover, because loneliness is associated with suffering and is a difficult experience 
to bear, difficulties with accepting it intensify in contemporary culture, where loneliness is 
perceived negatively, leading individuals to try to avoid it. Many people are afraid of rejec-
tion by their family or friends and of the experience of loneliness. This is why they decide 
to compromise, do not give their opinion, and do not oppose those close to them or a group 
that is important to them. In this context, the desire to connect with other humans becomes 
a kind of enslavement.

Choosing moral evil to avoid loneliness is not a solution to the problem. This choice 
has negative consequences, which are experienced not only by injured strangers, but also 
by the subjects themselves and their relatives or friends with whom they want to maintain 
relationships. It is particularly important in this case to acknowledge the evil that a person 
can inflict on her-/himself and the evil that her/his actions can bring to her/his relatives or 
friends.

As Wojtyła (1994) argues in his study of deeds, the first persons experiencing the effects 
of given deeds are the subjects themselves, who either become more human—that is, per-
sons who, using their minds, direct their actions—or become persons who do not control 
their own actions, who are scared, or who succumb to sensual feelings (desires for pleas-
ure). In other words, a given action may develop a person’s ability to master desires and 
fears or it may contribute to the inability to control sensual feelings. Furthermore, if, under 
the influence of fear of loneliness, a person chooses actions that s/he perceives negatively, 
then her/his choices mean s/he becomes a person s/he does not want to be.

The effects of given acts carried out by individuals are also experienced by relatives and 
friends of those individuals, for whom they choose morally negative solutions. If family 
or friends choose goals such that their accomplishments hurt other people, that is, their 
actions violate the rights of other people and are connected with treating other people 
instrumentally, they also contribute to their own negative personal and moral development. 
Instead of acting sensibly and with respect for the dignity and goodness of another human 
being, they succumb to sensual desires and seek pleasure or try to avoid suffering, even 
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though they are capable of recognizing the moral value of their deeds. In turn, lack of 
opposition and even cooperation in the pursuit of evil, are, in a sense, consent to the mak-
ing of morally wrong decisions, moral approval of such actions and, as a consequence, sup-
port for the negative moral development of family members or friends.

Therefore, I assume that one of the motives for opposing the pursuit of good that 
opposes personal and moral development is care for family members and friends who 
may not be aware of what evil they are inflicting on themselves by their actions. The word 
‘concern’ perfectly expresses this attitude of moral decision-makers. It is used by Margaret 
Archer (2000) to indicate the conditions of human action. This word indicates that indi-
viduals act not so much for their own good as for the benefit of the people they love.

To sum up these considerations, it can be said that the purpose of education is to pre-
pare maturing people to make morally good decisions, including decisions to object to the 
aspirations of loved ones, even if this results in the risk of a breakdown in relationships 
with these people. It is not only the preparation for being faithful to the rules or for respect-
ing the dignity of a stranger, but most of all for choosing solutions that are good for both 
the subject and the people close to her/him—that is, family members and friends.

Moral Virtues that Condition the Morally Good Decision 
and the Acceptance of Loneliness

As pointed out in the introduction, the object of my interest is not the morally good deci-
sion to oppose a close person’s aspirations and endeavours itself, but the character traits 
that make such a decision easier. The above reflection on the circumstances of making 
moral decisions allows us to identify several traits that enable an individual to make mor-
ally good decisions and consequently to take the risk of breaking relationships or experi-
encing rejection by groups that are important to her/him, and therefore to experience lone-
liness. Subjects should recognize the situation well and be able to determine what is good 
and bad in it. They must also overcome fear of loneliness. Because I use in my analyses the 
philosophy of Thomas Aquinas, I refer mainly to the cardinal virtues. In addition, I will 
draw attention to the virtues of hope and longanimity.

