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own immaterial action, as asserted (I, q. 75, a. 2). So, by his form, 
incorruption is more natural to man than to other corruptible things. 
But because this very form has a matter made of contraries, a corrupt~ 
ibility in the whole results from that matter's tendency. Thus, man is 
naturally corruptible through the nature of his matter in itself but not 
through the nature of his form .... 

. . . The form of man or the rational soul is through its incorruptibil~ 
ity adapted to its end, which is everlasting happiness; but the human 
body, which is corruptible, is through its nature adapted in one way to 
its form and, in another way, it is not. For two aspects of matter are 
noticeable, one chosen by the agent and another not chosen but a 
natural condition of the matter. So that when a smith wishes to make 
a knife, he chooses a matter both hard and flexible so that it can be 
sharpened for use in cutting, and for this choice iron is best adapted 
for a knife; but that iron is breakable and tends to rust comes from 
iron's natural disposition, and it is not chosen by the workman who 
would eliminate this condition if possible, so that this disposition of 
matter is adapted neither to the workman's intention nor to the pur~ 
pose of his art. In such a way nature chose the human body as a maker 
of mixed temperament suitable as an organ of touch and of the other 
sensitive and motive powers. But its corruptibility results from the con~ 
dition of maker, not by nature's choice; in fact, if it were possible, 
nature would choose an incorruptible matter. 

But God, to whom all nature is subject, supplied for nature's defect 
when he formed man, and through the gift of original justice, gave a 
certain incorruptibility to the body (I, q. 97, a. 1). In this sense it is 
said that God made not death, and that death is the punishment for sin. 

4. Christ 

Incarnation On the Union of the Incarnate 
Word, q. 1, a. 1 

The Mode of the Union of the Word Incarnate. 
State of the question. 

1. The question concerns the mode of union of the Word incarnate. 
First, it is asked whether the union of the Word incarnate was accom~ 
plished in the person or in the nature. Indeed, it seems that it occurred 

ON RELIGION 385 

in the nature. As Athanasius says (in the symbol offaith), just as the 
rational soul and flesh constitute one man, so God and man are one 
Christ. But the rational soul and flesh are united in one human nature; 
therefore, God and man are joined in the one nature of Christ. 

2. Moreover, Damascene says in Book III, Ch. 3: This is the error 
of the heretics, that they call nature and hypostasis the same thing . 
But this does not seem false, for in anything simple, and especially in 
God, the suppositum and the nature are identical. Therefore, do here~ 
tics speak falsely, because if the union is accomplished in the person, 
is it not accomplished in the nature? 

3. Moreover, Damascene says in Book III that the two natures are 
united without conversion, without alteration, but on the contrary, as 
two natures. But the union of natures seems to cause a natural union. 
Therefore, the union is accomplished in the nature. 

4. Again, in all beings in which the suppositum has something be~ 
sides the nature of the species (be it an accident or an individual 
nature), it is necessary that the suppositum be different from the nature, 
as is clear through the Philosopher (Metaphysics VII, c. 20, 21). But if 
the union of the human nature to the Word is not accomplished in 
the human nature, it will not lie in the nature of the very species of 
the Word. Therefore, it will follow that the suppositum of the Word is 
something other than the divine nature. This conclusion is impossible. 
Therefore, it seems that the union occurred in the nature. 

5. Moreover, a oneness follows upon a uniting. But since oneness 
of the person of the Word is eternal, it is not subsequent to the union 
that is accomplished in the fullness of time. Therefore, the union is 
not accomplished in the person. 

6. Again, the union achieves a certain additional something: thus, 
union cannot be accomplished in anything that of itself is consum~ 
mate simplicity. But the person of the Word, since he is truly God, is 
of consummate simplicity. Therefore, union cannot be accomplished 
in the person of the Word. 

7. Also, two things not of the same genus cannot be united in one 
thing; from a line and whiteness one unity cannot be made. But 
human nature differs from divine nature much more than do things 
not of the same genus differ. Therefore, the human and the divine 
natures cannot be united together in one person. 

S. Again, the person and the nature of the Word differ only in the 
manner of being comprehended, inasmuch as the relation of origin is 
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attributed to the person of the Word, not to the nature. But through 
the relation of origin, the Word is not related to human nature, but to 
the Father. Therefore, in the same manner, the person of the Word 
and his nature are considered to be assumed to the human nature. If, 
therefore, the union was accomplished in the person, the union will 
be accomplished in the nature. 

9. Again, the incarnation stimulates us to love God incarnate. But 
one ought not to love one divine person more than another; for the 
love should be equal for those whose goodness is the same. Therefore, 
the union of the incarnation was accomplished in the nature common 
to the three persons. 

10. Moreover, according to the Philosopher (On the Soul I, 37), to 
live is to be. But in Christ, life is twofold: the human and the divine. 
There are, therefore, two existences and, consequently, two persons: 
for "to be" (esse) is proper to the complete substance or the person. 
Hence, the union is not accomplished in the person. 

11. Again, as the form of a part is comparable to its matter, so the 
form of the whole is comparable to the complete substance. But the 
form of the part cannot exist except in its proper matter. Therefore, 
the form of the whole, which is its nature, cannot exist except in 
its proper complete substance, which is the human person. Similar 
reasoning goes for the divine nature in a divine person. If two natures 
are present in this union, two persons are also present. 

12. Moreover, what is truly predicated of anything is able to substi
tute for the thing itself. But divine nature is truly predicated of the 
person of the Word. Therefore, nature is synonymous with person. If, 
therefore, the union is accomplished in the person, it can truly be said 
that the union is accomplished in the nature. 

13. Moreover, whatever is united to anything is joined to it either 
essentially or aCcidentally. But human nature is not united to the 
Word accidentally, because in this way it would retain its own com
plete individuality, and there would be two persons: for a substance 
added to another retains its own singularity, as one clothed with a 
garment, as a rider on a horse. Therefore, it [the human nature] is 
united essentially to the essence or to the nature of the Word. There
fore, the union is accomplished in the nature. 

14. Besides, nothing apprehended under one thing is extended be
yond, for a thing bound by a place is not outside the place. But a 
complete substance of any nature is comprehended under that very 
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nature, and the thing is said to be of the nature in question: for just 
as the species is comprehended under the genus, so the individual is 
comprehended under the species. Therefore, since the Word is a com
plete substance of divine nature, it cannot go beyond that nature to 
become a complete substance of another nature. 

15. Moreover, nature is related to the complete substance as being 
more formal, more simple, more constitutive. But human nature can
not be in this way related to the person of the Word. Therefore, the 
person of the Word cannot be a person of human nature. 

16. Besides, action is attributed to a complete substance or to a 
person, because actions are from the individual, according to Aristotle 
(Metaph. I, 1). But in Christ there are two actions, as Damascene 
proves (III, 15). Therefore, there are two persons. Hence, the union 
has not been accomplished in the person. 

17. Moreover, "person" is defined as "nature of a special kind." If, 
therefore, the union is in the person, it follows that the union was 
accomplished in the nature. 

Response: But on the contrary, as Augustine (Fulgentius) says (On 
Faith): "It remains true that there are in Christ two natures, but one 

person." 
Moreover, to Orosius he says: "We recognize two natures in the one 

person of the Son." 
I answer that to provide evidence for answering this question, we 

must consider: 1. what a nature is; 2. what a person is; 3. how the 
union of the incarnate Word is accomplished in the person, not in the 

nature. 
It is necessary, therefore, to know that the term "nature" is taken 

from "a proceeding or originating"; hence, first of all, nature has been 
spoken of as something born, the very coming into being of living 
things, such as animals or plants; then the term has been applied to 
the principle of an interior movement like that spoken of in Physics II, 
l-Le., nature itself is a principle of motion from within and not from 
without. And because the natural motion, especially in generation, is 
terminated at the essence of the species, and, further, the essence of 
the species that the definition specifies is called nature, whence it is 
that Boethius says in the book On Two Natures that "Nature is the 
specific difference that gives form to a thing," in this way nature is 
here understood. Moreover, to understand what a person is, it is neces
sary to consider this: If there is anything in which there is nothing 
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other than the specific essence, that very specific essence will subsist 
individually on its own (per se); and so in a being of this kind, the 
complete substance and the nature will be in reality one same thing, 
differing only mentally insofar as the nature is considered the essence 
of the species, and the complete substance is said truly to subsist on its 
own. If, however, there should be something within the res besides the 
essence specified by the definition-whether it be other as an accident 
or individuating matter-then the complete substance will not wholly 
coincide with the nature, but will have something additional. This is 
especially evident in those things that are composed of matter and 
form. And what has been said about the complete substance must be 
understood of the person of rational nature, since a person is nothing 
other than a complete substance of a rational nature, as Boethius says 
in On Two Natures: that a person is an individual substance of rational 
nature. 

Therefore, what prevents something from being united not in na
ture but in person? For the individual substance of a rational nature 
has something not belonging to the specific nature, and this something 
is united to it personally, not naturally. In this way, therefore, must it 
be understood that the human nature is united to the Word of God in 
person, not in nature, for if the human nature does not belong to the 
person of the divine nature, it yet does belong to the person of the 
divine nature insofar as the person of the Word joined to himself a 
human nature by assuming it. But about the manner of this union we 
have doubt and disagreement. 