Moral efficiency is considered a virtue if it facilitates acting in accordance with reason. 
As Aquinas claims: ‘Wherefore it belongs to human virtue to make man good, to make his 
work accord with reason’ (STh II–II, q. 123, a. 1). He distinguishes four basic virtues—
named cardinal virtues. They are prudence, justice, fortitude and temperance. These vir-
tues can be divided into two groups. The first group contains prudence and justice, which 
enable us to determine what someone deserves, and so indicates whether taking the action 
and supporting close persons is just, that is, morally good, or—on the contrary—the indi-
vidual should adopt an attitude of opposition. The second group includes the virtues refer-
ring to emotions, because these virtues help a person directly to cope with rejection and 
loneliness. Even though I combine the acceptance of loneliness with the virtue of fortitude 
in the second group, I will start my analyses with the virtues from the first group.

As Joseph Pieper says: ‘Prudence and justice precede fortitude. And that means, cat-
egorically: without prudence, without justice there is no fortitude; only he who is just 
and prudent can also be brave; to be really brave is quite impossible without at the same 
time being prudent and just also’ (Pieper 1966, p. 123). Why are prudence and justice 
necessary? Because fortitude is just a means to achieve good. Before a person decides to 
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act bravely, they must identify a good that is just and they must be just; they must desire 
that justice be achieved.

There is no doubt that the act of bravery must be preceded by a desire to give to eve-
ryone what should be given to them (the virtue of justice). If individuals or members 
of a group—comprising the people who are close to the subject of our analyses—want 
something that they do not deserve but which they decide to take away from another 
person who has the right to it, then supporting them in the accomplishment of this goal 
is an act of injustice against the person who will be hurt. Brave persons are therefore 
also just ones, because their bravery is a consequence of the desire for everyone to 
receive what they deserve.

A similar relation exists between prudence and fortitude. An act of bravery first 
requires us to identify what a person deserves, what a given person has the right to pos-
sess, and what that person does not have the right to possess. The subject must be able 
to distinguish between what is good and what is wrong in a given situation. It is then 
necessary to find a solution that respects the rights of all persons and ensures that justice 
is served. For individuals to mature through the development of prudence, they must 
acquire the ability to analyse specific situations and determine who should receive what 
in the circumstances. Brave persons must be able to analyse the situation and choose 
the best practical solution leading to the achievement of good. To sum up, it is neces-
sary to develop in maturing persons the ability to apprehend reality, to recognize truth 
and good, and to analyse a given situation in such a way as to identify the best solution, 
which in turn makes it possible for them to achieve good.

Referring to the concept of Thomas Aquinas, it should be noted that apprehension of 
the situation and identifying the best solution in given circumstances do not constitute 
sufficient motivation to act. According to him, there are two forces of the soul: know-
ing and loving. While in theoretical reasoning we attempt to capture reality and indicate 
what actions are the most rational, in practical reasoning we seek an intellectual solution 
to achieve the good that is desired by the will (Bauerschmidt 2015, pp. 231–236). One 
solution will be chosen by someone who wants to achieve pleasure, another by someone 
who cares for their family, and yet another by someone who forever strives towards the 
Absolute as defined through the interpretation of a particular religion (Spaemann 2006). 
Intellect and will cooperate with each other in the decision-making process (Maritain 
1990). For this reason, Jacques Maritain describes intellectualism (which overestimates 
the importance of the intellect) and voluntarism (which similarly elevates the will) as 
misconceived traps into which the theory of education falls (Maritain 1943, pp. 18–22; 
Rajský 2018).

In this context, we should ask: what could lead a specific person to oppose activities of 
individuals or groups close to her/him? What could lead a particular person not to support 
her/his relatives in actions that hurt people with whom s/he does not have a relationship? 
In my opinion, the answers to these questions have already been given. In the first part, I 
pointed out that every action has direct and indirect consequences. Direct effects are those 
experienced by the object of the action—a person supported or abused by a given person. 
Indirect effects are those experienced by the subject. A morally wrong act destroys not only 
the victim of the act, but also the perpetrator (subject). The perpetrator succumbs to sen-
sual desire, striving for her/his own satisfaction and neglecting the good of others; in other 
words, through her/his own choice of actions, s/he decides who s/he becomes as a human 
being. If someone is opposed to the actions of a person close to her/him—risking a situa-
tion in which that person will have nothing more to do with her/him (thus exposing her-/
himself to loneliness)—then in my opinion the motive of her/his actions is the good of that 
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person. Through her/his actions, s/he is trying to convince the person close to her/him not 
to become what s/he is becoming through her/his own choices.

To sum up this part of article, it should be stated that in the situation analysed here, pru-
dence and justice mean making a decision of opposition for the sake of the good of a loved 
person or members of a group important to the subject, while anticipating likely rejection 
by them. Therefore, prudence also includes the ability to recognize the good of this person 
or these persons—that is, how these people destroy themselves and their lives by pursuing 
a morally wrong goal, and how they can be made aware of the evil of a particular action. A 
sound individual must, therefore, perceive her-/himself as a person responsible for the good 
of others and seek ways to support the personal and moral development of those others.

It is worth noting that prudence is understood in various ways. In everyday discourse, it 
is associated with an ability to avoid problems. Pieper points out, however, that prudence 
is not about getting away from problems, but is rather the ability to identify ways of acting 
that will solve problems, even if the individual has to sacrifice some personal good (Pieper 
1966, p. 123).

The second group of relevant virtues includes fortitude, temperance and longanimity, 
which refer to our feelings. Regulation of emotions is one of the most difficult challenges 
we must face in the process of our own development. A sound individual may know what 
to do in a given situation, and may want to accept a difficult challenge, but unregulated 
feelings may interfere with her/his plans. Neo-Thomistic notions in pedagogy distinguish 
between the suppression of feelings and the education of feelings, and emphasize the need 
to refine these through the virtues of fortitude and temperance. Education cannot be under-
stood as the application of techniques of emotional manipulation, but rather as the influ-
ence of mental powers: reason and will. Feelings must be convinced in some way to sup-
port reason and will in rational actions. This process is called functional (not ontological) 
sublimation (evocation) of feelings (Horowski 2009, p. 71).

In my opinion, readiness to oppose the aspirations of a person close to us and to accept 
loneliness as a consequence of this opposition is conditioned by fortitude, the perfection 
of the irascible power of the soul. According to Aquinas, the task of fortitude is ‘removing 
the obstacles to the establishment of this rectitude [indicated by reason] in human affairs’ 
(STh II–II, q. 123, a. 1). He explains: ‘it belongs to the virtue of fortitude to remove any 
obstacle that withdraws the will from following the reason. Now to be withdrawn from 
something difficult belongs to the notion of fear, which denotes withdrawal from an evil 
that entails difficulty […]. Hence fortitude is chiefly about fear of difficult things, which 
can withdraw the will from following the reason’ (STh II–II, q. 123, a. 3; cf. Gilson 2002, 
pp. 325–345). Fear of breaking the relationship or rejection and loneliness is an obstacle to 
rational action, so overcoming this fear is the task of the virtue of fortitude.

Overcoming obstacles is part of the process of pursuing any goal. The virtue of for-
titude, however, refers to specific obstacles. When describing this virtue, Joseph Pieper 
states: ‘Fortitude presupposes vulnerability; without vulnerability there is no possibility of 
fortitude. […] To be brave actually means to be able to suffer injury’ (Pieper 1966, p. 117). 
Bravery helps a person to persevere in morally good opposition, even though opposition 
leads to the threat of painful consequences or to the actual experience of suffering. Break-
ing a relationship, exclusion from a group, and loneliness are sources of suffering. The 
person making such a decision is by no means unconscious of this danger.