Usually with created things one is joined to another in two ways, 
accidentally and essentially. Thus, Nestorius, and before him Theo
dore, bishop of Mopsuestia [writings condemned by the Fifth General 
Council, 553] held that human nature was joined to the Word acci
dentally, as by an indwelling of grace. They held that the Word of God 
was united to the man Christ, dwelling in him as in his temple. But 
we see that any substance joined accidentally to another retains sepa
rately its own proper singularity of nature-for example, a garment on 
a man, or an inhabitant of a house. It follows, then, that the man 
would have his own proper singularity of nature, that is, his' personal
ity. Thus, according to Nestorius it followed that in Christ there was 
the person of the man distinct from the person of the Word; and that 
the one person was the son of man, and the other the Son of God. 
Wherefore, he did not confess that the Blessed Virgin was the mother 
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of God but the mother of man. However, this is altogether absurd. 
First, certainly, sacred Scripture speaks in one way about men in whom 
the Word of God dwelt by grace, and in another about Christ. Of the 
former it says that the word of the Lord was spoken to such a Prophet; 
but of Christ it says: "the Word was made flesh," that is, man as if the 
very Word in Person became man. Again, the Apostle Paul in his 
second epistle to the Philippians calls the union the emptying of the 
Son of God. It is manifest, moreover, that the indwelling of grace 
does not satisfy the idea of emptying; otherwise, "emptying" should be 
attributed not only to the Son, but also to the Father and to the Holy 
Spirit, of whom the Lord spoke: "He shall abide with you and shall be 
in you"; and concerning himself and the Father (v. 23): "We will come 
to him, and will make our abode with him .... " 

Therefore, on account of this and much else the aforesaid error was 
condemned in the Council of Ephesus. Some indeed, holding with 
Nestorius that human nature had accidentally come to the Word, 
wished to avoid a duality of persons which Nestorius had proposed; 
proposing that because the Word assumed a soul and body not mutu
ally united, that a human person was not established from soul and 
body. But from this there followed a greater inconvenience; that Christ 
was not truly man, since the meaning of man consisted in the union 
of soul and body. And so this error was likewise condemned under 
Alexander III in the Council of T uronensi. 

Others indeed took another position, arguing that human nature 
had come essentially to the Word, as though united in one nature or 
essence out of the divine nature and human nature. And toward this 
a certain Apollinaris of Laodicensis proposed three dogmas as Pope 
Leo declared in a certain letter to the men of Constantinople: the first 
of these was that the soul was not united in Christ, but the Word took 
its place; and so from the Word and the flesh there was made one 
nature, just as there are body and soul in us. In this teaching Apolli
naris followed Nestorius. But because the Holy Scripture On. 8: 18) 
speaks of Christ's soul: "I have the power to lay it down and I have the 
power to take it up again," a second teaching arose, which proposed a 
sensitive but not a rational soul to be in Christ; the Word was in 
the man Christ in the place of intellect. But this is inconsistent; for, 
according to it, the Word would not have assumed a human nature, 
but an animal nature, as St. Augustine argues in Eighty-three Questions, 
80. His third teaching held that the flesh of Christ was not taken from 
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woman but made from the Word, who was changed and turned into 
flesh. Yet this is in the highest degree impossible, because the Word of 
God insofar as he is truly God is altogether immutable. Hence, in 
the Council of Constantinople Apollinaris was condemned for these 
doctrines; Eutyches, who held his third teaching, had been con
demned in the Council of Chalcedon. 

Again, if union is not accomplished in the person, but merely a 
habitation, as Nestorius holds, nothing new occurred in the incarna
tion of Christ. That the union was accomplished in the nature, as 
Apollinaris and Eutyches held, is wholly impossible since, in truth, 
species are like numbers in which additions or subtractions alter the 
unity of the species, as stated in Metaph. VIII. It is impossible for a 
complete nature to receive the addition of another nature; were it to 
receive the addition, it would no longer be the same nature, but an
other. However, divine nature is supremely complete; in fact, even 
human nature is complete as a species, so that the entrance of another 
nature cannot be allowed. If it were possible, what would be produced 
from both would be neither divine nature nor human. Thus, Christ 
would be neither man nor God, which is inadmissible. 

It remains, therefore, that human nature is united to the Word nei
ther accidentally nor essentially, but substantially, in the sense that 
substance signifies a rational single substance according to person, or 
personally. In created things there is no example of such union closer 
than that of the rational soul and body, as Athanasius points out (in 
his Creed). Nor certainly does he mean it in the sense that the soul is 
the form of the body (for the Word is not able to be the form of 
matter), but in the sense that the body is an instrument of the soul, 
not indeed extrinsic and adventitious, but innate and conjoined. Thus, 
Damascene says (Book III, 15), "Human nature is the instrument of 
the Word." Still, there was something rather like this, as St. Augustine 
says in his treatise Against Felicianus, 12, if we may imagine, as very 
many wish to, that there is in the world a cosmic soul that makes 
the matter potential to various natures become one person with itself. 
However, all examples of this kind fall flat because instrumental union 
is accidentaL But this incarnation is a unique union beyond all modes 
of union known to us. As God is goodness itself and is his own being, 
so also is he unity itself in his essence. Likewise, his virtue is not 
limited to those modes of goodness and being that are in creatures, but 
he is able to make new modes of goodness and being not known to us. 
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Furthermore, by his infinite power he has been able to make a new 
mode of union wherein the human nature is united to the person of 
the Word, yet not accidentally, although no satisfying example of this 
is found among creatures. 

Whereupon, speaking of this mystery, Augustine says in a letter to 
Volusianus: "To one demanding reasons, let us admit that here we have 
a marvell To one seeking precedents, admit that this is extraordinary. 
Let us grant that God can do something we cannot trace out; for in 
such things the whole explanation of the fact lies in the power of the 
Doer." Also, Dionysius says (On the Divine Names, 2): "Jesus as we 
consider him is a divine composition" (that is, union), "and unutter
able in any word, unknown to any mind, even to the highest of the 
angels." 

Answers to objections: 
1. Analogy does not extend to the point of there being but one 

nature in man composed of soul and flesh, but to the point of one 
person's being constituted of both. 

2. Granted that in divinity nature and supposit or person do not 
differ in reality, yet they differ according to reason, as it is said. And, 
whereas there is the same subsistence in human nature and in the 
divine nature, nevertheless, the same essence is not united in both. 
Hence, union has been accomplished in the person to whose meaning 
it belongs to subsist; not, however, to the nature that expresses the 
essence of the thing. 

3. The natures certainly are united in Christ-not, however, in the 
nature, but in the person. From this very fact it is clear that the natures 
are said to be united unchangeably and unalterably. 

4. The heretics who say that the union has not been made in the 
person and may have been made in the nature did not weigh the truth 
that person is one thing, and nature another, both in reality and in 
reason. So they were deceived. 

5. Strictly speaking, for union, one thing is said to be united to 
another; for unity, it is said to be one with it. Therefore, union is not 
understood to be directed to the divine person, for that person has 
been one within itself from eternity, but in time the person has been 
united to a human nature. Thus, in our consideration, union precedes 
the person, not as the person is one but as it is united. 

6. Union is not said to be made in the divine person, as if that very 
person were made of two mutually united, for this is repugnant to 
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supreme simplicity. But the union is said to have been made in the 
person, inasmuch as a simple divine person subsists in two natures, the 
divine and the human. 

7 . Two beings, different in genus, are not united in one essence or 
nature; nevertheless, nothing prevents them from being united in one 
supposit. For example, an essence is not made from string and white
ness, yet they are found in one supposit. 

8. The person of the Son of God can be considered in a twofold 
manner: in one way, according to the usual understanding of "person" 
as it signifies a certain subsisting, and in this sense union was accom
plished in the person according to the understanding of person, as we 
said above. In another way there can be considered in the person of 
the Son what is proper to the person of the Son: the relation of the 
Son to the Father. For this meaning is not denoted by the hypostatic 
union of two natures. 

9. As the incarnation adds no goodness to the divine person, so 
also it adds no lovableness; hence, the person of the Word incarnate 
must not be loved more than the person of the eternal Word, strictly. 
He should be loved for another reason, that he is included under the 
universal goodness of the Word. Wherefore, it does not follow that 
since the union of the incarnation has been accomplished in one per
son and not in others that that person should be loved more than the 
other persons. 

10. Being is characteristic both of the person subsisting and of the 
nature in which the person subsists as having being according to that 
nature. Therefore, the being of the person of the Word incarnate is 
one on the part of the subsisting person, but not, however, on the part 
of the natures. 

11. Nature is not related to the complete substance as form to mat
ter; for matter is constituted in being only through form, and for that 
reason, form requires determinate matter to be actual. But a complete 
substance not only is constituted by the specific nature but has other 
realities as well. Therefore, nothing prevents one nature's being pos
sessed by a complete substance of another nature. 

12. The divine nature is predicated of a divine person because of 
identity of being, but not according to strict logical requirements. 
Therefore, one term cannot be used interchangeably for the other in 
propositions. So we can say of God that a person begets, but we may 
not say that the divine nature begets. 
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13. Human nature is united to the Word neither accidentally nor 
even essentially (as if belonging to the divine nature of the Word), but 
substantially, that is, according to substance, as if belonging to the 
substance or person of the Word. 

14. The person of the Word is included in the nature of the Word; 
nor can it be extended to anything beyond it. But the nature of the 
Word by reason of its infinity includes every finite nature. Therefore, 
when the person of the Word assumed human nature, he did not ex
tend himself beyond the divine nature, but rather took what is beneath 
him, as is stated (Ph. 2: 6): "Who, being in the form of God, thought 
it not robbery to be equal with God, but humbled himself." The great
ness of God was not relinquished, but the lowliness of human nature 
was put on. 

15. Just as the nature of the Word is infinite, so too is the person of 
the Word. Thus, the divine nature of the Word corresponds equally to 
the very person of the Word as he is; the human nature, however, 
encounters the divine Word because the Word was made man. It does 
not follow that human nature, which makes a man to be human, is 
simpler and more formal than the human being, who is the Word made 
flesh. 

16. Action comes forth from a complete substance according to its 
nature or form; hence, actions differ in accordance with the diversity 
not only of complete substance but also of nature and form. For exam
ple, in the case of one human being, seeing is one action, and hearing, 
another, because they come from different powers; wherefore in Christ 
there are two kinds of actions because of his two natures, although he 
is one person or hypostasis. 

17. When person is defined as a distinctive (peculiar) nature, na
ture then means substance, and substance signifies not nature but hy
postasis. 

Articles of Faith, Art. 3 

Third Article: "Who was conceived by the Holy Spirit, born of the 
Virgin Mary.' 

Not only should the Christian believe in the Son of God ... but 
likewise in his incarnation. After St. John had discussed very subtle 
and difficult notions, he refers to the incarnation by saying: "And the 
Word was made flesh." Now, to understand anything about this, two 
examples will help. 
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Nothing is more like the Word of God, evidently, than the word we 
conceive in our mind but do not speak. Now, only he who conceives 
this interior word in the mind knows it, whereas it becomes known to 
others only when spoken. As long as the Word of God was within the 
Father, it was known only by the Father himself, but as soon as the 
Word became flesh-as a word becomes audible-it became manifest 
and known. "Afterward he was seen upon earth and conversed with 
men" (Ba. 3: 38). 

Another example is found from the fact that the spoken word, al~ 
though known through hearing, is nevertheless neither seen nor 
touched unless it is written upon paper. Likewise, as soon as the Word 
of God became flesh, he was made both visible and tangible. And just 
as the paper on which a king's word is written is spoken of as the word 
of the king, so likewise man, to whom the Word of God is united in 
one person (hypostasis), is called the Son of God. "Take thee a great 
book and write it with a man's pen" (Is. 8: 1). Therefore, the holy 
Apostles stated: "Who was conceived by the Holy Spirit, born of the 
Virgin Mary." 

Many errors arose around this point (Origen, Photius, Manes, 
Ebion, Valentinus, Arius, Apollinaris, Nestorius), and to eliminate 
these errors the holy Fathers at the Council of N icaea added a number 
of things in that other creed .... 

Something is gained from all this: 
1. Our faith is strengthened. For we would not believe someone 

who reported about a foreign land he had never visited to the extent 
that we would believe him had he been there. Now, the patriarchs and 
prophets and John the Baptist told something about God before Christ 
came into the world. But men did not believe them to the extent that 
they believed Christ, who was with God, or, rather, was one with God. 
And so our faith is firmer with respect to what Christ himself tells us: 
"No one hath seen God at any time; the only-begotten Son who is in 
the bosom of the Father, he hath declared him" On. 1: 18). Hence, 
before the coming of Christ many mysteries of our faith were hidden 
from us, and these are now illuminated. 

2. Our hope is uplifted. The son of man, in assuming our flesh, 
certainly did not come to us for any light reason, but for our very great 
benefit. For he, as it were, traded with us by assuming a living body 
and deigning to be born of the Virgin so that we may participate in 
his divinity. And so he became man in order to make man divine. 
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3. Our charity is stirred up. There is no clearer proof of divine char
ity than that God, the Creator of all, becomes a creature, that Our 
Lord becomes our brother, and that the Son of God becomes the son 
of man: "For God so loved the world as to give his only-begotten Son" 
On. 3: 16). Reflection upon all this should re-enkindle our love for 

God and inflame us. 
4. We are led to preserve the purity of our souls. By its union with 

God our nature was exalted and dignified to the extent of being taken 
up into union with a divine person. ' 

In fact, after the incarnation the angel would not allow St. John to 
adore him, although this was allowed to even the greatest patriarch; so 
that anyone who reflects upon this dignifying of his nature and is ever 
aware of it should scorn any cheapening or lowering of himself and his 
nature by sin. So St. Peter says: "By whom he hath given us most great 
and precious promises; that by these you may be made partakers of the 
divine nature; flying the corruption of that concupiscence which is in 
the world" (2 P. 1: 4). 

Finally, our desire to come to Christ is intensified by reflection upon 
all this. If a king had a brother separated by a great distance from him, 
that brother would desire to come to the king to see him, be near him, 
and live with him. So, likewise, Christ is our brother, and we should 
desire to be with him and be united to him. "Wheresoever the body 
shall be, there shall the eagles also be gathered together" (Mt. 24: 28). 

The Apostle desired "to be dissolved and to be with Christ" (Ph. 1: 
23), and this desire increases within us as we meditate upon the incar

nation of Christ. 

Priesthood of Christ Summa Theologiae, III, q. 22, a. 
I, c 

It is proper to a priest to be a mediator between God and the people: 
namely, insofar as he bestows divine realities on the people, so that 
sacerdos (priest) signifies a giver of sacred things (sacra dans) (Mal. 2: 
7): "They shall seek the law at his (i.e., the priest's) mouth"; and again 
insofar as he offers up the people's prayers to God and, in a way, makes 
satisfaction to God for their sins; hence, the Apostle says (Heb. 5: 1): 
"Every high priest taken from among men is ordained for men in the 
things that belong to God, that he may offer up gifts and sacrifices for 
sins." Now, this is most suitable to Christ, for through him are gifts 
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bestowed on men (2 P. 1: 4): "By whom (i.e., Christ) he hath given us 
most great and precious promises, that by these you may be made par
takers of the divine nature." Moreover, he reconciled the human race 
to God (CoL 1: 19-20): "In him (i.e., Christ) it hath well pleased (the 
Father) that all fullness should dwell, and through him to reconcile all 
things unto himself." 

Therefore, it is most fitting that Christ should be a priest. 

Christ a Victim for Sin Summa Theologiae III, q. 22, a. 
2,c 

As Augustine says (City of God, X, 5): "Every visible sacrifice is a 
sacrament, that is a sacred sign of the invisible sacrifice." Now, the 
invisible sacrifice is that by which a man offers his spirit to God (Ps. 
50: 19): "A sacrifice to God is an afflicted spirit." So that whatever is 
offered to God with the purpose of raising man's spirit to him may be 
called a sacrifice. 

Now, man should offer sacrifice for three reasons. First, for the re
mission of sin, which separates him from God. Thus, the Apostle says 
(Heb. 5: 1) that it belongs to the priest "to offer gifts and sacrifices for 
sins." Second, that man may remain in the state of grace by cleaving 
to God, which constitutes his peace and salvation .... Third, so that 
the spirit of man may be perfectly united to God; this will be most 
perfectly achieved in glory .... 

Now, these benefits were achieved for us by Christ's humanity. For, 
first of all, our sins were erased (Rm. 4: 25): "Who was delivered up 
for our sins." Second, through him we received the grace of salvation 
(Heb. 5: 9): "He became to all who obey him the cause of eternal 
salvation." Third, through him we have acquired the perfection of 
glory (Heb. 10: 19): "We have a confidence in the entering into the 
holies (i.e., the heavenly glory) through his blood." 

Therefore, Christ himself as man was not only priest but also a per
fect victim for sin, a victim for a peace-offering, and a holocaust. 

Summa Theologiae III, q. 22, a. 5, 
ad. 2 

Although Christ's passion and death are not to be repeated, never
theless the virtue of that victim lasts forever, since, as it is written 
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(Heb. 10: 14): "By one oblation he hath perfected forever them who 
are sanctified." 

Christ as Mediator Summa Theologiae III, q. 26, a. 
1,c 

Strictly speaking, a mediator is one who joins together and unites 
those between whom he mediates; for extremes are united in the 
mean. But to unite men to God belongs to Christ, through whom men 
are reconciled to God (2 Co. 5: 19): "God was in Christ reconciling 
the world to himself." And so only Christ is the perfect mediator of 
God and men, in that through his death he reconciled the human race 
to God. Thus, the Apostle, after saying, "Mediator of God and man, 
the man Christ Jesus," added: "who gave himself as redemption for 

all." 
But nothing stops others from being mediators in some fashion be

tween God and man insofar as they collaborate in uniting men to God, 
either dispositively or instrumentally. 

Function of Mediator Summa Theologiae III, q. 26, a. 
2,c 

We may reflect on the two aspects of a mediator: first, that he is a 
mean; second, that he joins together others. Now, by nature a mean is 
distant from each extreme, so that it unites by communicating to one 
what pertains to the other. Now, only as man and not as God can 
either of these aspects of the mean be applied to Christ. For as God he 
does not differ from the Holy Spirit in nature and ruling power, nor 
have the Father and the Holy Spirit anything not had by the Son, so 
that he should be able to communicate to others something belonging 
to the Father and the Holy Spirit but not to him. But both can be 
applied to him as man. For as man he is distant both from God by 
nature and from man by dignity in respect to grace and glory. More
over, it is proper to him as man to unite men to God by communicat
ing to men both commandments and gifts and by offering satisfaction 
and prayers to God for men. And, therefore, as man he is most truly 

spoken of as mediator. 
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Effectiveness of Christ's 
Passion 
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Summa Theologiae III, q. 48, a. 
I,c 

Grace was given to Christ not only as an individual but insofar as 
he is head of the Church, so that it might flow over into his members; 
and so Christ's works are referred to himself and to his members, just 
as the works of any other man in a state of grace are referred to himself. 
But it is clear that whoever suffers for the sake of justice when in a 
state of grace thereby merits his salvation (Mt. 5: 10): "Blessed are 
they who suffer persecution for justice's sake." 