In the analyses of Thomas Aquinas, there is one more important insight worth consider-
ing. He claims that fortitude is characterized by endurance or taking attack, but that endur-
ance is more essential. To understand this position, it should be noted that a person takes 
attack when she/he is optimistic about succeeding (success, though difficult, is nevertheless 
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possible), although s/he takes account of the risks involved, including that of failure. In 
the case of endurance, a person is in a more difficult situation. The forces s/he must face 
are more powerful than her/him, and s/he has little hope of success (Pieper 1966, pp. 
126–133). The situation we are analysing here is, in a sense, a situation of endurance. The 
person or group whose aspirations the subject objects to is more powerful than the subject 
because that person or group will decide whether the relationship with the subject will be 
maintained or terminated. A subject can be excluded and rejected by the group or by a per-
son close to her/him, and may therefore experience loneliness. After taking the decision to 
oppose another person, s/he conveys the initiative in making the decision as to whether to 
maintain or break the relationship to those who expected her/him to do something. Opposi-
tion to the individual’s or group’s activities means taking risks, and the consequence may 
be failure and the experience of separation from the people who matter. Opposition can 
lead to loneliness. Opposition combined with being prepared to accept loneliness is there-
fore conditional upon the virtue of fortitude, understood as endurance in such a difficult 
situation.

The question of fortitude leads our reflections to a specific virtue—that is, the virtue of 
longanimity. The translator of the Summa Theologiae into English explains that it is neces-
sary to use this word on account of the comparison with magnanimity; but longanimity 
should be understood as conveying the notion of being long-suffering. Aquinas defines it 
as follows: ‘Just as by magnanimity a man has a mind to tend to great things, so by longa-
nimity a man has a mind to tend to something a long way off’ (STh II–II, q. 136, a. 5). He 
also distinguishes this virtue from the virtue of patience. According to him, patience helps 
the subject to persevere in the pursuit of a difficult good, because this good is possible to 
achieve. It can be said that it is on the horizon and is approaching very slowly. In the case 
of longanimity, there is another situation. The good that the subject wants to acquire is 
distant; it does not come close; s/he cannot be sure that it is achievable. Opposition to the 
activities of the close person or group of persons and acceptance or rejection by them lead 
to loss of control over the situation. The subject cannot be sure that her/his situation will 
change in the future, since this would require persons close to her/him to understand the 
evil of their own actions, change their attitude, and rebuild their relationship with the per-
son who expressed the objection. For this reason, I combine consent to loneliness with the 
virtue of longanimity.

In the Polish philosophy of education, built on the philosophy of Thomas Aquinas, the 
Latin term ‘longanimitas,’ is translated as długomyślność. It means taking into account a 
very distant future. Jacek Woroniecki maintains that the virtue of longanimity is the basic 
virtue of the educator. The educator attempts to support her/his pupil in development, but 
often never gets to see the positive outcomes of this work. According to Woroniecki, the 
educator cannot expect immediate results, because the pupil has free will and must make 
decisions about changing her/his way of acting. Sometimes it takes many years for the 
pupil to mature into making responsible decisions. Thanks to the virtue of longanimity, 
the educator does not succumb to sadness or discouragement in her/his work, although s/he 
does not see its effects directly (Woroniecki 2008, p. 242). Stanisław Gałkowski also indi-
cates that the educator must be able to determine the temporal perspectives of her/his work 
and to prepare the pupil to face future challenges (Gałkowski 2016).

At first sight, readiness to accept loneliness as a consequence of choosing moral good 
has little to do with the virtue of temperance, the last of the cardinal virtues, which per-
fects the concupiscible power of the soul and relies on the ability to give up experienc-
ing pleasure. However, philosophers who analyse the Thomistic theory of cardinal virtues 
point out that these virtues are present in each of the specific virtues (Szutta 2010, pp. 
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81–92). This means that one should have the virtue of temperance in order to be ready for 
loneliness. The relationship between bravery, relying on readiness for loneliness, and the 
virtue of temperance becomes evident when we refer to a study of loneliness such as that of 
Piotr Domeracki, who in his introduction to monoseology1 draws attention to emotions that 
accompany interpersonal (especially close) relationships, and to feelings that result from 
breaking such relationships (Domeracki 2018, pp. 26–39). On the basis of this reflection, it 
can be concluded that interpersonal relationships are a source of pleasure, and the accept-
ance of loneliness is possible only when the individual is able to accept the absence of this 
pleasure.