Therefore, Christ by his passion merited salvation not only for him
self, but likewise for all his members. 

Atonement of Christ Summa Theologiae III, q. 48, a. 
2, c 

He atones appropriately for an offense who offers whatever the of
fended one equally loves, or loves more than he detested the offense. 
But Christ by suffering out of love and obedience gave to God more 
than was required to compensate for the offense of the whole human 
race. First, by reason of the tremendous charity from which he suffered; 
second, by reason of the dignity of his life, which he gave up in atone
ment, for this was the life of one who was both God and man; third, 
on account of the extent of the passion and the greatness of the sorrow 
suffered .... And so Christ's passion was not merely a sufficient but 
also a superabundant atonement for the sins of the human race: ac
cording to "He is the propitiation for our sins; and not for ours only, 
but also for those of the whole world" (1 In. 2: 2). 

Sacrifice of Christ Summa Theologiae III, q. 48, a. 
3,c 

A sacrifice, strictly speaking, is something done to give due honor 
to God in order to appease him, and so Augustine says (City of God 
X): "A true sacrifice is every good work done in order that we may 
cling to God in holy fellowship, yet referred to that consummation of 
happiness wherein we can be truly blessed." But, as is added in the 
same spot, "Christ offered himself up for us in the passion: and this 
voluntary enduring of the passion was most acceptable to God, as com-
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ing from charity." Therefore, it is clear that Christ's passion was a true 

sacrifice .... 

Cause of Salvation: Christ Summa Theologiae III, q. 48, a. 
6,c 

There is a twofold efficient agency: namely, the principal and the 
instrumental. Now, the principal efficient cause of man's salvation is 
God. But because Christ's humanity is the instrument of the Godhead, 
all Christ's actions and sufferings act instrumentally in virtue of his 
Godhead for the salvation of men. And so Christ's passion achieves 

man's salvation effectively. 

Actions of Christ Summa Theologiae III, q. 19, a. 
1, c 

As was previously said (q. 18, a. 1), the aforementioned heretics 
who argued that there was one will in Christ argued that there was 
one action in Christ. Now, to clarify their wrong opinion, we should 
remember that wherever there are numerous mutually directed agents, 
the inferior is moved by the superior, as man's body is moved by his 
soul, and his lower powers by reason. And, thus the inferior agent's 
actions and motions are acted upon rather than being actions; thus, 
we speak of man's walking, which pertains to his feet, and touching, 
which pertains to his hand, as things exercised by the man-one exer
cised by the soul through the feet, the other through the hands. And 
because the same soul is acting in both cases, there is but one indiffer
ent action on the part of that which is acting, namely, the first moving 
principle; but difference occurs through what is acted upon. Now, just 
as in a mere man, the body is moved by the soul, and the sensitive by 
the rational tendency, so the human nature in the Lord Jesus Christ is 
moved and ruled by the divine. So they said that there is one indiffer
ent action of the acting God, but variety in what is acted upon, since 
Christ as God through himself did one thing, that is, by conserving all 
things through the Word of his power, and another thing through his 
human nature by walking in a body. Thus, the Sixth Council quotes 
the statement of Severus the heretic: "Whatever things were done and 
wrought by the one Christ differ greatly; for some are suitable to God 
and some are human, but to give strong steps to sickly limbs wholly 
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unable to walk on the ground is suitable to God. Yet one, Le., the 
incarnate Word, wrought one and the other-neither was this from 
one nature, and that from another; nor can we justly affirm that be~ 
cause there are distinct things achieved there are therefore two acting 
natures and forms." 

But in this they were mistaken, for whatever is moved by another 
has a double action-one from its own form-the other as moved by 
another; hence, an ax's own action is to chop, but as moved by the 
carpenter, its action is to make benches. So the action belonging to 
anything by its form is proper to it, nor does it belong to the mover 
except in the measure that he uses the particular thing for his work: 
hence, to heat is fire's proper action, but not a smith's, except in the 
measure that he uses fire to heat iron. But the action belonging to 
anything as moved by another is not distinct from the mover's action; 
so to make a bench is not the ax's action independent of the carpenter. 
Consequently, the mover's action must be distinct from the proper 
action of the moved whenever the mover and the moved have diverse 
forms or active powers; yet the moved participates in the mover's ac~ 
tion, and the mover makes use of the action of the moved and, accord~ 
ingly, each acts in communion with the other. 

Hence, in Christ human nature has its proper form and power 
whereby it acts, and so has the divine; so that human nature has its 
proper action distinct from the divine, and vice versa. Yet the divine 
nature makes use of the action of the human nature as of the action 
of its instrument; and, likewise, the human nature participates in the 
action of the divine nature as an instrument participates in the action 
of the principal agent. And this is what Pope Leo says (Ep. ad Flavian, 
28): "Both forms (Le., both the divine and the human nature in 
Christ) do what is proper to each in union with the other, Le., the 
Word does what belongs to the Word, and the flesh does what belongs 
to flesh." 

. But if the action of the Godhead and manhood in Christ were only 
one, then we would either have to say that the human nature was 
without its proper form and power (for this could never be said of the 
divine), so that consequently there would be in Christ only the divine 
action; or we would have to say that one power resulted from the divine 
and human power. But both are impossible positions. The first would 
imply that the human nature in Christ is imperfect, and the second 
would imply a confusion of the natures. Thus, with reason the Sixth 
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Council (Act. 18) condemned this view, and stated this: "We confess 
two natural, indivisible, inconvertible, unconfused, and inseparable 
actions in the same Lord Jesus Christ our true God, Le., the divine 
action and the human action." 

Charity of Christ Commentary on Epistle to 
Ephesians Ill, 5 

He says: "You ought to be so rooted and founded in charity, dearly 
beloved, that you may be able to comprehend, with all the saints, what is 
the breadth and length and height and depth. . . ." 

Thus, you may be able to comprehend in the sense of perfectly at~ 
taining to, with all the saints, what is the breadth with which your 
charity should extend even to enemies, what is the length during which 
it never ceases, its height in loving God for his own sake, and the depth 
of the divine predestination [from which it springs]. 

At this point it should be realized that it was within Christ's power 
to choose what type of death he wanted. And since he underwent 
death out of charity, he chose the death of the cross, in which the 
aforesaid four dimensions are present. The cross beam has breadth, and 
to it his hands were nailed, because through charity our good works 
ought to stretch out even to adversaries: "The Lord brought me forth 
into a broad place" (Ps. 17: 20). The trunk of the cross has length 
against which the whole body leans, since charity ought to be endur~ 
ing, thus sustaining and saving man: "He who shall persevere unto the 
end, he shall be saved" (Mt. 10: 22). The projection of wood against 
which the head is thrown back has height, since our hope must rise 
toward the eternal and the divine: "The head of every man is Christ" 
(1 Co. 11: 3). The cross is braced by its depth, which lies concealed 
beneath the ground; it is not seen because the depth of the divine 
love, which sustains us, is not visible insofar as the plans of predestina~ 
tion, as was said above, are beyond our intelligence .... * 

Christ's Passover Action: 
Death; Resurrection; 
Ascension 

Summa Theologiae Ill, q. 50, a. 
6,c 

Christ's death may be considered in two ways: in becoming and in 
fact. Death is referred to as in becoming when anyone from natural or 

*Translated by R. F. Larcher, O.P. 
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compulsory suffering tends toward death; and thus to speak of Christ's 
death is like speaking of his passion, so that Christ's death is in this 
sense the cause of our salvation in accord with what has been already 
said of the passion (q. 48). But death is considered in fact when the 
separation of soul and body has already occurred, and we are now 
speaking of Christ's death in this sense. In this sense it is not possible 
for Christ to cause our death through merit but only through causality, 
i.e., because the Godhead was not separated from Christ's tlesh by 
death; and so even when the soul had left the flesh, whatever hap
pened to Christ's flesh was on behalf of salvation in virtue of the 
united Godhead. But a cause's effect is properly judged according to 
its similarity to the cause. Therefore, because death is a kind of loss of 
one's own life, the effect of Christ's death is considered in reference to 
the withdrawal of impediments to our salvation: and these are the 
death of the soul and of the body. Thus in us Christ's death is said to 
have destroyed both the soul's death, caused by sin: "He was delivered 
up for our sins" (Rm. 4: 25) and the body's death, which is the with
drawal of the soul: "Death is swallowed up in victory" (1 Co. 15: 54). 

The Risen Christ Summa Theologiae III, q. 53, a. 
1, c 

It was suitable for Christ to arise for five reasons. First, in the interest 
of divine justice, which appropriately exalts those who humble them
selves for God's sake; "He hath put down the mighty from their seat, 
and hath exalted the humble" (Lk. 1: 52). Therefore, since Christ 
humbled himself even unto the death of the cross out of love and 
obedience to God, he was fittingly exalted by God to a glorious resur
rection; thus, in his person it is said: "Thou hast known, [i.e., favored] 
my sitting down [i.e., my humiliation and passion] and my rising up [Le., 
my glorification in the resurrection]" (Ps. 138: 2), as the gloss explains. 

Second, for our instruction in the faith, because our belief in 
Christ's divinity is confirmed by his arising, since (2 Co. 13: 4): "Al
though he was crucified through weakness, yet he liveth by the power 
of God." And so it is written (1 Co. 15: 14): "If Christ be not risen 
again, then is our preaching vain, and our faith is also vain" and (Ps. 
29: 10): "What profit is there in my blood?" that is, in the shedding of 
my blood, while I go down, as by various degrees of evils, into corrup
tion? As though he were to answer, "None." "For if I do not at once 
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rise again but my body be corrupted, I shall preach to no one, I shall 
gain no one," as the gloss explains. 

Third, to raise our hope, because by seeing Christ our head rise 
again we hope that we also shall rise again. Thus, it is written (1 Co. 
15: 12): "Now, if Christ be preached that he rose from the dead, how 
do some among you say that there is no resurrection of the dead?" And 
(Jb. 19: 25): "I know [that is, with certainty of faith] that my redeemer, 
[Le., Christ] liveth, having risen from the dead; and therefore in the 
last day I shall rise out of the earth: ... this my hope is laid up in my 
bosom." 

Fourth, to bring order into the lives of the faithful (Rm. 6: 4): "As 
Christ is risen from the dead by the glory of the Father, so we also may 
walk in newness of life"; and farther on, "Christ rising from the dead 
dieth now no more; so do you also reckon that you are dead to sin, but 
alive to God." 

Fifth, to bring the work of our salvation to perfection; for just as in 
dying he endured evil things to deliver us from evil, so was he glorified 
in rising again to perfect us with good things (Rm. 4: 25): "He was 
delivered up for our sins, and rose again for our justification." 

Summa Theologiae III, q. 53, a. 
2,c 

Christ's resurrection was needed for the instruction of our faith, but 
our faith with respect to Christ's divinity and humanity, for believing 
one without the other is insufficient .... Therefore, to confirm our 
faith in the truth of his divinity, he was required to arise speedily and 
not put off the resurrection until the world's end. But to confirm our 
faith with respect to the truth of his humanity and death, some inter
val between his death and arising was needed .... 

Resurrection Articles of Faith, Art. 5 

Fifth Article: "The third day he rose again from the dead." 
We can learn four things from this. 
1. First, let us try to arise spiritually from the soul's death, brought 

on by our sins, to that life of justice had through penance: "Rise, thou 
who sleepest, and arise from the dead; and Christ shall enlighten thee" 



404 AN AQUINAS READER 

(Ep. 5: 14). This is the first resurrection: "Blessed and holy is he who 
hath part in the first resurrection" On. 20: 6). 

2. Second, let us not put off rising until our death, but do it now, 
since Christ arose on the third day: "Delay not to be converted to the 
Lord; and defer it not from day to day" (Ecc. 5: 8). When overcome 
by illness you will not be able to attend to what is involved in salva~ 
tion, and in addition you will by persevering in sin be unable to partic~ 
ipate in all the good accomplished in the Church, and you will bring 
about many evils. In fact, the longer the devil possesses you, the harder 
it is to evacuate him, as St. Bede tells us. 

3. Third, let us arise again to an incorruptible life so as never to die 
again, resolving to sin no more. "Knowing that Christ, rising again 
from the dead, dieth now no more. Death shall no more have domin~ 
ion over him .... So do you also reckon that you are dead to sin, but 
alive unto God, in Christ Jesus Our Lord. Neither yield ye your mem~ 
bers as instruments of iniquity unto sin; but present yourselves to God, 
as those who are alive from the dead" (Rm. 6: 9). 

4. Fourth, let us again rise to a new and glorious life by avoiding 
everything that formerly was an occasion and cause of our death and 
sin: "As Christ is risen from the dead by the glory of the Father, so we 
also may walk in newness of life" (Rm. 6: 4). This new life is the life 
of justice renewing the soul and leading it to the life of glory. 

Our Resurrection Rooted in 
Christ's 

Summa Theologiae III, q. 56, a. 
1, c 

As expressed in Metaphysics II, 4: "Whatever is first in any order is 
the cause of all that come after it." But Christ's resurrection was the 
first in the order of all resurrection .... Thus, Christ's resurrection 
must be the cause of ours; and this the Apostle says (1 Co. 15: 20): 
"Christ is risen from the dead, the first fruits of them that sleep; for by 
a man came death, and by a man the resurrection of the dead." 

And this is reasonable. For the principle of human life~giving is the 
Word of God, of whom it is said (Ps. 35: 10): "With thee is the foun~ 
tain of life"; thus, he himself says On. 5: 21): "As the Father raiseth 
up the dead and giveth life, so the Son also giveth life to whom he 
will." Now, the divinely established natural order is that every cause 
acts first upon what is nearest to it, and through it upon others that 
are more remote, just as fire first heats the nearest air and through the 
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air bodies that are more distant; and God himself first illuminates those 
substances closer to him, and through them others that are more dis~ 
tant, as Dionysius says (Heavenly Hierarchy, 13). Therefore, the Word 
of God first gives immortal life to that body naturally united with 
himself, and through it activates the resurrection in all other bodies. 

Resurrection Grace Affects 
Soul and Body 

Summa Theologiae III, q. 56, a. 
2,c 

Christ's resurrection acts in virtue of the divinity. Now, this virtue 
extends not only to the resurrection of bodies, but also to that of souls; 
for from God it comes about that the soul lives by grace and that the 
body lives by the soul. Therefore, Christ's resurrection is instrumen~ 
tally effective not only with respect to the resurrection of bodies but 
also with respect to the resurrection of souls. Likewise, it is an exem~ 
plary cause with respect to the resurrection of souls, since even in our 
souls we must be conformed with the rising Christ; as the Apostle says 
(Rm. 6: 4-11): "Christ is risen from the dead by the glory of the 
Father, so we also may walk in the newness of life: and as he, rising 
again from the dead, dieth now no more, so let us reckon that we are 
dead to sin, that we may live together with him." 

Christ's Ascension Summa Theologiae III, q. 57, a. 
l,c 

The place should be suitable with whatever is within it. Now, 
through his resurrection Christ began an immortal and incorruptible 
life. But although our situation is one of generation and corruption, 
the heavenly situation is one of incorruption. And so it was not suit~ 
able for Christ to remain on earth after the resurrection, but it was 
suitable for him to ascend into heaven. 

Effects of Ascension Summa Theologiae III, q. 57, a. 
6, c 

Christ's ascension is the cause of our salvation in two ways first, on 
our part; second, on his. 

It is on our part because through the ascension our souls are upraised 
to him, since his ascension promotes first, faith; second, hope; third, 
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charity; and fourth, our reverence for him is thus increased when we 
consider him no longer an earthly man but the God of heaven; hence 
the Apostle says (2 Co. 5: 16): "If we have known Christ according to 
the flesh-that is, as mortal, whereby we reputed him as a mere man," 
as the gloss explains the words, "but now we know him so no longer." 

It is on his part in respect to what he did on ascending for our 
salvation. First, he prepared the way for our ascent into heaven, ac
cording to his own saying On. 14: 2): "I go to prepare a place for you," 
and the words of Micheas (2: 13): "He shall go up that shall open the 
way before them." Because he is our head, the members must follow 
where the head has gone; thus he said On. 14: 3): "That where I am, 
you also may be." To signify this he took the souls of the saints deliv
ered from hell to heaven (Ps. 67: 19): "Ascending on high, he led 
captivity captive," because he took with him to heaven those who had 
been held captives by the devil, to heaven as to a place alien to human 
nature; captives certainly of a happy capture acquired by his victory. 

Second, since as the high priest in the Old Testament entered the 
holy place to stand before God on behalf of the people, so likewise 
Christ entered heaven "to make intercession for us," as is said (Heb. 
7: 25). 

For the very manifesting of himself in the human nature in which 
he entered heaven is a pleading for us; so that because God so exalted 
human nature in Christ, he may take pity on them for whom the Son 
of God assumed human nature. Third, that once settled in his heav
enly seat as God and Lord, he might pour down gifts upon men (Ep. 
4: 10): "He ascended above all the heavens, that he might fill all 
things," that is, "with his gifts," according to the gloss. 

Single Salvific Action Summa Theologiae III, q. 57, a. 6, 
ad. 2 

Christ's passion is the cause of our ascending into heaven, strictly 
speaking, by withdrawing the obstacle that is sin, and also through 
merit. But Christ's ascension is the direct cause of our ascension 
through our beginning it in him, who is our head, and with whom the 
members have to be united. 

Lordship of Christ Commentary on Epistle to 
Ephesians, c. I, lect. 8 

... The divine activity in Christ is the form and exemplar of the 
divine activity in us .... In Scripture we frequently read that we will 
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be exalted in the likeness of Christ's exaltation. For example (Rm. 8: 
17): "If we suffer with him, that we may also be glorified with him." ... 

The Apostle has previously dealt with the exaltation of Christ both 
from the viewpoint of his passing over from death to life (1: 20a), and 
from that of his exaltation to the highest glory (1: 20b-21). Now he 
treats of the immense power of his exaltation .... 