The last of the virtues I want to refer to is hope. This is a virtue directed towards the 
difficult good in the future. As Thomas Aquinas says, ‘when we were treating of the pas-
sion of hope, the object of hope is a future good, difficult but possible to obtain’ (STh I-II, 
q.17, a. 1). What does it mean to hope? How do we differentiate hope from unreasonable 
optimism? Why should a person expect something specific to happen in the future? Witold 
Starnawski, in analysing the idea of hope in Aquinas, explains that hope reaches into the 
future, but is built on the past and present (Starnawski 2009, p. 115). For Thomas Aqui-
nas, hope is a divine virtue, which means that it is based on trust in God’s providence 
(Horowski 2012). Starnawski, however, refers to the natural foundations of hope, which 
include human nature and regularities associated with the maturation of a human being. 
In the case outlined here, the subject of the analyses is the situation in which one member 
of the group notices that the other members choose the morally evil goal of their aspira-
tions, and therefore they are seeking not only to hurt another human being but also to act 
in a way that will negatively impact upon their personal and moral development. Making 
such a decision testifies to their immaturity. The person who notices this and objects, and 
thus decides to be rejected, does so in the hope that at least some of these ‘immature’ 
individuals will build a new relationship with her/him in the future, when they eventually 
perceive the defects of their reasoning and actions. S/he hopes that her/his opposition will 
cause close persons to raise doubts as to the rightness of the actions taken and in this way 
contribute to their own process of maturing. S/he bases her/his hopes on the stories of other 
people who have changed the way they behave under the influence of their experiences.

Education as a Preparation for Making Difficult Moral Decisions. 
Conclusions

The aim of the analyses undertaken in this article has been to answer the question: what 
character traits (moral virtues) should be shaped in maturing persons so that as adults they 
can resist moral evil, even when this will clearly lead to the experience of loneliness? To 
sum up this article, it should be stated that opposition to the morally evil activities of indi-
viduals or groups close to an acting subject, and readiness to experience the loneliness con-
nected with this stance, are not at all easy. Loneliness is recognized as a source of suffering 
that we all try to avoid. For persons to be able to act in this way, they must have many posi-
tive character traits, referred to as virtues—primarily courage and other cardinal virtues 

1 ‘The term ‘monoseology’ is derived from two combined ancient Greek words—‘monosé’, which means 
‘loneliness’, and ‘logos’—translated as ‘science’. Hence monoseology, in its wider meaning, is used to des-
ignate all sciences interested in analysing and conducting systematic research on loneliness; in a narrower 
sense the term ‘monoseology’ means simply just the philosophy of loneliness’ (Domeracki 2015).
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(prudence, justice, moderation)—as well as virtues of hope and longanimity. Can educa-
tion support the development of these virtues, and, if so, how? This is a big challenge for 
educational practice. The nature of these virtues is a testimony that preparation for making 
difficult decisions is not limited to supporting the development of intellectual competence. 
Working on the feelings of a maturing person is equally important. What are the conclu-
sions from the above analyses for educational practice?