He affirms that, with respect to the whole of creation, Christ has 
universal power, since God the Father hath subjected all things under 
his feet .... 

He speaks of the relation of the Church to Christ, which is his body, 
inasmuch as she is subject to him, receives his influence, and shares 
the same nature with Christ .... 

Since the Church was instituted on account of Christ, the Church 
is called the fullness of Christ. Everything that is virtually in Christ is, 
as it were, filled out in some way in the members of the Church; for 
all spiritual understanding, gifts, and whatever can be present in the 
Church-all of which Christ possesses superabundantly-flow from 
him into the members of the Church, and they are perfected in 
them .... 

c. II, lect. 2 

... When a man's love is caused from the goodness of the one he 
loves, then that man who loves does so out of justice, inasmuch as it is 
just that he love such a person. When, however, love causes the good
ness in the beloved, then it is a love springing from mercy. The love 
with which God loves us produces goodness in us; hence, mercy is 
presented here as the root of the divine love: "I will remember the 
tender mercies of the Lord .... "* 

5. The Sacraments 

Christ Active in the 
Sacraments 

Summa Theologiae III, q. 19, a. 2, 
c and ad. 1 

The power of achieving something is present both in the instrument 
used and in the principal agent, but since it is more perfectly in the 

* ASC 2, translated by Matthew L. Lamb. 
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latter, it is not present in both in the same way. Now, our power of the 
keys is, like other sacramental powers, instrumental; but it is present 
in Christ as principal agent in saving us, as God by authority and as 
man by merit. The very idea of key connotes a power of opening and 
closing, whether done by a principal agent or by an instrument. Ac
cordingly, we should conclude that Christ had the key, but in a way 
superior to his ministers, so that he is spoken of as having the key of 
excellence. 

ad. 1. A "character" implies that one thing is derived from another, 
so that the power of the keys that we receive from Christ comes from 
that "character" whereby we are conformed to Christ, but in Christ it 
comes not from any character, but rather from the principal form. 

Summa Theologiae III, q. 64, a. 
3,c 

Christ as God and as man produces the interior sacramental effect, 
but not in the same way. As God, he acts by authority in the sacra
ments, yet as man his action brings about the interior sacramental 
effects meritoriously and efficiently but instrumentally. For it was af
firmed that Christ's passion, belonging to him by his human nature 
is, meritoriously and efficiently, the cause of justification-not as its 
principal cause, Le., by his own authority, but as instrumental cause, 
insofar as his humanity is the instrument of his Godhead, as declared 
previously. 

Yet as instrument joined to the Godhead in the unity of person, 
it possesses a certain headship and efficiency in relation to extrinsic 
instruments-the ministers of the Church and the sacraments them
selves .... So Christ has the principal power of ministry, Le., the power 
of excellence, just as he has as God the power of authority over the 
sacraments. 

There are four aspects of this power of excellence. First, the merit 
and power of his passion act in the sacraments. And because the power 
of the passion is communicated to us by faith (Rm. 2: 25): "Whom 
God hath proposed to be a propitiation, through faith in his blood," 
and we proclaim this faith by calling upon the name of Christ, the 
second aspect is that the sacraments are sanctified by invoking his 
name. And inasmuch as the sacraments draw their power from their 
institution, the third aspect of the excellence of Christ's power is seen 
in the fact that the sacramental power comes from the one who insti-
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tuted them. And since cause does not depend upon effect, but, con
versely, it pertains to the excellence of Christ's power that he could 
bestow the sacramental effect without conferring the exterior 

sacrament .... 

Christ's Sacramental Sign Summa Theologiae III, q. 60, a. 
1,c 

. .. A thing may be spoken of as a sacrament either because it has a 
certain hidden holiness, and in this sense a sacrament is a sacred se
cret; or from having some relation to this holiness, that of a cause or 
of a sign or any other relation. But we are now referring to sacraments 
in a special way as implying a signifying disposition; and in this sense 
a sacrament is a kind of sign. 

Meaning of Sacrament Summa Theologiae III, q. 60, a. 
2,c 

Signs are made to men for whom it is proper to learn the unknown 
from the known. So that, strictly speaking, a sacrament is the sign of 
some sacred thing referring to man; so that a sacrament in the strict 
sense defined here is the sign of a holy thing insofar as it makes men holy. 

Sacraments and Sanctification Summa Theologiae III, q. 60, a. 

3,c 

Strictly speaking, a sacrament is that which is directed toward signi
fying our sanctification. There are three aspects here: the cause itself 
of our sanctification, which is Christ's passion; the form of our sancti
fication, which is grace and the virtues; and the ultimate end of our 
sanctification, which is eternal life. 

And all these are signified by the sacraments. Therefore, a sacra
ment is a sign that is both a reminder of the past, i.e., Christ's passion; 
an indication of what is achieved in us through Christ's passion, 
namely, grace; and a prognosis, that is, a prediction of future glory. 

Sensible Signs Needed Summa Theologiae III, q. 60, a. 

4, c 

Divine wisdom provides for everything in accord with its manner of 
being; thus, it is written (Wi. 8: 1): "She ... ordereth all things 
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sweetly." So also we are told (Mt. 25: 15): "She gave to everyone 
according to his own ability." Now, it is natural for man to gain knowl
edge of the intelligible from the sensible. But a sign is that whereby 
one gains knowledge of something else. Therefore, since the sacred 
realities signified by the sacraments are the spiritual and intelligible 
goods whereby man is sanctified, the sacramental signs consequently 
consist in sensible things .... 

Sacraments Exist by Divine 
Choice 

Summa Theologiae III, q. 60, a. 
5,c 

There are two aspects in the use of the sacraments: the worship of 
God and the sanctification of man. The former has to do with man as 
related to God, and the latter has to do with God in respect to man. 
Now, no one may determine about what is in another's power, only 
about what is in his own. Since, then, the sanctification of man is 
within the power of God, who sanctifies, man should not decide what 
things must be used for his sanctification, but this should be deter
mined by divine institution. So that in the sacraments of the New Law 
by which man is sanctified: (1 Co. 6: 11): "You are washed, you are 
sanctified," we must make use of those things determined by divine 
institution. 

Words Suitably Added to 
Sacramental Signs 

Summa Theologiae III, q. 60, a. 
6,c 

The sacraments are used as signs for man's sanctification. Therefore, 
they can be considered in three ways and in each way it is suitable for 
words to be added to the sensible signs. First of all, they can be consid
ered in reference to the cause of sanctification, which is the Word 
incarnate, to whom the sacraments are somewhat conformed insofar 
as the word is united to the sensible sign, just as the Word of God in 
the mystery of the incarnation is united to sensible flesh. 

Second, sacraments may be considered with reference to the man 
who is sanctified and who is made up of soul and body, to whom the 
sacramental remedy is suited insofar as through the sensible element 
it touches the body, and through faith in the words it reaches the 
souL ... 

Third, a sacrament may be considered with reference to the sacra-
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mental signification. Now, Augustine says (On Christian Doctrine II), 
"words are the chief signs used by men"; for words can be formed 
variously to signify diverse mental ideas, so that we can through words 
express our thoughts with greater precision. And so to make the sacra
mental signification perfect, it was required to determine the significa
tion of sensible things through definite words. For water may signify 
both a cleansing on account of its humidity, and refreshment by its 
coolness; but when we say, "I baptize thee," it is clear that we use water 
in baptism to signify a spiritual cleansing. 

Definite Word Formula Summa Theologiae III, q. 60, a. 
7, c 

... The words are as form and sensible things are as matter in the 
sacraments. In everything made up of matter and form, the determin
ing principle is the form, which is, so to speak, the end and the termi
nus of the matter. For anything to exist, a determinate form is needed 
before there is any need of determinate matter, which must be adapted 
to the determinate form. Hence, because definite sensible things are 
needed as sacramental matter in the sacraments, there is greater need 
of a definite form of words. 

Necessity for Sacraments Summa Theologiae III, q. 61, a. 

l,c 

There are three reasons why sacraments are necessary for man's sal
vation. The first is found in the human condition, which is such that 
it must be brought to spiritual and intelligible reality through corpo
real and sensible things. So divine wisdom aptly provides man with 
salvific means in the corporeal and sensible signs called sacraments. 

The second reason is in the situation of man whose sinning sub
jected him to corporeal things by his affections. But any healing rem
edy must be given to man so as to reach the part affected by disease. 
So it was suitable for God to provide man with a spiritual medicine 
through definite corporeal signs; for if man were offered spiritual reali
ties unhidden, his mind distracted by the material world could not 

attend to them. 
The third reason comes from the fact that man tends to direct his 

actions principally toward material things. To avoid the difficulty of 
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removing man completely from physical actions, bodily motions were 
made available to him in the sacraments, thereby disciplining him to 
avoid superstitious practices or the worship of demons and all destruc~ 
tive action or sinful acts. 

So that by the institution of the sacraments man in harmony with 
his nature learns through sensible things. He is humbled by admitting 
that he is subject to corporeal things, inasmuch as he gets help through 
them. And he is even preserved from physical harm through the 
healthy partaking of the sacraments. 