1. Although education cannot be reduced to intellectual development, it cannot under-
value intellectual development at the same time. As Maritain emphasizes, education is 
always an appeal to the intellect, because human nature is intellectual. The above analysis 
shows that the task of education is to prepare maturing people for a deeper understanding 
of reality, so that they recognize the effects of individual actions—the effects experienced 
by themselves, by strangers and by their loved ones. In the context of the situation analysed 
in this article, it is particularly significant for maturing individuals to be able to indicate 
how morally bad activities destroy the acting subjects themselves and influence their moral 
development. By referring to the ability to indicate the different direct and indirect effects 
of given actions, maturing people can understand how—by supporting their family mem-
bers or friends in achieving bad goals or by opposing their aspirations—they contribute to 
the moral development of those close to them. Lack of such skills makes finding prudent 
solutions to moral dilemmas very difficult. Thus, the above analysis leads to the conclusion 
that an appropriate amount of time should be devoted in education to reflection on human 
nature, the person’s morality, moral development and complicated moral dilemmas. As 
part of this reflection, the ability to find good solutions should be practised, even if these 
solutions are difficult ones requiring sacrifices. The above-mentioned Maritain called for 
such humanistic education. According to him, this consists in reading books, which reveal 
human nature, a person’s moral development and the nature of interpersonal relationships 
(1943, p. 16).

2. If education is to support the development of moral virtues that facilitate the mak-
ing of difficult decisions, then its primary goal is to support the development of the virtue 
of justice. The essence of justice is not the ability to solve matters fairly, but to strive for 
the good of all people who experience the effects of individual solutions. A person can be 
recognized as just if s/he strives for the good of all people—both her/his own good and the 
good of relatives and strangers. Thus, education for justice consists in shaping maturing 
people’s responsibility for other people, regardless of whether they are family members 
of the acting subject, her/his friends or strangers. The school creates a space for education 
to be responsible for a stranger, because students meet strangers at school and must work 
with them. Teachers are those people who in adolescents can either reinforce individualis-
tic and egoistic attitudes or support the development of altruistic attitudes and responsibil-
ity towards others who need help, even if they do not belong to the circle of close friends.

3. One of the most challenging aspects for education in making difficult moral decisions 
is to support the development of feelings. In the case analysed above, a fear of a painful 
experience—of suffering loneliness—is the feeling that should be addressed by education, 
that is, controlled by intellect and will. This fear of loneliness can be weakened through 
education for solitude. The goal of such education is primarily to tame the situation of 
being alone by discovering its positive aspects. Education for solitude is not about encour-
aging the breakdown of relationships and self-exclusion from the group. Rather, its pur-
pose is to show and criticize stereotypes about aloneness, as well as to acquire the ability of 
those educated to accept it, if it occurs, so that students do not try to avoid it at all costs—
for example, at the price of morally wrong choices. Contemporary culture and the technical 
context of living enable people to maintain a lot of contact with others and in consequence 
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make it difficult to get used to being alone. At the same time, many educational institutions 
are creating silence zones (for example) where people can experience solitude and discover 
its positive dimensions.

4. The virtue of bravery is a key virtue in education that deals with tackling difficult 
moral challenges. This virtue can be presented in education in various forms. It can be 
combined with difficult activities that require sacrifices and that are associated with the 
risk of losing important goods. People who undertake difficult challenges for the bene-
fit of other people are admired, that is, in interpersonal relationships the risk they take is 
compensated/rewarded. The situation analysed in this article is a completely different one, 
because the bravery of accepting the suffering of loneliness is not admired and rewarded in 
social relations. The person who makes difficult decisions that are unacceptable to her/his 
relatives suffers alone. Is it possible for education to support the development of the virtue 
of bravery understood as perseverance in loneliness? Certainly, teachers can draw students’ 
attention to two types of bravery—the first accepted and rewarded and the second under-
taken in aloneness and without the acceptance of loved ones. In addition, it is possible to 
provide students with examples of such activities that, despite positive moral value, are 
undervalued by those closest to the acting subject. It is possible to find such examples both 
in books read at school and in student relationships at school.