Sacraments, Instrumental 
Causes of Grace 

Summa Theologiae III, q. 62, a. 
1, c 

We must then assert against this that an efficient cause is twofold, 
principal and instrumental. The principal cause acts by the power of 
its form, to which the effect is likened, as fire through its own heat 
makes a thing hot. In this way onlYI God can cause grace, for grace is 
no other than a participated likeness of the divine nature (2 P. 1: 4): 
"He hath given us great and precious promises that we may be partak~ 
ers of the divine nature." But the instrumental cause acts not through 
the power of its form but only through the motion by which the princi~ 
pal agent moves it, so that the effect is likened not to the instrument 
but to the principal agent; for example, the bed is not like the ax, but 
like the art in the carpenter's mind. And in this way the sacraments 
of the New Law cause grace, for they are instituted by God to be used 
for the giving of grace. So Augustine says (Against Faustus, xix): "All 
these things [e.g., pertaining to the sacraments] are done and pass 
away, but the power [Le., of God], which acts by them, remains for~ 
ever." Now, strictly speaking, that is an instrument by which someone 
acts; so it is written (Tit. 3: 5): "He saved us by the laver of 
regeneration. " 

Special Sacramental Grace Summa Theologiae III, q. 62, a. 
2,c 

... Grace, in itself, perfects the soul's essence, since it is a certain 
participated likeness of the divine nature. And just as the soul's powers 
result from its essence, so certain perfections of these powers result 
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from grace-namely, virtues and gifts perfecting the powers in relation 
to their acts. Now, the sacraments are directed to special effects 
needed for Christian life. Thus, Baptism is directed to a certain spiri~ 
tual rebirth, whereby man dies to vice and becomes a member of 
Christ, and this effect is a special addition to the actions of the soul's 
powers; and it is the same with the other sacraments. Therefore, just 
as the virtues and gifts give in addition to what is generally called grace 
a certain special perfection directed to the powers' proper actions, so 
does sacramental grace give something in addition to the grace of the 

virtues and gifts. 

Sacraments Bring Virtue of 
Passion 

Summa Theologiae III, q. 62, a. 
5,c 

Those who maintain that the sacraments cause grace only by a cer~ 
tain coincidence deny that sacaments have a power sacramentally ef~ 
fective, maintaining that the divine power aids the sacraments and 
produces their effect. But if we hold that a sacrament is an instrumen~ 
tal cause of grace, we must admit in the sacraments a certain instru~ 
mental power of achieving the sacramental effects. Now, this power is 
proportionate with the instrument, and so it is related to the complete 
and perfect power of anything as the instrument to the principal agent. 
For an instrument . . . does not act unless moved by the principal 
agent, which acts of itself. And so the principal agent's power exists in 
nature completely and perfectly; but the instrumental power has a 
being that goes from one thing into another, and is incomplete, just as 
motion is an imperfect act passing from agent to patient. 

... Christ delivered us from our sins chiefly by his passion, not only 
by way of efficiency and merit but also by way of satisfaction. By his 
passion also he originated the rites of the Christian religion by offering 
"himself-an oblation and a sacrifice to God" (Ep. 5: 2). So it is clear 
that the sacraments of the Church receive their power especially from 
Christ's passion, and the virtue of this is somehow united to us when 
we receive the sacraments. In sign of this there flowed from the side of 
Christ hanging upon the cross water and blood, the former belonging 
to Baptism, the latter to the Eucharist-and these are the leading 

sacraments. 
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Sacramental Character Summa Theologiae III, q. 63, a. 
3,c 

... Each of the faithful is destined to receive or to give to others 
realities having to do with God's worship. And this, strictly speaking, 
is the purpose of the sacramental character. Now, the entire rite of the 
Christian religion is drawn from Christ's priesthood. Therefore, it is 
evident that the sacramental character is specially the character of 
Christ, to whose character the faithful are likened through the sacra
mental characters, which are not other than certain participations of 
Christ's priesthood poured out from Christ himself. 

Character Present in Powers Summa Theologiae III, q. 63, a. 
4,c 

A character is a kind of seal by which the soul is marked, enabling 
it to give or receive realities having to do with divine worship. Now, 
divine worship comprises certain actions, and the soul's powers are 
properly directed to actions, just as the essence is directed to existence. 
So a character inheres in the soul's power, not in its essence. 

Priesthood of People Summa Theologiae III, q. 63, a. 
5,c 

In a sacramental character Christ's faithful participate in his priest
hood; for as Christ has the full power of a spiritual priesthood, so his 
faithful are conformed to him by participating a certain spiritual power 
referring to the sacraments and to realities related to divine worship. 
Thus, it is unsuitable for God to have a character, but his priesthood 
is related to a character as a complete and perfect reality is related to 
some participation in it. Now, Christ's priesthood is eternal (Ps. 109: 
4): "Thou are a priest forever according to the order of Melchisedech." 

Therefore, all sanctification effected by his priesthood is perpetual, 
lasting as long as the sanctified reality lasts. This is evident even with 
inanimate things; for the consecration of a church or of an altar lasts 
forever unless they are destroyed. Since, then, a character resides in 
the intellective part of the soul ... it is evident that since the intellect 
is perpetual and incorruptible, a character cannot be eradicated from 
the souL 
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Conferring of Character Summa Theologiae III, q. 63, a. 
6, c 

... But it [the Eucharist] contains within itself Christ, in whom 
there is not the character but the plenitude of the priesthood. 

But it is the sacrament of Order that relates to sacramental agents. 
Through this sacrament men are charged with giving sacraments to 
others, whereas the sacrament of Baptism relates to recipients, since 
to man it gives the power to receive the other sacraments of the 
Church; so it is called the door of the sacraments. In a sense Confirma
tion is also directed to the same end. . . . Thus these three sacra
ments-Baptism, Confirmation, and Order-imprint a character. 

Christ Acts in Sacraments: 
Man Is Minister 

Summa Theologiae III, q. 64, a. 
1, c 

There are two ways of producing an effect: first, as a principal agent, 
second, as an instrument. As principal agent only God produces the 
interior sacramental effect. . . . In the second way the interior sacra
mental effect can be produced by man inasmuch as he acts as a minis
ter. For a minister is of the nature of an instrument, since the action 
of both reaches something extrinsic, whereas the interior effect is pro
duced through the power of the principal agent or God. 

Summa Theologiae III, q. 64, a. 
2,c 

... The power of the sacrament is from the sacrament's institutor. 
Thus, since the power of the sacrament is from God alone, only God 
consequently can institute sacraments. 

Ministers of Sacraments Act 
Instrumentally 

Summa Theologiae III, q. 64, a. 
5,c 

The ministers of the Church act instrumentally in the sacraments, 
for in a sense a minister is instrumental in nature. But ... an instru
ment acts not through its own form but through the power of the one 
moving it. So that whatever form or power beyond being an instru
ment exists in an instrument is accidental to it: for example, that a 
doctor's body, the instrument of his soul where his medical art resides, 
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is healthy or sickly; or that a pipe for the transmission of water is silver 
or leaden. Therefore, even when the ministers of the Church are evil, 
they can give the sacraments. 

Intention of Church Required Summa Theologiae III, q. 64, a. 8, 
ad. 1 

An inanimate instrument has no intention with respect to the ef
fect; but in the intention's place is the motion by which the principal 
agent moves it. But an animate instrument like a minister not only is 
moved but somehow moves himself, in that by his will he moves his 
bodily members to act. Therefore, it is required that he have the inten
tion of subjecting himself to the principal agent-that is, it is neces
sary for him to intend to do that which Christ and the Church do. 

Reason for Sacraments Summa Theologiae III, q. 65, a. 
1, c 

The sacraments of the Church were instituted for two reasons: to 
perfect man in those things concerned with God's worship in accord 
with the religion of Christian life, and to be a cure for the evils caused 
by sin. For both these reasons, seven sacraments are suitable .... 

The number of the sacraments can be gleaned also from their insti
tution as a remedy against the evil caused by sin. For Baptism is in
tended to remedy the absence of spiritual life; Confirmation remedies 
the weakness of the recently born soul; the Eucharist remedies the 
soul's tendency to sin; Penance remedies the actual sin committed 
after Baptism; Sacrament of the Sick remedies the remainders of 
sins-of those sins not altogether removed by Penance, whether on 
account of negligence or ignorance; Order remedies divisions in the 
community; Matrimony remedies concupiscence in the individual and 
the numerical deficit brought about by death. 

Other people see in the number of sacraments a certain harmony 
with virtues and evils and punishments for sin. They assert that Bap
tism harmonizes with faith and is directed to the cure of original sin; 
Sacrament of the Sick, to hope, directed against venial sin; the Eucha
rist, to charity, directed against the punishment of malice; Order, to 
prudence, directed against ignorance; Penance, to justice, directed 
against mortal sin; Matrimony, to temperance, directed against concu
piscence; Confirmation, to fortitude, directed against weakness. 

Eucharist 
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Summa Theologiae III, q. 65, a. 
3,c 

Absolutely speaking, the sacrament of the Eucharist is the greatest 
of all the sacraments, as is evident in three ways. First, because it con
tains Christ himself substantially, while the other sacraments have a 
certain instrumental power that is a participation in Christ's power. 
... Now, that which is essentially such is always greater than that 

which is such by participation. 
Second, this becomes evident when we examine how the sacra

ments are related to one another, for all the other sacraments seem to 
be directed to this one as to their end. Clearly, the sacrament of Order 
is directed to the consecration of the Eucharist, and the sacrament of 
Baptism to the reception of the Eucharist; while man is perfected by 
Confirmation to remove the fear of approaching this sacrament. Pen
ance and Sacrament of the Sick prepare man to receive the body of 
Christ worthily. And Matrimony, at least in its signification, affects 
this sacrament in that it signifies the union of Christ with the Church, 
and of this union the Eucharist is a figure, so that the Apostle says (Ep. 
5: 32): "This is a great sacrament, but I speak of Christ and of the 
Church." .,. 