5. It is also worth noting that in answering the question of how human nature can acquire 
the perfection of virtue, Thomas Aquinas points to the importance of regular practice 
(Keenan 2016, 195). Developing this idea, Jacek Woroniecki states that no one can accom-
plish heroic deeds if s/he does not decide to sacrifice her-/himself for smaller or greater 
sacrifices for another human being in her/his daily life (Woroniecki 2008, 212). Why are 
exercises in moral virtues so important for their development? Woroniecki does not under-
stand moral efficiency obtained through practice as the development of automatic habits. 
He distinguishes moral efficiency from habits. In his view, virtues as moral efficiency 
develop only when the individual deliberately takes action and experiences the effects of 
this action. If students understand the courage of undertaking morally good actions that 
are not accepted by their peers or friends, and they are able to find morally good solutions 
to dilemmas in school life, the teacher may encourage students to undertake morally good 
actions, despite the fact that their classmates exert pressure on them to choose a different 
solution in a given situation. The experience of the satisfaction of morally good actions, 
even if they lead to the breaking of significant relationships, can be a source of strength for 
them in the opposition that will be required when solving more serious moral dilemmas in 
adulthood.

6. The next challenge for education is to prepare maturing people for activities when 
the results of those activities will not be achieved in the near future, that is, to support the 
development of the virtue of longanimity. The development of this virtue is conditioned 
by the age of the students. It is worth noting, however, that it is possible to find among 
adults both those who expect immediate results for their own actions and those who strive 
for good without the certainty that it will ever be achieved. The virtue of longanimity does 
not therefore appear naturally. Its development must be supported. An example of people 
with the virtue of longanimity might be parents who try to convey to the child the values 
that are important to them even though the child rejects these values. They do not stop 
striving, believing that the child will someday—perhaps only after their death—understand 
the meaning of given values and refer to these values in her/his own life. Supporting the 
development of the virtue of longanimity is difficult, but the understanding of this virtue by 
adolescents would certainly be desirable, as would a little experience of the pursuit of good 
that may never be achieved.
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7. In this context, it is worth paying attention to the connection of the virtue of longa-
nimity to the virtue of hope and to the importance of building hope. The virtue of hope dif-
fers from the character trait of optimism. The virtue of hope is based on rational premises 
and refers to the understanding of the nature of the reality in which the maturing person 
lives and acts. It is also a task for education to explain to students the difference between 
hope and optimism and thus support the development of the reason-based virtue of hope. 
The virtues of longanimity and hope can facilitate the maturing person in accepting loneli-
ness, allowing the maturing person to believe that those s/he opposed will change in the 
future and will understand the evil of their own decisions. Such a hope allows the person to 
believe in rebuilding meaningful relationships.

8. The last of the virtues discussed in this article is the virtue of moderation, which con-
sists in giving up the pursuit of pleasure when this resignation is a condition of achieving 
greater good. Supporting the development of the virtue of moderation is particularly dif-
ficult in a culture of consumption that is based on habituating maturing people to enjoying 
as much pleasure as possible. After all, interpersonal relationships are also a source of a 
kind of pleasure. In this context, the task of education is to help adolescents learn to dis-
tinguish between selfish pleasure and pleasure derived from the choice of a rational good 
that requires sacrifice. Furthermore, it involves enabling adolescents to learn to give up the 
pleasure of being with a person they like in favour of acting for the good of that person, 
even if it involves limiting the pleasure of being with her/him.

The catalogue of virtues needed for making difficult decisions resulting in loneliness 
could be much longer. One could, for example, refer to the virtues of responsibility or mag-
nanimity. The choice of these six virtues was limited, however, by two aspects: firstly, by 
the scope of the article; and secondly, by the desire to refer to loneliness as a difficult and 
painful means to achieving the good of encouraging the maturation of close relatives or 
allies. In my opinion, identifying moral virtues that make it easier to decide on opposition 
and to accept the consequent rejection and loneliness sets orientation points for education. 
It is also the first stage in reflection on how to prepare maturing persons for opposition 
associated with the risk of the breakdown of relationships or rejection by people important 
to them and the loneliness that can result from these.
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