Necessity of Sacraments for Summa Theologiae III, q. 65, a. 

Salvation 4, c 

Necessity of end is twofold, and we are now speaking of this. First, a 
thing may be so necessary that the end cannot be attained without it; 
thus is food necessary for human life. And this is simple necessity of 
end. Second, something is called necessary if the end is more suitably 
attained through it; in this way a horse is necessary for a journey. But 
this is not simple necessity of end. 

In the first way, three sacraments are necessary Jor salvation. Two of 
them are necessary to the individual: Baptism, simply and absolutely; 
Penance, if mortal sin is committed after Baptism; whereas the sacra
ment of Order is necessary to the Church, because "where there is no 
governor the people shall fall" (Pr. 11: 14). 

But in the, second way, the other sacraments are necessary; for Con
firmation in a sense perfects Baptism; Sacrament of the Sick perfects 
Penance; whereas Matrimony preserves the numbers in the Church 
through propagation. 
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6. The People of God 

he Holy Spirit in God's 
'eople 

Articles of Faith, Art. 8 

The Word of God is, as we said, the Son of God almost the way the 
.vord of man is the concept of his intellect. But often man has a word 
:hat is lifeless. This occurs, for example, when he conceives what he 
)ught to do without willing to do it or when he believes but does not 
)factice; then his faith is called dead, as St. James shows Om. 2: 17). 
fet the Word of God is alive: "For the word of God is living" (Heb. 4: 
l2). There must, therefore, be both will and love in God. So St. Au~ 
~ustine declares: "The Word of God we intend to speak is knowledge 
~ith love" (On the Trinity IX, 10). Now, just as the Word of God is the 
)on of God, so God's love is the Holy Spirit. And so anyone loving 
Jod possesses the Holy Spirit: "The charity of God is poured forth in 
mr hearts by the Holy Spirit, who is given to us" (Rm. 5: 5) .. " 

The Holy Spirit brings us many gifts. 
1. He releases us from our sins. This is because what anyone has 

nade, he must remake. Now, the soul is made through the Holy Spirit, 
nasmuch as through him God has made all things; for by loving his 
:oodness, God created everything: "Thou lovest all things that are, 
lnd hatest none of the things that thou hast made" (Wis. 11: 25). 
-Ience, Dionysius says: "Divine love did not allow him to be without 
,ffspring" (On the Divine Names IV). Consequently, the hearts of men 
hat were destroyed by sin had to be renewed through the Holy Spirit: 
Thou shalt send forth thy Spirit, and they shall be created; and thou 
halt renew the face of the earth" (Ps. 103: 30). Nor should we be 
urprised that the Spirit releases from sin, because all sins are removed 
hrough love: "Many sins are forgiven her, because she hath loved 
luch" (Lk. 7: 47). "Charity covereth all sins" (Pr. 10: 12). And like~ 
rise: "Charity covereth a multitude of sins" (I Pt. 4: 8). 

2. The Holy Spirit enlightens the mind because whatever we know 
; known through the Holy Spirit: "But the Paraclete, the Holy Spirit, 
Thom the Father will send in my name, he will teach you all things 
nd bring all things to your mind, whatsoever I shall have said to you" 
In. 14: 26). Also: "His unction teacheth you all things" (II In. 2: 27). 

3. He aids us and to some extent insists that we keep the command~ 
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ments. Unless one loves God, he cannot keep the commandments: "If 
anyone love me, he will keep my word" On. 14: 23). Hence, the Holy 
Spirit makes us love God: "And I give you a new heart and put a new 
spirit within you; and I will take away the heart of stone from within 
you and give you a heart of flesh. And I will put my Spirit in the midst 
of you; and I will cause you to walk in my commandments and to keep 
my judgments and do them" (Ezech. 36: 26-27) . 

4. He confirms the hope for eternal life in us since he is the' pledge 
of our destiny: "You were signed with the Holy Spirit of promise, who 
is the pledge of our inheritance" (Ep. 1: 13). He is, so to speak, the 
guarantee of our eternal life. This is because eternal life is man's insofar 
as he becomes the son of God, which is accomplished by his being 
made like unto Christ, and this follows from his having the Spirit of 
Christ, who is the Holy Spirit: "For you have not received the spirit of 
bondage again in fear; but you have received the spirit of adoption of 
sons, whereby we cry: Abba (Father). For the Spirit himself giveth 
testimony to our spirit that we are the sons of God" (Rm. 8: 15). And 
likewise: "Because you are sons, God hath sent the Spirit of his Son 
into your hearts, crying: Abba (Father)" (Gal. 4: 6). 

5. In our doubt he counsels us, teaching us what is the will of God: 
"He that hath an ear, let him hear what the Spirit saith to the 
churches" (Rv. 2: 7). Also: "I may hear him as a master" (Is. 1: 4). 

The Apostles' Creed: Articles of Faith, Art. 10 

Communion of Saints 

The Tenth Article: "The communion of saints, the forgiveness of 
sins." 

As in our natural body one member's action works for the good of 
the whole body, so likewise with a spiritual body like the Church. 
Because all the believers are one body, the good of one member is 
communicated to another: "And all members one of another" (Rm. 
12: 5). Hence, that there is a common sharing of good in the Church 
is among the articles of faith handed down by the Apostles. This is 
expressed by the words, "the communion of saints." Among the 
Church's many members, the principal member is Christ, since he is 
the head: "He hath made him head over all the Church, which is his 
body" (Ep. 1: 22). As the power of the head is communicated to all 
the members, so Christ communicates his good. 

J 
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This communication occurs through the sacraments of the Church, 
wherein the merits of Christ's passion are active for the giving of grace 
unto the remission of sins. These sacraments of the Church are seven 
in number .... 

We should also realize that not only the power of the passion of 
Christ is communicated to us, but likewise the merits of his life; and, 
in addition, all the good that all the saints have done is communicated 
to all in the state of grace, since all are one: "I am a partaker of all 
them that fear thee" (Ps. 118: 63). 

Therefore, whoever lives in charity participates in all the good that 
is done in the whole world; but since one man can certainly make 
satisfaction for another, he for whom some good work is done benefits 
in a special way. 

There is, then, a twofold benefit from this communion. One is that 
Christ's merits are communicated to all, while the other is that each 
one's good is communicated to another. Since those who are excom
municated are cut off from the Church, they forfeit their share of all 
the good· that is done, and this is a far greater loss than that of all 
material things .... 

Authority in the Church Summa contra Gentiles IV, 76 

Now, all these orders are conferred with a sacrament ... , and the 
Church's sacraments necessitate some ministers to confer them. So in 
the Church there must exist a higher power with a superior ministry 
conferring the sacrament of Order. Such is the episcopal power which, 
whereas it does not extend beyond the priest's power to consecrate the 
body of Christ, does extend beyond the priest's power in whatever 
concerns believers. For the priestly power itself comes from the episco
pal power, and anything very specially difficult to be done on behalf of 
believers is reserved to the bishops; and by their authority priests are 
even authorized to do their own tasks. Thus, even in these tasks, priests 
use things consecrated by bishops; so, in the Eucharistic consecration, 
they use a chalice, an altar, and a pall consecrated by a bishop. It is, 
therefore, evident that part of the dignity of the bishops is their chief 
direction of the believers. 

But it is likewise evident that, although people are situated in vari
ous dioceses and states, nevertheless, inasmuch as the Church is one, 
so must the Christian people be one. So that inasmuch as every special 
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Church congregation requires one bishop as head of that Church, so 
the whole Christian people should have one who is head of the whole 

Church. 
Moreover, the Church's unity requires agreement on the faith 

among all believers. But questions often arise about matters of faith. A 
difference in decrees would divide the Church unless kept in unity 
through the promulgation of one. So the unity of the Church requires 
one to be the head of the whole Church. In these needs Christ has 
clearly not forsaken the Church he loved and for whom he shed his 
blood, since even of the synagogue the Lord said: "What is there that 
I ought to do more to my vineyard that I have not done to it?" (Is. 5: 
4). We should not, therefore, doubt that there is one who is the head 
of the whole Church, and this by Christ's command. 

7. The Commandments 

The Fourth Commandment Sermon on the Two 
Commandments of Charity and 
the Ten Commandments of the 

Law 

"Honor thy father and thy mother, that thou mayest be long-lived 
upon the land that the Lord thy God will give thee" (Exod. 20: 12; 

Deut. 5: 16). 
Man's perfection consists in loving God and neighbor. Now, the 

three Commandments written upon the first tablet refer to the love of 
God; with respect to the love of neighbor there were seven Command
ments on the second tablet. But we should "love, not in word nor in 
speech, but in action and in truth" (I In. 3: 18). To love in this way a 
man must do two things: avoid evil and do good. 

Some Commandments prescribe good acts, whereas others forbid 
evil acts. And we should realize that it is within our power to avoid 
evil, but we cannot do good to everyone. So St. Augustine tells us that 
we should love all, although we are not obliged to do good to all. But 
among those to whom we are obliged to do good are those in any way 
united to us. Hence, "if any man have not care of his own and espe
cially of those of his house, he hath denied the faith" (I Tm. 5: 8). 
Now, there are no closer relatives to us than our father and mother. 


